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கஷ்ட வட 


“ஏதா: தைவந்தாங்கு? 


டாக்டர்‌ NOT. துரைஅரங்கசாமி 


சங்க இலக்கியங்களுள்‌ ஒன்றான குறுந்தொகையின்‌ ஒரு பாட - 
லுள்‌ (204) வரும்‌, “மூதா தைவந்தாங்கு,'” என்ற உவமப்‌ பகுதியின்‌ 
உண்மைப்‌ பொருள்‌ யாதாகும்‌ . என்பது 'பற்றிப்‌ புலவர்‌ உலகில்‌ 
ஒரு பெருந்‌ திகைப்பு ஏற்பட்டுள்ளது. இவ்‌ வுவமப்‌ பகுதி வந்துள்ள 


பாடல்‌, 


€ சாமம்‌ சாமம்‌ எனப சாமம்‌ 
அணங்கும்‌ பிணியும்‌ அன்றே; நினைப்பின்‌, : 
முதைச்‌ சுவல்‌ கலித்த முற்றா இளம்புல்‌ 


மூதா தைவச்‌ தாங்கு 
விருக்தே காமம்‌ பெருச்தோ னோயே;” என்பதாகும்‌ 


தலைமகற்குப்‌ - பாங்கன்‌ உரைத்தது என்ற. துறைப்பொருள்‌ 
அமைய, மிளைப்பெருங்‌ கந்தன்‌ பாடிய பாடலாகும்‌ இப்‌ பாடல்‌ 


குறுந்தொகை முழுமைக்கும்‌ டாக்டர்‌ உ. வே. சாமிநாதையரும்‌, ' 
பெருமழைப்‌ புலவர்‌ பொ. Co. சோமசந்தரனாரும்‌ உரை எழுதி 
வெளியிட்டிருக்கின்‌ றனா்‌ 


டாக்டர்‌ சாமிநாத ஐயர்‌, “பழங்‌ கொல்லையாகிய மேட்டு 
நிலத்தில்‌ - தழைத்த முதிராத இளைய புல்லை, முதிய பசு நாவால்‌ 
தடவி இன்புற்றாற்‌ போல, "", என உவமப்‌ பகுதிக்கு உரை கூறிப்‌ 
பின, “ தனக்குக்‌ கறிக்க இயலாத இளம்‌ புல்லைத்‌ தடவிய அளவில்‌ 
முதிய பசு இன்புற்றதற்குக்‌ 'காரணம்‌ அப்‌ புல்லின்‌ சுவையன்று ; 
பசுவின்‌ ஆர்வமே. அதன்‌ ஆர்வத்தளவு அவ்‌ வின்பம்‌ நிற்றலைப்‌ 
போலக்‌ காமமானது நம்முடைய நினைட்பினளவிற்‌ புதுமை யின்பத்‌ 
தைத்‌ தருகின்றது, '” என்று பொருள்‌ விளக்கமும்‌ கூறியுள்ளார்‌. 


.பெருமழைப்‌ புலவர்‌ பொ. வே. சோமசுந்தரனார்‌, ‘° பழையதாகிய 
மேட்டு நிலத்தே தழைத்த முதிராத இளம்‌ புல்லை முதிய ஆ நாவால்‌ 
ஈக்கினாற்‌ போன்ற தொரு,” என உவமப்‌ பகுதிக்கு உரை கூறிப்‌ 
பின்‌, “ மூதா அப்‌ புல்லை நாவால்‌ நக்கு மாத்திரையானே இன்புறு 
மாறு, அவ்‌ வெண்ணங்களைத்‌ தழுவு மாத்திரையானே இன்பம்‌ 
அல்லது துன்பம்‌ எய்துகின்றனை என்றான்‌ என்க, " என்று பொருள்‌ 
விளக்கமும்‌ கூறியுள்ளார்‌, 
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சங்குப்‌ புலவர்‌ என்பார்‌, மேற்‌ கூறிய இருவர்‌ உரையிலும்‌ 
“apar” என்பதற்கு “முதிய பசு என்றும்‌ “முதிய ஆ” என்றும்‌ 
கூறிய உரை பொருந்து றில்லை என்று மறுத்துப்‌ பின்‌, “ பழமை 
யான மேட்டு நிலத்தில்‌ தழைத்த முதிராத இளைய புல்லின்மேல்‌ 
இந்திரகோபம்‌ ஊர்ந்து தடவிச்‌ செல்வது போல, " என்று உவமப்‌ 
பகுதிக்கு உரை கூறி, அதற்குப்‌ பின்‌, “ காமமானது புதுமையாக 
மக்க ளூள்ளத்தில்‌ தோன்‌ றுவது. இது குறித்து நீ வருந்துவது தகாது . 
எனப்‌ பாங்கன்‌ காமத்தின்‌ இயற்கையை எடுத்துக்‌ கூறுகின்றான்‌, ” 
என்று எழுதியுள்ளார்‌. (செந்தமிழ்ச்‌ செல்வி, சிலம்பு 37, பரல்‌ 1: 
செப்டம்பர்‌ '62). இவர்‌ கருத்துப்படி. மூதா என்பது முதிய ஆ அன்று; 
இந்திர கோபம்‌ என்னும்‌ தம்பலப்‌ பூச்சியாம்‌. 


கு. பரமசிவன்‌ என்பவர்‌, “ மூதா என்பது தொகை நூல்களில்‌ ` 
இந்திர கோபப்‌ பூச்சி எனும்‌ பொருளீல்‌ வழங்கியதாகத்‌ தோன்ற 
வில்லை. சூடாமணி நிகண்டுதான்‌ இச சொல்லுக்கு இப்‌ பொரு 
ளுரைத்தது. தொகை நூல்களில்‌ 'முதாய்‌ என்பதே இந்திர கோபப்‌ 
பூச்சியைக்‌ குறிக்கும்‌ (அககா., 74, 134. 283, 374, கலித்‌., 85, 
நற்‌., 362)”, எனப்‌ பல மேற்கோள்களைக்‌ காட்டிக்‌ “ காலப்‌ போக்கி 
னில்‌ ஈற்று யகர வொற்றுக்‌ கெட்ட Moule சூடாமணி நிகண்டு, 
“sqm கோப மீயன்‌ மூதா,'' (851) எனக்‌ கூறியதென்பதே 
பொருத்தமாகும்‌. ஆகலின்‌, குறுந்தொகை மூதாவை இந்திர கோப 
மெனக்‌ கொள்ளுதல்‌ தக்கதாய்ப்‌ படவி,” என்று கூறி, “ இனி 
இவ்‌ வுவமையின்‌ பொருளும்‌ பொருத்தமும்‌ செளரிப்‌ பெருமாளரங்கன்‌ 
உரையில்‌ ஓரளவு தெளிவாப்த்‌ தோற்றுகின்றன. அவர்‌ “ முதைச்‌ 
சுவற்‌ கலித்த முற்றா இளப்புன மூதா தைவர்‌ sm," எனப்‌ பாடங்‌ 
கொண்டு, “இனைய பயிரையுடைய டனத்தை முதிய ஆ தேடியடைந்‌ 
தாற்‌ போலப்‌ புதுவரவினதே காமம்‌ , எனப்‌ பொருள்‌ வகுத்தனர்‌. 
இம்‌ முறையை யொட்டிப்‌ பழங்‌ கொல்லையாகிய மேட்டு நிலத்தில்‌ 
தழைத்த முதிராத இளம்புல்லை முதிய ஆ சென்றடைந்தாற்‌ போலப்‌ 
புதுவரவினதே காமம்‌, என உரைத்தால்‌ உவமையின்‌ அருமை 
புலப்படும்‌, " என்று உணர்த்தியுள்ளார்‌ (செந்தமிழ்ச்‌ செல்வி, 
சிலம்பு., 37, பரல்‌, 3, swour, 62.) 


மேலே குறித்தவாறு, குறுந்தொகை. சங்க இலக்கியங்களுள்‌ 
ஒன்றாகும்‌. இற்றைக்கு 1800 ஆண்டுகளுக்கு முற்பட்ட தமிழ்‌ 
மக்களின்‌ அகவாழ்வாகிய காதல்‌ வாழ்வின छ றுபாடுகளையே குறுந்‌ 
தொகை விளக்குவதாகும்‌. எனவே, குறுந்தொகைப்‌ பாடல்களின்‌ 
உண்மைப்‌ பொருளை நாம்‌ உணர்ந்துகொள்ள விரும்பினால்‌, நம்‌ 
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அறிவின்‌ துணையால்‌ அச்‌ சங்க காலத்திற்குச்‌ சென்று, அக்‌ காலச்‌ 
சூழ்நிலையின்‌ நடுவில்‌ உறைந்து, பாடல்களை இயற்றிய yours 
ளொடு கலந்து அவர்களேயாய்‌ நிலைபெறல்‌ வேண்டும்‌. அவ்வாறு 
சென்‌ று நிலைபெறும்‌ வாய்ப்புப்‌ பெறாவிட்டால்‌, சங்கப்‌ பாடல்களுள்‌ 
ஒன்றன்‌ பொருளையேனும்‌ உள்ளவாறு நாம்‌ உணர்தல்‌ இயலாது. 


நமக்குக்‌ கிடைத்திருக்கும்‌ தமிழ்‌ நூல்களுள்‌ தொல்காப்பியமே 
காலத்தால்‌ தொன்மை வாய்ந்ததாகும்‌. அதற்கு முற்பட்ட நூல்கள்‌ 
எண்‌ இறந்தனவாதல்‌ வேண்டும்‌ என்பது தொல்காப்பியத்தாலேயே 
அறியக்கிடக்கின்ற தெனினும்‌, அவற்றுள்‌ ஒன்றாதல்‌ நமக்குக்‌ 
கிடைத்திலது. அவை என்ன ஆயின என்று அறிதற்கு எவராலும்‌ 
இயலவில்லை. தொல்காப்பியர்‌ காலத்திலேயே தமிழ்நாட்டில்‌ வட 
மொழியாளராகிய நான்மறை அந்தணர்‌ வந்து குடியேறி நிலைபெற்று 
விட்டன ராதலால்‌, தமிழர்‌ வாழ்வில்‌ அவ்‌ வந்தணருடைய மரபுகள்‌ 
சில கலப்புறலாயின என்பதற்கு அவரிபற்றிய தொல்காப்பியமே 
சான்றாகநிற்கிறது. மரபுகள்‌ கலப்புற்றபோது, வட சொற்களுள்‌ 
சிலவும்‌ கலப்புறலாயின என்பது கூறாமலே விளங்கும்‌. எனினும்‌, 
கலப்புற்ற மரபுகளும்‌ சொற்களும்‌ சிலவேயாகும்‌. நுண்ணிதின்‌ 
ஆராய்ந்தால்‌, கலப்புற்ற மரபுகளும்‌ சொற்களும்‌ இவையெனத்‌ 
தெளிவாக அறிந்துகொள்ளலா மாதலால்‌ தமிழருடைய தொன்று 
தொட்ட தூய அகப்‌ புற வாழ்வுகளைத்‌ தொல்காப்பியத்தைக்‌ 
கொண்டே நாம்‌ தெரிந்துகொள்ளலாம்‌ 


சங்க காலத்தில்‌, வடமொழியாளர்களுடைய மரபுகளும்‌, கருத்‌ 
துக்களும்‌, சொற்களும்‌ தொல்காப்பியர்‌ : காலத்தினும்விடச்‌ சிறி 
தளவு மிகுதியாகத்‌ தமிழர்‌ வாழ்விலும்‌ நூல்களிலும்‌ இடம்‌ பெற 
லாயின. வான்மீகியார்‌, மார்க்கண்டேயனார்‌, கார்க்கியார்‌ போன்ற 
வடமொழிப்‌ பெரியார்களுடைய பெயர்களைச்‌ சங்கப்‌ புலவர்கள்‌ 
தங்கள்‌ பெயர்களாகக்‌ கொண்டு திகழ முர்பட்டனர்‌ என்றால்‌, அவர்‌ 
களுடைய மரபுகளையும்‌ பிறவற்றையும்‌ ஏற்கவில்லை என்று கூறுவது 
அடாது. எனினும்‌, சங்க நூல்களை நுணுகிப்‌ பயில்வார்க்குக்‌ கலப்பும்‌, 
தூய்மையும்‌ விளங்கிவிடும்‌. சங்க நூல்களொடு திருக்குறளும்‌ 
தொன்மை சான்ற தமிழருடைய தூய மரபுகளை அறிதற்குப்‌ பெரிதும்‌ 
துணையாகும்‌. ١ 

தொல்காப்பியம்‌, சங்க இலக்கியங்கள்‌, திருக்குறள்‌ இவற்றின்‌ 
காலத்திற்குப்‌ பிற்காலத்தில்‌ தோன்றிய நூல்களெல்லாம்‌, எல்லை 
கடந்து, அயலவருடைய மொழிகள்‌, கருத்துக்கள்‌, சமயநெறிகள்‌ 
முதலியவைகள்‌ கலக்க இடங்கொடுத்துவீட்டன ஆதலால்‌, தொன்‌ 
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மைத்‌ தமிழருடைய தூப வாழ்க்கையை அறிவதற்குத்‌ துணை ஆக. ' 
மாட்டா. இந்த இருடதாம்‌ நூற்றாண்டில்‌ வாழ்கின்ற தமிழர்க: . 
ளாகிய நாம்‌, வழிவழியாகப்‌ பெருகி வீரவிவிட்ட பல்வேறு விரவல்‌ ' 
களில்‌ ஊறித்‌ திளைத்துகிற்கின்றோ மாதலின்‌, இக்‌ காலக்‌: கண்‌... 
கொண்டு சங்க கால வாழ்க்கையைக்‌ காண இயலாதவர்களாய்த்‌ 
தத்தளிக்கின்றோம்‌. இதனால்தான்‌, “மூதா தைவந்தர்ங்கு, " என்ற 
ஓர்‌ உவமத்தின்‌ பொரு௭யும்‌ உள்ளவாறு அறிய மாட்டாதவர்களாக 
இருக்கின்றோம்‌. 
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சங்க காலப்‌ புலவர்கள்‌ வாழ்ந்திருந்த சூழ்நிலை, தனிச்‌ சிறப்பு 
வாய்ந்தது. அவர்கள்‌ வாழ்ந்த வாழ்ககை, இயற்கை வாழ்க்கை. 
செயற்கை வாழ்க்கைக்கு அவர்கள்‌ அடிமை யாய்விடவில்லை. இயற்‌ 
கைப்‌ பொருள்கள்‌ நிறைந்த சூழ்நிலையில்‌ அவர்கள்‌ வாழ்க்கை 
நடத்திவந்தார்க ளாதலால்‌, அவ்‌ வியற்கைப்‌ பொருள்களின்‌ இயல்பு 
கள்‌ அனைத்தையும்‌ அவாகள்‌ நன்கு அறிந்திருந்தனர்‌. அவற்றை 
நன்கு அறிய அவர்களுக்கு நேரமும்‌ வாப்ப்பும்‌ மிக்கிருந்தன. புலவர்‌ 
'களேயன்றிப்‌ பொது மக்களும்‌ நாள்தோறும்‌ இயற்கைப்‌ பொருள்களை 
நேரில்‌ கண்டுகண்டு, அவற்றின்‌ இயல்புகளை யெல்லாம்‌ நன்கு 
உணர்ந்திருந்தனர்‌. என3வ, இயற்கைப பொருள்களை பே உவமங்க 
ளாகக்‌ கொண்டு அரும்பெருங்‌ கருத்துக்களை அனைவரும்‌ தெளிய 
உணருமாறு செய்தல்‌ சங்கப்‌ புலவர்களுக்கு எளிதாக இருந்தது. 
ஓர்‌ இயற்கைப்‌ பொருளின்‌ இயல்புகளை யெல்லாம்‌ உணர்த்தாமல்‌ 
அதன்‌ பெயரை மட்டும்‌ HUSA SF, அதன்‌ இயல்புகளையெல்‌ 
லாம்‌ நன்கு உணர்ந்திருந்த தமிழ்‌ மக்கள்‌, அதனால்‌ புலவன்‌ . 
உணர்த்த விரும்பிய கருத்துக்களையெல்லாம்‌ இடம்‌ நோககி அறிந்து 
கொள்ளும்‌ ஆற்றல்‌ டெறறிருந்தனர்‌. இயற்கைப்‌ பொருள்களின்‌ 
இயல்புகளை அறியும்‌ பேறு பெறற்கியலாத சூழ்நிலையில்‌ இன்று 
வாழும்‌ நாம்‌, சங்க கால்ப்‌ பாடல்களை உள்ளவாறு உணர்ந்துகொள்ள 
மாட்டாதவர்களாக இருககிறோம்‌. 


மிதவை என்றால்‌ ஒருவகை உணவு என்றும்‌, ஆமா என்றால்‌ 
ஒருவகை விலங்கு ere pio, குரா என்ருல்‌ ஒருவகை மரம்‌ என்றும்‌, 
அன்றில்‌ என்றால்‌ ஒரு௨கைப்‌ பறடை என்றும்‌, தடாரி என்றால்‌ 
ஒருவகைப்‌ பறை என்றம்‌, குரவை என்றால்‌ ஒருவகைக்‌ கூத்து 
என்றும்‌, யாழ்‌ என்றா“ ஒருவகை இசைக்கருவி என்றும்‌ நாம்‌ 
இன்று கூறிவருகிறோம்‌. இவ்வாறு கூறிவருவதனால்‌, அவற்றின்‌ 
உண்மை இயல்பை நாம்‌ விளக்கிவிட்டவர்கள்‌ ஆவோமா? இவற்‌ 
றின்‌ நிலையே இவ்வாறானால்‌, தெய்வத்தைப்‌ பற்றி நாம்‌ கூறுவதற்கு 
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யாது இருக்கின்றது? தெய்வழ்‌ என்ற சொல்லாட்சி தொல்காப்பியத்‌ 
திலேயே உள்ள தெனினும்‌ அதன்‌ உண்மைப்‌ பொருளை உணர 
மாட்டாது அத்‌ தெய்வச்‌ சொல்‌ தொல்காப்பியத்தில்‌ இடைச்‌ 
. செருகல்‌ என்றும்‌ அயலவரிடமிருந்து வந்து புகுந்த தென்றும்‌ கூறும்‌ 
தமிழர்கள்‌ இல்லாமலில்லை 


_ இயற்கைப்‌ பொருள்களின்‌ உண்மை இயல்புகளை உணர்ந்து 
கொள்வதற்கு இன்றும்‌ வாய்ப்பு இல்லாமற்‌ போகவில்லை. நாட்டுப்‌ 
புறங்களெல்லாம்‌ இயற்கைப்‌ பொருள்களின்‌ கண்காட்சிக்‌ கூடங்‌ 
களாக இன்றும்‌ இலங்குகின்றன. சங்கீ இலக்கியங்களைப்‌: பயின்ற 
பின்னராதல்‌, நாட்டுப்புறங்களுக்குச்‌ சென்று பலநாட்கள்‌ தங்கி 
இயற்கைப்‌ பொருள்களைக்‌ கூர்ந்து நோக்குவோமானால்‌, பல 
உண்மைகள்‌ தெளிவாகும்‌. சங்க இலக்கியங்களில்‌ வரும்‌ இயற்‌ 
கைப்‌ பொருள்களின்‌ இயல்புகள்‌ இவ்வாற்றால்‌ தெளிவான பின்னர்ச்‌ 
சங்க இலக்கியங்களில்‌ அவற்றை உவமங்களாக ஆண்ட இடங்கள்‌ 
தெளிவாவதுடன்‌ சுவையும்‌ மிகுந்து தோன்றும்‌ 


இயற்கைப்‌ பொருள்களின்‌ இயல்புகள்‌, அன்றும்‌ இன்றும்‌ 
என்றும்‌ மாருதவை. மனிதனும்‌ இயற்கைப்‌ பொருள்களுள்‌ அடங்‌ 
` கியவனே; ஆனால்‌, தன்‌ பகுத்தறிவைக்‌ கொண்டு செயற்கை வாழ்வு 
வாழக்‌ கற்றுக்கொண்டவன்‌; பெரிதும்‌ மாறி விட்டவன்‌; இயற்கைப்‌ 
பொருள்களைத்‌ தன்‌ விருப்பம்‌ போல்‌ பயன்படுத்தி அவற்றை அடக்‌ 
கித்‌ தான்‌ உயர்வதற்கு ஏதுவாகிய பகுத்தறிவு பெற்றுளதால்‌, 
தொன்று தொட்டே உயர்திணை எனப்‌ பகுக்கப்பட்டவன்‌. மனிதன்‌ 
ஒழிந்த ஏனையவையெல்லாம்‌, உயர்தற்கு ஏதுவான பகுத்தறிவும்‌ 
செயலும்‌ உடையன அல்ல வாதலின்‌, அவையெல்லாம்‌ தொன்று 
தொட்டே அ;:.றிணை எனப்‌ பகுக்கப்பட்டன . 


“ மூதா தைவந்தாங்கு, !' என்ற உவமத்தைக்‌ கொண்டு 
நுண்ணிய கருத்தை விளக்க முற்பட்ட சங்கப்‌ புலவன்‌, மிளைப்பெருங்‌ 
“கந்தன்‌ என்ற பெயருடையவன்‌, இவன்‌ பெயரில்‌ * ஆர்‌?” ஈறு 
இன்மையால்‌ இவன்‌ ஒரு குறுநிலத்‌ தலைவனாய்ப்‌ புலமையும்‌ பூண்டு 
விளங்கியவன்‌ எனலாம்‌. மிளை என்பது காவற்காடு. எனவே, 
காவற்காடு சூழப்பெற்ற வளமிக்க ஒரு நிலப்‌ பகுதிக்குத்‌ தலைவனாய்த்‌ 
` திகழ்ந்தவன்‌ இவன்‌ எனலாம்‌. Mars சுந்தன்‌ என்று மற்றொரு 
புலவன்‌ காணப்படுகிறான்‌. எனவே, மிளைப்‌ பெருங்‌ கந்தன்‌ என்பவன்‌ 
அவனுக்கு மூத்தவன்‌ என்றோ, அவனிற்‌ சிறந்தவன்‌ என்றோ கருத 
லாம்‌. கந்துறை தெய்வத்தைக்‌ கந்தன்‌ என்பது சங்க கால வழக்கு. 
கொடிநிலை எனத்‌ தொல்காப்பியம்‌ குறிப்பதும்‌, கந்துடை நிலை எனத்‌, 
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திருமுருகாற்றுப்படை குறிப்பதும்‌ கந்‌ தனை உணர்த்துவனவே 
யாகும்‌. எனவே, மிளைக்‌ கந்தனும்‌; மிளைப்‌ பெருங்கந்தனும்‌ தெய்வத்‌ 
தின்‌ பெயரைத்‌ தமக்குப்‌ பெயராகப்‌ பெற்றவர்கள்‌ எனலாம்‌. காவற்‌ 
காடு சூழப்பெற்ற வளமார்ந்த நிலப்பகுதிக்குத்‌ தலைவர்களாக 
இலங்கிய இவர்கள்‌, இயற்கைப்‌ பொருள்களின்‌ இயல்புகளை நன்கறி 
யும்‌ வாய்ப்புப்‌ பெற்றிருந்தவர்கள்‌ என்பது தெளிவாகும்‌. 


மிளைப்‌ பெருங்கந்தன்‌ பாடிய பாடல்கள்‌ மூன்று, சங்க இலக்‌ 
கியத்தில்‌ இடம்‌ பெற்றுள்ளன. அவை மூன்றும்‌ குறுங்‌ தொகை 
யிலேயே இடம்‌ பெற்றுள்ளன. அவற்றுள்‌ ஒன்றில்‌ (குறுந்‌., 136) 
யானையையும்‌, மற்றொன்றில்‌ (குறுந்‌., 204) மூதாவையும்‌, அவன்‌ 
உவமமாக ஆண்டுள்ளான்‌. மூன்றாவதில்‌ (குறுந்‌., 234) ஞாயிறு, 
மாலை, முல்லை, கோழி, பகல்‌, விடியல்‌ இவற்றின்‌ இயல்புகளை 
அவன்‌ உணர்த்தியுள்ளான்‌. எனவே, இயற்கைப்‌ பொருள்களின்‌ 
இயல்புகளை நுணுகி நோக்கி எடுத்தியம்பும்‌ திறம்‌ படைத்தவன்‌ 
இவன்‌ என்பது நன்கு விளங்குகின்றது. 


தொன்று தொட்டுத்‌ தமிழ்‌ நாட்டுத்‌ தமிழ்‌ மொழியில்‌ வழங்கி 
வந்த காமம்‌ என்ற தமிழ்ச்‌ சொல்லையும்‌ அதன்‌ பொருளையும்‌ அறிந்‌ 
தவன்‌ மிளைப்‌ பெருங்கந்தன்‌. தமிழரொடு வந்து விரவிவிட்ட 
நான்மறையாளர்‌ மொழியில்‌ வழங்கி வந்த காமம்‌ என்ற சொல்லை 
யும்‌ அதன்‌ பொருளையும்‌ அறிந்தவன்‌ அம்‌ மிளைப்‌ பெருங்‌ 
கந்தன்‌. காமம்‌ என்பது தமிழ்‌ மொழியாகக்‌ கொள்ளும்போது, 
அது, நிறைவு என்ற பொருளையே உணர்த்துவதாகும்‌. உயிர்‌ நிறை 
வும்‌, உளநிறைவும்‌, உடல்‌ நிறைவும்‌ ஒருங்கே அளிப்பதெதுவோ, 
அதுவே தமிழ்‌ வழக்கில்‌ காமம்‌ எனப்படும்‌. அஃது ஆக்கம்‌ 
தருவதே ஒழியக்‌ கேடு தருவதில்லை. AS அணங்கும்‌ அன்று; 
பிணியும்‌ அன்று. ஒத்த அன்புடைய. காதலனும்‌ காதலியும்‌, முறை 
யறிந்து நுகரும்‌ காம நுகர்ச்சியில்‌, நாள்தொறும்‌ புதிதுபுதிதான 
இன்பமே பெறுவர்‌. புதிது புதிதான இவ்‌ வின்பப்‌ பேறே சிறப்‌ 
பென்னும்‌ பேரின்பப்‌ பேற்றை அடைய எக்குவிப்பதாகும்‌. 
அன்பை அடிப்படையாகக்‌ கொண்டு, மெய்யுறு புணர்ச்சியில்‌ 
துய்த்த இன்பம்‌, அவ்‌ வன்பின்‌ பயிற்சியால்‌ உயிர்‌ நிறைவில்‌ இன்ப 
நிறைவைத்‌ தலைவனும்‌ தலைவியும்‌ பெற ஊக்குவிப்பதாகும்‌. உயிர்‌ 
நிறைவில்‌ இன்ப நிறைவைப்‌ பெற்றவர்‌, சிறப்பென்னும்‌ பேரின்பப்‌ 
பேற்றை அடையப்‌ பயிற்சி செய்வர்‌. இப்‌ பயிற்சியே நன்றாற்றல்‌ 
எனப்படும்‌. நன்றெனினும்‌ அறமெனினும்‌ ஒக்கும்‌. “ நன்று பெரி 
தாகும்‌, ” என்பது தொல்காப்பியம்‌. யாண்டும்‌ நீக்கமற நிறைந்து 


c. 
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இன்பமே வடிவமாகும்‌ இறை. ஈன்றெனப்படும்‌. ஈன்றெனப்படும்‌ 
பெரிய பொருளாகிய இறையோடு' இரண்டறக்‌ கலந்தா லல்லது 
பேரின்பத்தை நுகர்தல்‌ அமையாது. எனவே, அதனோடு இரண்டறக்‌ 
கலத்தற்கு ஆற்றும்‌ அறம்‌ “ஈன்று” எனவும்‌, அதை ஆற்றுவார்‌ 
 அறம்புரி சுற்றம்‌” எனவும்‌ வழங்கப்பெறுவர்‌. உயிர்‌ நிறைவு 
பெற்ற தலைவனும்‌ தலைவியும்‌ அறம்புரி சுற்றமொடு கூடி நின்று 
er (DD red, சிறப்பென்னும்‌ பேரின்பப்‌ பேறு எய்துவர்‌. இப்‌ பேறே 
பெறற்கரிய மக்கட்‌ பிறப்பில்‌ அடைதற்குரிய சிறந்த பேறாகும்‌. 
> தலைவனும்‌ தலைவியும்‌ ஒருவரை ஒருவர்‌ விட்டுப்‌ பிரியாமல்‌ 
அறம்புரி சுற்றமொடு கூடி நின்று அறம்புரிதலால்‌, சிறப்பென்னும்‌ 
பேரின்பம்‌ எய்துவர்‌ என்பதே தமிழ்‌ வழக்காகும்‌. ஒருவரை விட்டு 
ஒருவர்‌ பிரிந்து துறவு வாழ்க்கை மேற்கொண்டுதான்‌ சிறப்பென்னும்‌ 
பேரின்பத்தை எய்தவேண்டும்‌ என்பது தமிழ்‌ வழக்கன்று. இவ்‌ 
வுண்மைகளெல்லாம்‌ தொல்காப்பியத்தாலும்‌, சங்க இலக்கியங்‌ 
களாலும்‌, திருக்குறளாலும்‌ தெளிவாகும்‌. 


“பிரிவரிதாகிய தண்டாக்‌ காமம்‌,” (gph, 57) எனவும்‌, 
* தாம்‌ வீழ்வார்‌ தம்‌ வீழப்‌ பெற்றவர்‌ பெற்றாரே காமத்துக்‌ காழில்‌ 
கனி,” : (திருக்‌., 1191) எனவும்‌, “தாம்‌ வீழ்வார்‌ மென்றோட்‌ 
டுயிலின்‌ இனிதுகொல்‌ தாமரைக்‌ கண்ணான்‌ உலகு, ” (திருக்‌. 
1103) எனவும்‌, “ காமக்கூட்டம்‌, ” (தொல்‌., களவு., 1) எனவும்‌, 
“ காமப்புணர்ச்சி, ”' (தொல்‌., செய்‌., 186) எனவும்‌, “ காமஞ்‌ சான்ற 
கடைக்‌ கோட்‌ காலை, ஏமஞ்‌ சான்ற மக்களொடு துவன்றி அறம்புரி 
சுற்றமொடு கிழவனும்‌ கிழத்தியும்‌ சிறந்தது பயிற்றல்‌ இறந்ததன்‌ 
பயனே, ” (தொல்‌., கற்பு., 51) எனவும்‌ வருமிடங்களைக்‌ கொண்டு 
தமிழ்மரபை உணரவல்லவர்‌, மேற்கூறிய கருத்தை ஏற்கத்‌ தயக்கம்‌ 
கொள்ளார்‌. தமிழ்‌ மரபும்‌ பிறமரபும்‌ விரவி நிற்கும்‌ நம்‌ தொன்மைத்‌ 
தொல்காப்பியம்‌ முதலான நூல்களில்‌ தோய்ந்து, தமிழ்‌ மரபைப்‌ 
பிரித்தறிய மாட்டாமலே உரையாசிரியர்களும்‌ உரை எழுதிச்‌ சென்று 
விட்டனர்‌. சங்க இலக்கியங்களில்‌ வரும்‌ பாடல்களுக்கு அமைந்‌ 
துள்ள கொளுக்களும்‌ தமிழ்‌ மரபை அறியாமல்‌ எழுதப்பெற்றன 
என்பது சிற்சில இடங்களில்‌ தெளிவாதலைக்‌ காணலாம்‌. அக்‌ 
கொளுக்களையே பின்பற்றி விளக்கவுரை எழுதப்‌ புகுந்தவர்களும்‌ 
பல பாடல்களின்‌ உண்மைக்‌ கருத்தை உள்ளவாறு உணர்த்த 
மாட்டாதவர்‌ ஆயினர்‌. 


கமம்‌ என்ற உரிச்‌ சொல்லடியாகப்‌ பிறந்ததே காமம்‌ என்னும்‌ 
தமிழ்ச்சொல்‌ ஆதலால்‌, காமம்‌ என்பது நிறைவு என்ற பொருளையே 
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உணர்த்துவதாகும்‌ என்பதை யாம்‌ எழுதிய நூல்கள்‌ பலவற்றுள்ளும்‌ 
விளங்க உணர்த்தியுள்ளோம்‌. தொல்காப்பியர்‌ கூறும்‌ காமக்‌ 
கூட்டம்‌ என்பது நிறைவு பெறுவதற்காகக்‌ கூடும்‌ கூட்டமேயாகும்‌. 
அவர்‌ கூறும்‌ காமப்‌ புணர்ச்சி என்பதும்‌ அப்‌ பொருளையே தருவ 
தாகும்‌. அன்பு கொண்டு நிறைவு பெறுவதற்காக ஒருவனும்‌ 
ஒருத்தியும்‌ தொன்று தொட்ட. பிறப்பின்‌ பழக்கத்தாலும்‌ பயிற்சியா 
லும்‌ இப்‌ பிறப்பில்‌ கூடிய கூட்டத்தில்‌ அன்பு செய்து பயிலும்‌ பயிற்சி 
யால்‌ நிறைவின்‌ சால்பு பெறுவர்‌. அதுவே பிறப்பற்றுப்‌ பேரின்பம்‌ 
பெறுவதற்கு உரிய கடைக்கோட்‌ காலமாகும்‌. அக்‌ காலத்தில்‌ அன்பு 
நிறைவும்‌ உயிர்‌ நிறைவும்‌ பெற்ற அவ்‌ விருவரும்‌, அறம்புரி சுற்ற 
மொடு கூடிநின்று நிறைவு பிறழாதிருத்தல்‌ இன்றியமையாதது; 
அறம்புரி சுற்றமொடு சிறப்பென்னும்‌ பேரின்பம்‌ குறித்துப்‌ பயிறல்‌ 
இன்றியமையாதது. அவ்வாறு பயிறலே அதுவரையில்‌ பயின்று 
கழித்த UA பயனை அடையச்‌ செய்வதாகும்‌. “ காமஞ்‌ சான்ற 
` கடைக்கோட்‌ காலை;”” (தொல்‌., apy, 51) என்று மேற்காட்டிய 
தொல்காப்பியச்‌ சூத்திரம்‌ இதற்குச்‌ சான்றாவதாகும்‌. கிழவனும்‌ 
கிழத்தியும்‌ ஒருவரை ஒருவர்‌ துறவாமல்‌ சிறந்தது பயிற்றல்‌ 
வேண்டும்‌ என்றே ௮ச்‌ சூத்திரம்‌ குறிப்பதால்‌, ஈருடல்‌ ஓருயிராய்‌ 
வந்த கிழவனும்‌ கிழத்தியும்‌' ஒருங்கே உடல்‌ நீத்து மாசு கழிந்த 
ஓருயிராய்ப்‌ பேரின்பம்‌ பெறுதலே.தமிழ்‌ மரபாம்‌ என்பது தேற்றம்‌. 
கணவஜுயிர்‌: நீங்கியதும்‌ மனைவி உடனுபிர்‌ நீத்தல்‌ தலையாய கற்பாம்‌ 
என்ற தமிழ்‌ மரபை அனைவரும்‌ அறிவர்‌. அங்ஙனமாயின்‌, “ பிரிவரி 
தாகிய தண்டாக்‌ காமமொடு உடனுயிர்‌ போகுக தில்ல ” (குறுந்‌., 
57) என்று தலைவி விரும்புவது கடமையாற்றி மாசு கழித்து உயிர்‌ 
நிறைவு பெற்றுப்‌ பேரின்பம்‌ அடைதற்கேயாகும்‌ என்று உறுதி 
யாய்க்‌ கூறலா மன்றோ! 


காமம்‌ என்ற சொல்‌ வடமொழியிலும்‌ உள்ளது. தர்மார்த்த 
காம மோட்சம்‌ என்ற தொடரில்‌ காம்ம்‌ என்ற சொல்‌ வடசொல்லா 
கும்‌. இதனை விளக்க வந்த பிற்கரல ஒளவையார்‌, *ஈதலறம்‌; 
தீவினைவிட்‌ டீட்டல்‌ பொருள்‌; காதல்‌ இருவர்‌ கருத்தொருமித்‌ 
தாதரவு பட்டதே இன்‌ பம்‌; பரனைஙினைர்‌ திம்மூன்‌ றும்‌ விட்டதே பேரின்ப 
AQ”, என்று கூறிச்‌ செல்வாராயினார்‌. அறம்‌ பொருள்‌ இன்பம்‌ 
மூன்றையும்‌ விடுவதே வீடு என்றதால்‌, தலைவனும்‌ தலைவியும்‌ 
ஒருவரை ஒருவர்‌ நீத்துப்‌ பரனை நினைந்து பயிற்சி செய்வதே வீடு 
பெறும்‌ வழியாம்‌ என்பது அவர்‌ கருத்தாதல்‌ கூறாமலே விளங்கும்‌ 
வடமொழியாளர்‌ மரபில்‌ காமம்‌ இழிந்த பொருளையுடைய்து; சிற்றின்‌ 
பம்‌ ஒன்றையே குறிப்பது; மெய்யுறு புணர்ச்சியாகிய இழிவை நீத்துத்‌ 
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துறவு பூண்டுதான்‌ பேரின்பம்‌ அடையவேண்டும்‌ என்ற -கருத்தை 
வற்புறுத்துவது. எனவே, காமம்‌ அணங்காவது, பிணியாவது என்ற 
கருத்துத்‌ தமிழ்‌ நாட்டில்‌ வடமொழியாளராலேயே முதலில்‌ ஏற்பட்ட 
தெனலாம்‌; பின்னர்ச்‌ சமணரால்‌ அக்‌ கருத்துப்‌ பெருகி 'வளர்வ 
தாயிற்று. 


வடமொழியாளர்‌ வழக்கில்‌, காமம்‌ சிறந்த தன்று என்று கொள்‌ 
ளப்பட்ட கொள்கை, சங்க காலத்திலேயே தமிழர்‌ உள்ளத்தில்‌ குழப்‌ 
பத்தை விளைவிப்ப தாயிற்று. இரு மொழியிலும்‌ காமம்‌ என்ற சொல்‌, 
வடிவத்திலும்‌ ஒலியிலும்‌ ஒத்திருத்தலை அக்‌ காலத்தில்‌ சிலரே 
அறிந்து, தமிழ்ச்‌ சொல்லாகிய காமம்‌ என்பதற்கும்‌ வடசொல்லாகிய 
காமம்‌ என்பதற்கும்‌ வேற்றுமையை உணரவல்லவராய்‌ இருந்தனர்‌. 
ஏனையோர்‌, இந்த வேற்றுமையை உணரமாட்டாமல்‌, வடமொழியாளர்‌ 
மரபில்‌ காமம்‌ அணங்காம்‌, பிணியாம்‌, -.சிறந்த தன்றாம்‌ என்று 
வழங்கும்‌ வழக்காறுகளைக்‌ கேட்டு அஞ்சுவாராயினர்‌. இதைக்‌ 
கண்டு குன்றம்பூதனார்‌ என்றொரு புலவர்‌, தமிழ்‌ மரபில்‌ கா.மம்‌ 
சிறந்ததெனக்‌ கொள்ளப்படுவதாம்‌ என்பதை வற்புறுத்தவும்‌ செய்‌ 
தனர்‌ ; தமிழர்‌ மரபில்‌, காமமாவது * காதற்‌ காமம்‌ ' ஆகும்‌ என்று 
காதல்‌ என்ற அடைமொழி ஒன்று தந்து அவர்கட்கு விளக்கமும்‌ 
கூறுவாராயினர்‌. “(நான்மறை விரித்து நல்லிசை விளக்கும்‌ வாய்‌ 
மொழிப்‌ புலவீர்‌ ! கேண்மின்‌ சிறந்தது; காதற்காமம்‌ காமத்துச்‌ 
சிறந்தது; விருப்போரொத்து மெய்யுறு புணர்ச்சி,”' (பரிபா., 9) என்‌ 
பது அவருடைய அறைகூவல்‌. “ தாம்‌ வீழ்வார்‌ தம்‌ வீழப்‌ பெற்றவர்‌ 
பெற்றாரே காமத்துக்‌ காழில்‌ கனி,” (திருக்‌., 1103) என்ற திரு . 
வள்ளுவர்‌ வாய்மொழியில்‌, காதல்‌ என்ற அடையில்லாது, குன்றம்‌ 
பூதனார்‌ கருத்தே புலப்படுத்தப்பட்டுள்ள தாதலால்‌, வடமொழியாள 
ருக்கு விளக்கம்‌ தரவே, குன்றம்பூதனார்‌ * காதற்‌ காமம்‌' என்று 
கூறுவா ராயினர்‌ என்பது தெளிவாகும்‌. இருவரிடையேயும்‌ ஒத்த 
விருப்பம்‌, ஒத்த அன்பு இருப்பின்‌, மெய்யுறு புணர்ச்சி சிறப்பையே 
தருவதாம்‌ என்று அவர்‌ விளக்கியிருத்தலாலும்‌, நான்மறையாளரை 
அறைகூவி இவ்வாறு கூறுதலாலும்‌, தமிழர்‌ மரபில்‌, காமம்‌ சிறந்த 
தாகும்‌ என்று கொள்ளப்பட்ட தென்பதே தேற்றம்‌. முறையறிக்து 
துய்க்கும்‌ மெய்யுறு புணர்ச்சி உடலிற்கு ஆக்கத்தையே தரும்‌; கேடு 
தாராது என்பதைப்‌ பால்‌ நூல்‌ (Sexual Science) உணர்ந்தவர்‌ 
நன்கறிவர்‌. இந்த அடிப்படைக்‌ கருத்துக்களை யெல்லாம்‌ மனத்திற்‌ 
கொண்டு, மிளைப்பெருங்‌ கந்தன்‌ பாடலை நோக்கவேண்டும்‌ ; அவன்‌ 
பாடலில்‌ வரும்‌ மூதாவின்‌ இயல்புகளையெல்லாம்‌ ஈன்கறிந்துகொண்டு 
நோக்கவேண்டும்‌. 
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` தலைவன்‌, ஒன்றி உயர்தற்கு ஏதுவாகிய பாலது ஆணையால்‌ 
ஒருத்தியை எதிர்ப்பட்டு அவளுடைய ஒத்த விருப்பத்தை அறிந்து 
அவளோடு ஒன்றிவிட்டான்‌. . அவ்வாறு ஒன்றிவிட்டதைக்‌ காமம்‌ 
என்பார்களே; ' என்ற எண்ணம்‌, அதன்‌ பிறகு, அவன்‌ உள்ளத்தில்‌ 
எழுந்து அவனைக்‌ குழப்புவதாயிற்று. காமம்‌ என்றால்‌ அணங்கென்‌ 
பார்களே, பிணி என்பார்களே என்ற நினைவு அவனிடம்‌ எழுவ 
தாயிற்று. எனவே, அவன்‌ திகைப்புற்றான்‌. திகைப்புற்ற காலத்தில்‌ 
தெளிவுபடுத்தற்கு உறுதுணை ஆகும்‌ ' இயல்பினன்‌ பாங்கனே, 
“உடுக்கை இழந்தவன்‌ கைபோல ஆங்கே இடுக்கண்‌ களைவதாம்‌ 
நட்பு, " (திருக்‌., 788) அன்றோ ! எனவே, தலைவன்‌, பாங்கனை அடை 
கிறான்‌; நிகழ்ந்ததைக்‌ கூறுகிறான்‌. மிகுதிச்‌ செயலானால்‌ பாங்கன்‌ 
இடித்தும்‌ கூறுவான்‌ (திருக்‌., 784). இதனால்‌, எல்லா இடங்களிலும்‌ 
இடித்துக்‌ கூறுவதே அவனது இயல்பெனக்‌ கொள்ளுதல்‌ பொருந்‌ 
தாது. எனவே, தலைவனைத்‌ தேற்றுவது அவனுக்கு இன்றியமையாத 
தாகின்றது. தலைவன்‌ கலங்கியிருக்கும்‌ நேரத்தில்‌ பாங்கன்‌ இடித்‌ 
துரைப்பானானால்‌, அது வெந்த புண்ணில்‌ வேல்‌ நுழைப்பதை ஒக்கு 
மன்றோ ! எனவே, “காமம்‌ அணங்கென்பார்களே, பிணி என்பார்‌ 
ator,” என்று தலைவன்‌ கூறக்‌ கேட்டதும்‌, பாங்கன்‌ அவனை மறுத்து, 
“ காமம்‌ அணங்கும்‌ அன்று; காமம்‌ பிணியும்‌ அன்று, ' என்று கூறி 
அவனைத்‌ தேற்றுகிறான்‌. 


நான்‌ மறையாளர்‌ கூறும்‌ கூற்றுப்‌ பொய்யோ என்று தலைவன்‌ 
மறித்துக்‌ கேட்கிறான்‌. சங்க காலத்தில்‌ நான்மறையாளர்‌ வழக்கில்‌ 
காமத்தின்‌ இயல்பு கொள்ளப்பட்ட வகையையும்‌, காமம்‌ நுகரப்‌ 
பெற்ற வகையையும்‌, தமிழர்‌ வழக்கில்‌ காமத்தின்‌ இயல்பு கொள்ளப்‌ 
பட்ட வகையையும்‌, காமம்‌ நுகரப்பெற்ற வகையையும்‌, நாம்‌ நினைத்‌.. 
துப்‌ பார்க்கவேண்டும்‌ oe 


நான்மறையாளர்‌ வழக்கில்‌ காமம்‌ என்பது மெய்யுறு புணர்ச்சி 
என்ற அளவில்‌ மட்டுமே கொள்ளப்பட்டது. தமிழர்‌ வழக்கில்‌ அம்‌ 
மெய்யுறு புணர்ச்சி, காதலை அடிப்படையாகக்கொண்டு நிகழ்ந்தது. 
८ விருப்போரொத்து மெய்யுறு புணர்ச்சியே,'” தமிழர்‌ துய்த்துவந்த 
காமம்‌ . ஆகும்‌. மெய்யுறு புணர்ச்சி கொள்ளத்‌ தலைவன்‌ வேட்கை 
கொள்ளுங்கால்‌, தலைவிக்கும்‌ அவ்‌ வேட்கை தன்னைப்போல்‌ எழுமாறு 
செய்த பின்னரே மெய்யுறு புணர்ச்சியில்‌ ஈடு பட வேண்டும்‌ 
தலைவியை அடைந்ததும்‌, தலைவன்‌ மெய்யுறுபுணர்ச்சியில்‌ ஈடுபட்டு 
விடலாம்‌? தன்வேட்கையைத்‌ தணித்துக்கொள்ளலாம்‌; வேட்கையைத்‌ 
தணித்துக்கொள்ளலாமே யொழிய, இன்பம்‌ துய்த்தல்‌ இயலாது 
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இவ்வாறு செய்யும்‌ “மெய்யுறு புணர்ச்சியில்தான்‌ பிணி உண்டாவ 
தாகும்‌; வருத்தம்‌ உண்டாவதாகும்‌. தலைவியிடம்‌ மெய்யுறு புணர்ச்சிக்‌ 
குரிய பக்குவம்‌, வேட்கை எழுந்தவுடனேயே ஏற்பட்டுவிடுவதில்லை. 
மார்பிலும்‌ தோளிலும்‌ தொய்யில்‌ எழுதுதல்‌, உறுப்புக்கள்‌ பலவற்றை 
யும்‌ தைவருதல்‌ முதலியன செய்தாலொழியத்‌ தலைவியிடம்‌ மெய்யுறு 
புணர்ச்சிக்குரிய பக்குவம்‌ ஏற்படுவதில்லை. ' பால்நூல்‌ உணர்வு 
இதற்கு இன்றியமையாதது. கண்டு கேட்டு உண்டு உயிர்த்துப்‌ 
பின்னரே மெய்யுறு புணர்ச்சியாகிய ஊற்றுணர்ச்சியில்‌ ஈடுபட 
வேண்டும்‌. . அங்ஙனம்‌ பக்குவம்‌ செய்தபின்‌ காமம்‌ நுகர்ந்தால்‌, அத 
னால்‌ அடையும்‌ இன்பம்‌ கடல்‌ அளவாகும்‌ ; நாள்தொறும்‌, கடலள 
வான இன்பம்‌ புதிது புதிதாகத்‌ தோன்றுவதர்கும்‌. அங்ஙனமின்றி 
நுகரும்‌ காமம்‌; அணங்காய்‌ அடும்‌. அப்போது அதனால்‌ அடையும்‌ 
துன்பம்‌, கடலைவிடப்‌ பெரியதாகும்‌. “ இன்பம்‌ கடல்‌ மற்றுக்‌ காமம்‌, 
HF அடுங்கால்‌ துன்பம்‌ அதனிற்‌ பெரிது,” (திருக்‌., 1166) என்ற 
திருக்குறள்‌ இவ்வுண்மையை உள்ளங்கை நெல்லிக்கனியாக 
உணர்த்துவதாகும்‌. காமம்‌ என்ற சொல்லைச்‌ சொல்லுவதும்‌ இழிவாம்‌ 
என்ற நிலை தமிழ்‌ நாட்டில்‌ வேர்விட்ட நிலையில்‌, “ இன்பம்‌ கடல்‌, "' 
என்ற இடத்தில்‌ பெருமூச்சு விட்டுப்‌ பின்‌, “wh gy’ என்ற சொல்லால்‌ 
காமம்‌ என்ற வடசொல்லை மறந்து தமிழ்ச்‌ சொல்லை நினைக்குமாறு 
செய்து, தைவரும்‌ முறையறிந்து தைவந்து இருவ ருள்ளமும்‌ நிறைவு 
பெறும்‌ வேளையில்‌ மெய்யுறு புணர்ச்சி கொள்ளுங்கால்‌ “ இன்பம்‌ 
கடலாம்‌,” என்று கொள்ளவைத்து, ^ அவ்வாறு இருவ ருள்ளமும்‌ 
நிறைவு பெறாதபோது கொள்ளும்‌ மெய்யுறு புணர்ச்சி அடும்‌; அங்ங 
னம்‌ அடுங்கால்‌ ஏற்படும்‌ : துன்பம்‌ கடலைவிடப்‌ பெரிதாம்‌, '” என்று 
தலைவி நினைந்து அவ்‌ வின்பம்‌ குறித்து THES அவர்‌ கூறியிருக்கும்‌ 
திறம்‌ பாராட்டுதற்குரியது. முறையறிந்து துய்த்தலால்‌, இன்பம்‌ .. 
கடலளவினதாம்‌ என்பதைக்‌ “காமக்‌ கடல்‌,”' (1164) என்ற குறளா 
லும்‌ அவர்‌ குறிப்பாக அதைக்‌ கூறிபிருந்தும்‌, “ இன்பம்‌ கடல்‌ 
என்று வேறு பிரித்தும்‌, “காமம்‌ ௮..து அடுங்கால்‌, ” என்று வேறு 
பிரித்தும்‌ தமிழ்‌ வழக்கறியாமல்‌ பொருள்‌ கூறுவார்‌ கூற்று அறியா 
மையைப்‌ புலப்படுத்துவதேயாகும்‌. இவ்வா றெல்லாம்‌ வடமொழி 
யாளர்‌ முறையையும்‌ தமிழர்‌ முறையையும்‌ வேறுபிரித்து அறிந்தபின்‌, 
“ அணங்கெனவும்‌, பிணியெனவும்‌ கூறுவதை அறவே அசட்டை 
செய்து, தைவரு முறையறிந்து நுகர்ந்தால்‌ காமம்‌ விருந்தாகும்‌ என்‌ 
கிறான்‌ ' பாங்கன்‌,” எனலா மன்றோ ! 


தைவரும்‌ முறையை உணர்த்துதல்‌ எவ்வாறு ? மூதாவிடம்‌ 
- கண்ட தைவரு செய்கையை நினைவுபடுத்தி அம்‌-முறையைப்‌ பாங்கன்‌ 
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தலைவனுக்கு: உணர்த்திவிடுகிறான்‌; “ முதைச்சுவல்‌ ' கலித்த முற்றா 
இளம்புல்‌ மூதா தைவந்தாங்குத்‌ தைவந்து நுகர்ந்தால்‌ காமம்‌ விருந்‌ 
தாவதாம்‌ ; புதிது புதிதாக இன்பத்தைத்‌ தருவதாம்‌,”” என்று 
 உணர்த்திவிடுகிறான்‌ 


` மூதா என்பது முதுமையான ஆவேயாகும்‌ ; முதலில்‌ இளமையா 

யிருந்து பின்னர்‌ முதுமையடைந்ததேயாகும்‌. இளமையாயிருந்தபோது 
அதற்குத்‌ தீனி மிரம்பக்‌ கிடைக்கும்‌. பால்‌ கறக்கும்‌ ஆவிற்கு நிரம்பப்‌ 
புல்லும்‌, தவிடும்‌, கொள்ளும்‌ தந்து போற்றுதல்‌ மக்கள்‌ இயற்கையே 
யாகும்‌. மேய்ச்சலுக்கு, நன்கு தழைத்த புல்லுள்ள இடம்‌ அதற்கே 
உரிமையாக்கப்படும்‌. இளமையில்‌ பெற்ற பேற்றை முதுமை யடைந்த 
ஆ மறந்துவிடுமா ? அப்‌ பேற்றை முதுமையில்‌ பெறத்தான்‌ அதற்கு 
வழியுண்டா ? - எண்ணி எண்ணி ௮ஃது ஏங்கித்‌ தவிக்கும்‌. தவித்‌ 
துப்‌ பயன்‌ யாது? எனவே, அஃது ஆறியிருக்கும்‌. முதுமையடைந்த 
பின்‌, தரையொடு தரையாய்‌ வளர்ந்து கிடக்கும்‌ புற்றரையே அதற்கு 
மேய்ச்சலிடமாகும்‌. அத்தகைய நிலையில்‌ உள்ள மூதா, தழைத்த 
இளம்‌ புல்லைக்‌ காணின்‌, அதற்கு உண்டாம்‌ மகிழ்ச்சியை அளவிட்டுக்‌ 
கூறல்‌ இயலுமா ? பழைய நினைவுகளெல்லாம்‌ அதன்‌ உள்ளத்தில்‌ 
அலையலையாக எழமாட்டாவா ? தழைத்த இளம்‌ புல்லைத்‌ தன்‌ இள 
மைப்‌ பருவத்தில்‌ நிரம்ப மேய்ந்த நினைவை, ஆ மறந்துவிடுவதே 
யில்லை. முதுமையில்‌ அறிவு நிரம்பியிருக்கும்‌. எனவே, மூதா 
என்றால்‌ அறிவுடைய ஆ அல்லது பசு என்றும்‌ கூறுதல்‌ பொருந்து 
வதேயாகும்‌ 


பழைய நினைவுகளை யெல்லாம்‌ வருவித்துக்‌ கொள்ளும்‌ அறி 
வுடைய முதிய ஆ, தழைத்த இளம்‌ புல்லைக்‌ கண்டதும்‌, “ இதுவரை 
° கிடைக்காத தழைத்த இளம்புல்‌ எதிரே கிடைத்துவிட்டதே, ”” என்று 
உடனே அதை வயிருர மேய்ந்துவிட முற்படுவதில்லை. பற்‌ கழன்று 
விட்டதால்‌ அதை மேய முடிவதில்லை என்று கூறுவது ஆவின்‌ 
இயல்பறியாமல்‌ கூறுவதேயாகும்‌. கரம்பில்‌ தரையொடு தரையாய்க்‌ 
கிடக்கும்‌ புல்லை உதடுகளால்‌ பற்றி யீர்த்து மேயவல்ல முதிய பசு, 
பற்கழன்‌ றுவிட்டதால்‌ தழைத்த புல்லை மேய முடியாது என்று கூறல்‌ 
பொருந்தவே பொருந்தாது 


தழைத்த இளம்‌ புல்லை யாண்டுப்‌ பெறல்‌ இயலும்‌? எல்லா 
இடத்திலும்‌ பெறல்‌ இயலாது. ஏரி நீரைக்‌ கால்வாய்‌ வழியே 
கொண்டுசென்று, மடைகள்‌ மூலமாக வயல்களில்‌ பாய்ச்சி உழுது 
வித்திப்‌ பயிராக்குவது உழுதொழிலாளர்‌ செய்யும்‌ தொழிலன்றோ!. _ 
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அங்ஙனம்‌ பயிராக்கும்போது வயல்களுள்‌ நீர்‌ .$தங்கியவண்ணம்‌ 
இருக்கும்‌. கால்வாய்களில்‌ நீர்‌ நிறைந்துசென்ற வண்ணம்‌ இருக்‌ 
கும்‌: பயிர்‌, பச்சைப்‌ பசேரென்று தழைத்து வளர்ந்து காட்சியின்பம்‌ 
நல்கும்‌, அக்‌ காலத்தில்‌ வயல்களினிடையே வரப்புக்களிலெல்லாம்‌ 
புல்‌ கலித்து வளர்ந்திருக்கும்‌. ஏரியிலிருந்து நீர்‌ நிரம்பிச்‌ செல்லும்‌ 
கால்வாயின்‌ கரைகளிலெல்லாம்‌ புல்‌ தழைத்து வளர்ந்து இளம்‌ 
புல்லாய்‌ இருக்கும்‌. தொடர்ச்சியாகப்‌ பயிரிட்டுப்‌ பண்பட்ட வயல்‌ 
களின்‌ வரப்புக்களும்‌ கால்வாயின்‌ வரப்புக்களுமே முதைச்‌ சுவல்‌ 
எனப்படும்‌ ; பண்படுத்தப்பட்ட பழைய வயலிடையே மேட்டுப்பகுதி 
வரப்பேயாகும்‌. அங்கேதான்‌ கலித்த முற்றா இளம்புல்‌ இருக்கும்‌. 


அவ்‌ விடத்திற்கு முதுமையுடைய ஆ, தனியே செல்ல 
முடியுமா ? பயிர்‌ விளையும்‌ வயல்களினிடையே முதிய ஆவைப்‌ பார்த்த 
வுடன்‌ வயல்களின்‌ உரிமையாளர்கள்‌ அதனை வெருட்டி ஓட்டிவிடுவர்‌ 
யாராவது அதனை அவ்விடத்திற்குக்‌ கொண்டுசென்றா லொழிய 
முதைச்‌ சுவல்‌ கலித்த முற்றா இளம்‌ புல்லை ௮..து அடைய முடியாது, 
கரம்பில்‌ தரையொடு தரையாய்க்‌ கிடந்த புல்லை மேய்ந்து வயிறு 
ஒட்டிப்போன தைக்‌ கண்ட அதன்‌ உரிமையாளன்‌ அருளுள்ளத்தோடு 
அதனை ஒருநாள்‌ அவ்விடத்திற்குக்‌ கொண்டுசெல்வதாக வைத்துக்‌ 
கொள்வோம்‌. கால்வாயின்‌ கரைகளிலும்‌, வயல்களின்‌ வரப்புக்களி 
லும்‌ தழைத்த முற்றாத இளம்‌ புல்லை மூதா இப்போது அடைந்து 
விட்டது. அப்போது அது செய்யும்‌ செயலை உள்ளவாறு உணர்ந்து 
கொள்ள அத்தகைய சூழ்நிலையுள்ள நாட்டுப்புறத்திற்குச்‌ செல்லத்‌ 
தான்‌ வேண்டும்‌ 


கலித்த முற்றாத இளம்‌ புல்லைக்‌ கண்டதும்‌ வயிறு ஒட்டிய 
மூதா உடனே பேராவலுடன்‌ மேயப்புகுந்துவிடும்‌ என்றுதான்‌ நாம்‌ 
நினைப்போம்‌. ஆனால்‌, உண்மையில்‌ அது செய்வது யாது? அதைச்‌ 
சிறிது நேரம்‌ தன்‌ கண்களால்‌ உற்று நோக்கி உவகையுறும்‌ , 
பிறகு தன்‌ தலையை மேலே உயர்த்திப்‌ பெருமூச்சு விடும்‌; அதன்‌ 
பிறகு, அது தன்‌ மூக்கால்‌ அதைத்‌ துழாவி மோந்து இன்புறும்‌ ; மீண்‌ 
டும்‌ தன்‌ தலையை உயர்த்திப்‌ பெருமூச்சு விடும்‌; அதன்‌ பின்னர்த்‌ 
தன்‌ தலை முழுதையும்‌ அதில்‌ தோய்த்துத்‌ துழாவிக்‌ களிப்புறும்‌ ; 
மீண்டும்‌ தன்‌ தலையை உயர்த்திப்‌ பெருமூச்செறியும்‌ ; அதன்‌ பின்‌ 
னர்த்‌ தன்‌ உடலை அதில்‌ உராய்ந்து இன்பக்‌ கடலில்‌ ஆழும்‌; மீண்‌ 
டும்‌ தன்‌ தலையைத்‌ தூக்கிப்‌ பெருமூச்செறியும்‌. தழைத்த முற்றாத 
இளம்புல்‌ நிலை குலைந்து துவட்சி எய்தும்‌. அங்ஙனம்‌ துவட்சி யெய்‌ 
துதற்கெனவே அஃது அவ்வாறு செய்த தென்பதற்‌ கில்லை; இல்லை 
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என்பதற்கும்‌ இல்லை; ஆனால்‌, அங்ஙனம்‌ செய்ததெல்லாம்‌ அதனைத்‌ 
தைவந்து, அதனை வருடித்‌ திளைத்தற்கேயாகும்‌. இச்‌ செயலையே: 
மூதா தைவந்தாங்கு, '” என்று கூறுகிறான்‌ மிளைப்பெருங்‌ கந்தன்‌. 
இவ்வளவும்‌ செய்த பின்னரே, அம்‌ மூதா அப்‌ புல்லை வயிறார மேய்ந்து 
பசியாறுகிறது. அவ்வாறு மேயும்போது அஃதடையும்‌ இன்பம்‌ கடல்‌ 
அளவினதாகும்‌. இல்லை | கடலின்‌ மிக்கதாகும்‌. மூதா வருடியதால்‌ 
புல்லுக்கு இன்பம்‌ உண்டோ என்னவோ ? துவட்சி யடைந்த புல்லை 
மூதா மேய்வதனால்‌, அப்புல்லிற்கு ஆக்கமா, கேடா? மறுநாள்‌ சென்று. 
பார்த்தால்‌, கறிக்கப்பெற்ற புல்‌ முன்‌ இருந்ததைவிடத்‌ தழைத்து 
வளரத்‌ தொடங்குவதைக்‌ காணலாம்‌. எனவே மூதாவும்‌ ஆக்கம்‌ 
பெற்றது; புல்லும்‌ ஆக்கம்‌ பெற்றது எனலாம்‌. 


தலைவியைத்‌ தைவரும்‌ செயல்‌ செய்தல்‌ இவ்வாறாம்‌ என்பதை | 
விளக்கு மளவினதாக, மூதாவின்‌ தைவரு செயல்‌ கூறப்பட்டதாகக்‌ 
கொண்டாலும்‌ போதும்‌. 


தலைவி, தொன்றுதொட்ட உயர்‌ குடியில்‌ பிறந்தவள்‌ என்பதை ' 
முதைச்சுவல்‌ உணர்த்தும்‌. உடல்‌ வளமும்‌, ஏரெழில்‌ வாய்ந்த உறுப்‌ 
புக்கள்‌ நலனும்‌ தலைவி உடையவள்‌ என்பதைக்‌ கலித்த முற்றா இளம்‌ 
புல்‌ குறிக்கும்‌. நுகரும்‌ முறையறிந்த அறிவு வாய்ந்தவன்‌ தலைவன்‌ 
என்பதை அறிவு வாய்ந்த ஆ.என்ற பொருளையுடைய மூதா என்பது 
குறிக்கும்‌. வயதேறியதால்‌ மூதா எய்திய அறிவை, உலகியல்‌ 
உணர்வாலும்‌, கல்வி கேள்வி யுணர்வாலும்‌ எய்தித்‌ தலைவன்‌' அறிவு 
சான்றவனாய்‌ விளங்குவன்‌ என்பதைக்‌ கூறவும்‌ வேண்டுமா ? ' — 


“காமம்‌ அணங்காம்‌; காமம்‌ பிணியாம்‌ என்று தமிழ்‌ மரபை 
உணராதவர்‌ கூறுவதைக்‌ கேட்டு ந குழம்புவது ஏன்‌ ?. காமம்‌ 
அணங்கும்‌ அன்று ; காமம்‌ பிணியும்‌ அன்று. தமிழ்‌ மரபை எண்ணிப்‌ 
பார்‌. நினைப்பின்‌, முதைச்சுவல்‌ கலித்த முற்றா இளம்‌ புல்லை மூதா 
தைவந்தாங்கு, உயர்‌ தொல்‌ குடியிற்பிறந்து, உடலுறுப்பு வளமார்ந்த 
தலைவியைத்‌ தைவந்து நுகர்வாயானால்‌, அதனால்‌ உனக்கு ஆக்கமே 
யன்றோ ! நாள்தோறும்‌ அதனால்‌ உனக்குப்‌ புதிது புதிதாக இன்பமே 
யன்றோ ஏற்படும்‌? துன்பம்‌ எவ்வாற்றாலும்‌ ஏற்படாதே ! தமிழ்‌ மரபில்‌ 
வந்த நீ, அவ்வாறு நுகருவதை உன்‌ பிறப்புரிமையாய்ப்‌ பெற்றிருப்‌ 
பாயே ! அதனால்‌, அவ்வாறுதான்‌ நீ நுகர்ந்திருப்பாய்‌! அவ்வாறு, 
நுகர்ந்தாய்‌; அதனால்‌, ஆக்கம்‌ பெற்றாய்‌ என்பதை உன்‌ பெருந்தோள்‌ 
உணர்த்துகின்றதே ! அங்ஙனமாகவும்‌, மற்றவர்‌ அணங்காம்‌,. 
நோயாம்‌ என்று கூறிவரும்‌ கூற்றை உளத்துக்கொண்டு, நீ குழம்பு 
வது ஏன்‌ ? குழப்பத்தை விடு. - நாள்தொறும்‌ புதிது புதிதாக 
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இன்பத்தைப்‌ பெற்றுக்‌ களித்திரு;'” ' என்றெல்லாம்‌ பாங்கன்‌. கூறு 
மாறு அமைந்த இப்‌ பாடல்‌ பலபடப்‌ பாராட்டுதற்கு உரியதாகும்‌ 
இங்ஙனம்‌ பாடிய மிளைப்பெருங்‌ கந்தனின்‌ பாடற்றிறம்‌ வியத்‌ 
தொறும்‌ வியத்தொறும்‌ வியப்பிறந்த தாகும்‌ 


பால்‌ நூல்‌. (Sexual Science) அறிவின்‌ நிறைவைக்‌ காட்டு 
வது இப்‌ பாடல்‌. தமிழ்‌ நாட்டில்‌, பால்நூல்‌ பயிற்றுதலும்‌ பண்டைக்‌ 
காலத்தில்‌ இருந்தது போலும்‌ ! பாலுணர்வு பெறுவதற்கு முன்னரே, 
ஆண்மக்கள்‌, பால்நூல்‌ பயிற்சி பெறுவர்‌ போலும்‌! ஈண்டுப்‌ பாங்க 
னுடைய பால்நூல்‌ உணர்வு பரக்கக்‌ காட்டப்பட்டுள்ள தெனலாம்‌. 
சங்க காலத்தில்‌, பால்நூல்‌ பயிற்சி சிறந்தோங்கி இருந்ததென்பதைப்‌ 
பலபடியாக டாக்டர்‌, வ. சுப. மாணிக்கம்‌ அவர்கள்‌ grb எழுதிய 
தமிழ்க்‌ காதல்‌” என்ற நூலில்‌ விளக்கமாக எழுதியுள்ளா ராதலால்‌ 
அதை ஓதுவார்‌ ஈண்டு யாம்‌ கூறிய கருத்துக்கள்‌ உண்மையாதலைத்‌ 
தெளியலாம்‌ 


ஆனால்‌, பால்நூல்‌ உணர்வைப்‌ பின்பற்றி, மெய்யுறு புணர்ச்சி 
யொன்றையே பண்டைத்‌ தமிழர்‌ குறிக்கோளாகக்கொண்டு வாழ்ந்து, 
மடிந்தனர்‌ எனல்‌ ஆகாது, காமம்‌ என்பது நிறைவு என்னும்‌ பொரு 
ளுடைய தன்றே! அது தலைவன்‌ தலைவி இருவருடைய மெய்ந்‌ நிறை 
வையும்‌, உள்ள நிறைவையும்‌, உயிர்‌ நிறைவையும்‌ குறிப்பதாகும்‌. 
அறக்கட OPH SOTA, இருவேறு உடலில்‌ இரு கூறாகப்‌ பிரிந்‌ 
துறைந்த உயிரை, அஃது ஒன்றாக்கி நிறைவிப்பதாகும்‌. உயிர்‌ நிறைவு 
பெற்ற பின்னர்‌, யாண்டும்‌ நீக்கமற நிறைந்திலங்கும்‌ இறையொடு 
கலத்தலால்‌, பிறப்பறுத்துப்‌ பேரின்பம்‌ பெறுதலே முடிவான நிறை 
வாகும்‌. தம்முள்‌ ஒருவர்க்கொருவர்‌ அன்பு செய்து பழகிப்‌ பின்‌ 
அனைத்துயிரிடத்திலும்‌ அன்பு செய்து பயிற்சி பெறுவதால்‌, தலைவ 
னும்‌ தலைவியும்‌ உயிர்நிறைவு பெற்று, அன்பே வடிவமான இறை 
யொடு கலக்கும்‌ பேறு பெறுவர்‌ என்பதே தமிழர்‌ நெறியாகும்‌. 


இப்‌ பாடல்‌, தருக்க நூலார்‌ கூறும்‌ முறையில்‌ அமைந்திருக்கும்‌ 
திறன்‌ அறியின்‌, இப்‌ பாடலுக்கு யாம்‌ கூறியதே பொருளென்பது 
தெளிவாகும்‌ 


கயிற்றைப்‌ பாம்பென மருட்சியுற்றான்‌ ஒருவன்‌, அதனால்‌, அது 
தன்னைக்‌ கடித்துவிடும்‌ என்று அச்சம்‌ 'உறுவான்‌ அல்லனோ ! 
அச்சத்திலிருந்து விடுதலை பெற்றுத்‌ தெளிவு கொள்வதற்கு, அவனுட 
னிருக்கும்‌ ண்பன்‌ அப்போது யாது செய்வான்‌ ? “இது பாம்‌ 
பன்று;. இது கடிக்காது; இதற்கு அஞ்சவேண்டா,”' என்றன்றோ 


16 


கூறுவான்‌! அங்ஙனம்‌, பாம்பன்று என்று அவன்‌ மறுத்துக்‌ கூறிய 
பின்‌, உடன்பாட்டு வகையால்‌, “ இது கயிறாம்‌, கட்டுவதற்கு உதவி 
ஆம்‌; நீர்‌ மொள்ளுதற்கு உதவியாம்‌; பல்வேறு செயல்களுக்கு உதவி 
யாம்‌; அதனால்‌, இன்பம்‌ செய்வதாம்‌, '” என்று தேறுதல்‌ கூறி அவ 
னைத்‌ தெளிவுபடுத்துவான்‌. மருட்சியால்‌ பாம்பு தோன்றின இயல்‌ 
பையும்‌, அதனால்‌ அவன்‌ கொண்ட அச்சத்தின்‌ இயல்பையும்‌, 
கயிறே மெய்யென்பதையும்‌, கயிறாகத்‌ தெளிந்தவிடத்து அச்ச 
மில்லை உவகையாம்‌ என்பதையும்‌ அவன்‌ பன்னிப்‌ பன்னிக்‌ கூறு 
வான்‌ அல்லனோ! இப்‌ பாடலும்‌ அம்‌ முறையில்‌ அமைந்திருத்தலை 
இப்போது காணலாம்‌. 

தலைவன்‌, அயலவர்‌ கூற்றை உள்ளத்தே கொண்டு கண்ட 
காட்சியால்‌, காமம்‌ அணங்காம்‌, காமம்‌ பிணியாம்‌ என்று மருட்சி 
கொண்டான்‌. மருண்டவனுடைய மருட்சியை - நீக்க வேண்டுவது 
பாங்கனுடைய முதற்‌ கடமை. எனவே, அவன்‌, காமம்‌ அணங்கும்‌ 
அன்று; காமம்‌ பிணியும்‌ அன்று என்று மறுத்துக்‌. கூறுகிறான்‌; 
மறுத்துக்‌ கூறியவன்‌, பின்னர்க்‌ காமம்‌ விருந்தாம்‌; புதுப்புது இன்பம்‌ 
தருவதாம்‌ என்று தெளிவிக்கிறான்‌ . 


“இது பாம்பாம்‌ ” என்று அஞ்சினவனைப்‌ பார்த்து, ' இது பாம்‌ 
பன்று; இது கயிறாம்‌ ' என்று தெளிவுபடுத்துவது' போலவே, ‘ காமம்‌ 
அணங்காம்‌, பிணியாம்‌' என்று அஞ்சின தலைவனைப்‌ பார்த்துக்‌ 
காமம்‌ அணங்கும்‌ அன்று, காமம்‌ பிணியும்‌ அன்று; காமம்‌ 
விருந்தாம்‌ என்று பாங்கன்‌ தெளிவுபடுத்தும்‌ முறையில்‌ பாடல்‌ 
அமைந்திருத்தல்‌ நோக்குக. ` 

தமிழர்‌ மரபையும்‌ உணராமல்‌, தருக்க நூலார்‌ நெறியையும்‌ 
உணராமல்‌, காமம்‌ என்ற தமிழ்ச்சொல்‌ வேறாயும்‌, காமம்‌ என்ற 
வடசொல்‌ வேறாயும்‌ இருத்தலையும்‌ உணராமல்‌, இப்‌ பாடலுக்குப்‌ 
பொருள்‌ கூறப்‌ புகுந்தார்தம்‌ பொருளெல்லாம்‌ மேலும்‌ மேலும்‌ 
மயக்கம்‌ தருவனவேயாயின. 


காமம்‌ விருந்தாம்‌ என்று கூறிய பாங்கன்‌, அஃது எவ்வாற்றால்‌ 
விருந்தாம்‌ என்பதை உணர்த்தவே மூதாவின்‌ தைவருசெயலை. 
உவமமாகக்‌ கொண்டான்‌. உவமத்தை மட்டும்‌ கூறினானே 
யொழியப்‌ பொருளை (உபமேயத்தை) அவன்‌ கூறவேவயில்லை. 
பொருளைக்‌ கூறாததுதான்‌ இப்‌ பாடலுக்கு மிக்க அழகு தருவதாகும்‌, 
தலைவனும்‌, பால்நூல்‌ உணர்ச்சியுடையவனேயாவன்‌; ஆனால்‌, அதை 
மறந்துள்ளான்‌. . நினைவுபடுத்துதல்‌ ஒன்றே அவனுக்கு அப்போது 

தேவையாகும்‌. அதையே பாங்கன்‌ செய்து அமைதியுற்றான்‌ 
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அகத்திணைப்‌ -- பாடல்களுள்‌ தலைவன்தலைவியர்‌ - பெயர்களைச்‌ 
சுட்டிக்‌ 'கூறல்‌ ஆகாதென்பது மரபு. தலைவியொடு தொடர்பு 
கொண்ட தலைவனிடம்‌, அவளைச்‌ சுட்டி அவளை இவ்வாறு துய்க்க 
வேண்டும்‌ என்று-கூறுவதும்‌ அகத்திணை யியல்பிற்குப்‌ பொருந்தா 
தாகும்‌ என்று மேலும்‌ ஒருபடி சென்று, மிளைப்‌ பெருங்‌ கந்தன்‌, உவ 
மத்தைக்‌ கூறிப்‌ பொருளைக்‌ கூறாது விட்டுவிட்டான்‌. எனவே, 
மிளைப்‌ பெருங்‌ கந்தனுடைய அகத்திணை மரபறிவின்‌ மாட்சி வியப்‌ 
பிறந்ததாம்‌ என்பதில்‌ ஐயமேயில்லை 


. இத்தகைய மரபறி மாட்சிமை மிக்க மிளைப்‌ பெருங்‌ கந்த 
னுடைய பெயரிறுதியில்‌ ஆர்‌ இறுதியைச்‌ சேர்த்துத்‌ தங்கள்‌ 
குழுவில்‌ புலவர்கள்‌ சேர்த்துக்கொள்ளாதது, அவன்‌ தங்களைவிட. 
ஒருபடி விஞ்சிவிட்டான்‌ என்ற பொறாமையினாலா? புலவர்கள்‌ 
அவனைத்‌ தங்கள்‌ குழுவில்‌ சேர்த்துக்கொண்டால்‌ என்ன? சேர்த்துக்‌ 
கொள்ளாவிட்டால்‌ என்ன? தமிழர்‌ மரபை உள்ளவாறு உணர்த்தும்‌ 
ஆற்றல்‌ சான்ற மிளைப்‌-பெருங்‌ கந்தன்‌, மரபான புலவர்களினும்‌ 
சால்பு மிக்கவன்‌ என்பதை அவர்களால்‌ மறைத்துவிட முடியுமோ ? 
ஒருதலைச்‌ சார்பாக நில்லாத அனைவரும்‌ மிளைப்‌ பெருங்‌ கந்தனைத்‌ தம்‌ 
முடிக்கணியாகக்‌ கொள்வர்‌ என்பது .திண்ணம்‌, 
பாங்கனைப்‌ போலத்‌ தலைவனும்‌ பால்‌ நூல்‌ உணர்வுடையவன்‌ 
என்பதற்கு மிளைப்‌ பெருங்‌ கந்தனுடைய மற்றொரு ൮൩൭ சான்றாகத்‌ 
திகழ்கின்றது, ஆகவே, அதனை ஈண்டு நினைவு கூர்தல்‌ தக்க 
தாகும்‌. அது, 
“காமம்‌ காமம்‌ என்ப; காமம்‌ 

அணங்கும்‌ பிணியும்‌ அன்றே; நுணக்இச்‌ 

கடுத்தலும்‌ தணிதலும்‌ இன்றே; யானை 

குளகுமென்‌ messi போலப்‌ 

பாணியும்‌ உடைத்தது காணுசர்ப்‌ பெறினே)?” (छड 136) 
என்பதாகும்‌. இது, தலைமகன்‌ பாங்கனுக்கு உரைத்ததாகும்‌. 


சங்க நூல்களில்‌. வரும்‌ பாடல்களெல்லாம்‌ தனித்தனியான 
நாடகக்‌ காட்சியை நல்குவனவாகும்‌. அங்ஙனமாகவும்‌, இப்‌ பாட 
லையும்‌, முன்னர்க்‌ காட்டிய பாடலையும்‌ கோவைப்படுத்தித்‌ தலைவன்‌ 
இப்‌ பாடற்‌ கருத்தைக்‌ கூறப்‌ பாங்கன்‌ அவனை இடித்துரைத்த 
கூற்றாக முன்னைய பாடலைக்‌ கொள்வாரும்‌ உளர்‌. தலைவன்‌ கூற்றும்‌ 
அதற்குப்‌ பாங்கன்‌ மறுப்புமாக மிளைப்‌ பெருங்கந்தன்‌ ஒரே நேரத்தில்‌ 
இரண்டு பாடல்களையும்‌ பாடினான்‌ என்றால்‌, தொகை செய்தவர்கள்‌, 
இப்‌ பாடலைக்‌ குறுந்தொகையில்‌ 136-ஆம்‌ பாடலாகவும்‌, முன்னைய 
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பாடலைக்‌ குறுந்தொகை 204.ஆம்‌ பாடலாகவும்‌ தொகை செய்‌ 
திருக்கமாட்டார்கள்‌ : ஒன்றன்‌ பின்‌ ஒன்றை வைத்திருப்பார்கள்‌. 
எனவே, இரண்டும்‌ இரு வேறு காட்சிகளைக்‌ காட்ட இரு வேறு 
நேரங்களில்‌ மிளைப்‌ பெருங்‌ கந்தன்‌ பாடினான்‌ என்றலே பொருந்துவ' 
தாகும்‌ 


தலைவன்‌, ஒன்றியுயர்வதற்‌ கேதுவாகிய பாலது ஆணையால்‌ 
தலைவியை எதிர்ப்பட்டுக்‌ கூடிப்‌ புத்தின்பத்தால்‌ உடலில்‌ புத்தாற்‌ 
றல்‌ பெற்றுத்‌ தன்‌ உயிர்த்‌ தோழனாகிய பாங்கனிடம்‌ தான்‌ பெற்ற 
பேற்றினை மிக்க மகிழ்ச்சியொடு கூறுகிறான்‌. பாங்கன்‌, தமிழ்மரபை 
மறந்தவனாய்‌, காமத்தைப்பற்றி அயலவர்‌ கூறும்‌ கருத்தை 
உள்ளத்தில்‌ கொண்டவனாய்த்‌ தலைவனைப்‌ பார்த்து, “காமம்‌ 
அணங்கென்பார்களே; காமம்‌ பிணியென்பார்களே; எனவே, என்ன ` 
தவறான செயல்‌ செய்து விட்டாய்‌? " என்று கூறுகிறான்‌. பால்‌ 
நூல்‌ உணர்வில்‌ துறை போகியவனாகிய தலைவன்‌; அப்போது 
பாங்கனைப்‌ பார்த்து, “° அயலவர்‌ கூறும்‌ மயக்கவுரையை உண்மை 
யெனக்கொண்டு நீ கூறும்‌ கூற்றுப்‌ பொருத்தமுடையதன்‌ று; காமம்‌ 
அணங்கும்‌ அன்று; காமம்‌ பிணியும்‌ அன்று. இன்றே அதன்‌ ஆக்‌ 
கத்தை நான்‌ உணர்கின்றேன்‌. என்‌ உடம்பின்‌ ஆக்கம்‌ உனக்கு 
வெளிப்படத்‌ தோற்றமளிக்கவில்லை. நாள்‌ செல்லச்செல்ல 8 அதை 
நன்கு உணர்வாய்‌, யானை .குளகை மென்று தின்கின்றது. Germa . 
(தழையை) மென்று தின்ற யானைக்கு ஆற்றல்‌ உண்டாவதாகும்‌. 
ஆனால்‌, அதனை, அது மென்று தின்ற அப்போதே நாம்‌ வெளிப்படக்‌ ' 
காணல்‌ இயலாது. மேலும்மேலும்‌ அது குளகை மென்றுதின்னத்‌ 
தின்ன, அதனிடம்‌ மதம்‌ பெருகுவதாகும்‌; அது மத த்த ஆளுவ 
தாகும்‌. அப்போது அஃது ஆளும்‌ மதம்‌, குளகை அது மென்று தின்ற 
தால்‌ ஏற்பட்டது என்பதை நாம்‌ வெளிப்படையாக உணரமுடி பும்‌ 
எனவே, அதற்குப்‌ பாணியும்‌ (வெளிப்படுதற்கு ஏற்ற செவ்வியும்‌) 
உண்டு. பொறுத்திருந்து காணவல்லவர்களைப்‌ பெற்றால்‌, அவர்கள்‌, 
குளகு மென்றதால்‌ நாளடைவில்‌ யானை மதத்தை ஆளும்‌ ஆற்றலைத்‌ 
தெளிவாக அறிவார்கள்‌. காமமும்‌ நாளடைவில்‌ உடம்பிற்கு மிக்க 
ஆற்றலைத்‌ தருவதாம்‌. அஃதன்றி, அஃது உடம்பில்‌ நுட்பமாக ஊறி 
யிருந்து கடுமையாகத்‌ தாக்கும்‌ என்று கூறுவது அறியாமையாகும்‌ 
அதைப்‌ போக்கப்‌ போக்கீடு செய்தற்குரிய மருந்தை உட்கொள்ளுவ 
தால்‌, அது தணிவதாகும்‌ என்று கூறுவதும்‌ அறியாமையாகும்‌ 
எனவே, காமம்‌ அணங்கும்‌ அன்று; காமம்‌ பிணியும்‌ அன்று; 
அணங்காம்‌, பிணியாம்‌ என்று கூறுவதெல்லாம்‌. அயலவர்‌ கூற்றாம்‌; 


தமிழ்‌ மரபை அறியாதவர்‌ கூற்றும்‌. விருப்போரொத்தவர்‌, நுகரும்‌ 
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முறையறிந்து, தமிழ்‌ நெறி பிறழாது, காமத்தைத்‌ துய்ப்பாராயின்‌, 
அது நுணங்கிக்‌ கடுத்தலும்‌ இன்று; மருந்தருந்தத்‌ தணிதலும்‌ 
இன்று; ஆக்கமே தருவதாகும்‌. ஆனால்‌, அதைப்‌ பொறுத்திருந்து 
பார்க்கவேண்டும்‌. யானை, குளகு மென்றவுடனே, மதத்தை ஆளும்‌ 
பெற்றியைப்‌ பெறறுவிடுவதில்லை. ஆனால்‌, நாளடைவில்‌, அது பெற்‌ 
றுச்‌ சிறப்புறுகின்றது. அதுபோல, ஆக்கம்‌ உண்டாதலைப்‌ பொறுத்‌ 
திருந்து பார்த்தல்‌ வேண்டும்‌. பொறுமை எல்லாருக்கும்‌ எளிதில்‌ 
ஏற்படுவதில்லை. பொறுத்திருந்து காண்பார்‌ அரியர்‌. அங்ஙனம்‌ 
பொறுத்திருந்து காண்பாராயின்‌, தலைவியைக்‌ கூடலால்‌ ஆக்கம்‌ 
உண்டாவதைத்‌ தம்‌ கண்ணாரக்‌ கண்டு தெளிவு பெறுவர்‌,” என்று 
பாங்கனுக்குத்‌ தலைவன்‌ உரைக்கும்‌ திறம்‌ இப்‌ பாடலால்‌ நன்கு தெளி 
வாகும்‌. முன்னைய பாடலின்‌ பொருள்‌ நுணுக்கத்தை உணர்ந்தவர்க்கு, 
இப்‌ பாடலுக்கு இதற்குமேல்‌ பொருள்‌ விளக்கம்‌ தேவையேயில்லை. 


தலைவனும்‌ பால்நூல்‌ உணர்வு உடையவன்‌: பாங்கனும்‌ பால்‌ 
நூல்‌ உணர்வு உடையவன்‌. இருவரும்‌ ஒருவருக்கொருவர்‌ உற்ற 
௩ண்பர்களேயாவர்‌. மறதி என்பது மக்களுக்கு இயல்பாக வருவ 
தொன்றும்‌. தலைவனுக்கும்‌ மறதி ஏற்படலாம்‌; பாங்கனுக்கும்‌ மறதி 
ஏற்படலாம்‌. ஒருவர்‌ மறதியை ஒருவர்‌ போக்கி, ஒருவருக்கொருவர்‌ 
உற்ற துணைவராக இருத்தலே நட்பின்‌ இயல்பாகும்‌. “தலைவன்‌, ஒன்‌ 
றுமே அறியாதவன்‌. பாங்கன்‌ அவனுக்கு அறிவுரை கூறவே அமைந்‌ 
தவன்‌. பாங்கன்‌, எப்போதும்‌ தலைவனை இடித்தே உரைப்பான்‌, " 
என்றெல்லாம்‌ கூறுவது உலகியலுணர்வில்லார்‌ கூறும்‌ கூற்றே 
யாகும்‌. தலைவன்‌ பாங்கன்‌ அறிவையே துணையாகக்கொண்டு வாழ்‌ 
பவன்‌ என்றால்‌, அவனைத்‌ தலைவன்‌ என்று சிறப்பித்துக்‌ கூறுவது 
பொருத்தமின்றாய்‌ முடியும்‌. மிளைப்‌ பெருங்‌ கந்தன்‌ உலகியலுணர்வு 
சான்றவன்‌; எனவே, தலைவனுடைய பால்‌ உணர்வின்‌ திறனைப்‌ புலப்‌ 
படுத்தவே இவ்வாறு பாடினான்‌ எனலாம்‌. 


' மிளைப்‌ பெருங்‌ கந்தன்‌ பாடிய பாடல்களுள்‌ மூன்றே சங்க இலக்‌ 
கியத்துள்‌ இடம்‌ பெற்றுள்ளன. அவை மூன்றும்‌ குறுந்தொகையி 
லேயே இடம்‌ பெற்றுள்ளன. நாடக நூலாசிரியர்‌, தாம்‌ காட்டும்‌ 
ஒவ்வோர்‌ உறுப்பையும்‌ (பாத்திரத்தையும்‌) நமக்குக்‌ காட்டும்போது, 
அவர்‌ நாடக நுண்ணறிவில்‌ சிறந்தவராயின்‌, தாமே அவ்வுறுப்போ 
டுறுப்பாக ஒன்றி நின்று, தம்மையே காட்டி நிற்பர்‌. மிளைப்‌ பெருங்‌ 
கந்தன்‌ முன்னைய பாடலில்‌ பாங்கனாகவே காட்சியளித்துக்‌ காமம்‌ 
விருந்தாவதைக்‌ காட்டினன்‌; பின்னைய பாடலில்‌, தலைவனாகவே 
காட்சியளித்துக்‌ காமம்‌. ஆக்கம்‌ அளித்தலைக்‌ காட்டினன்‌; தலைவி 
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யாகவே:.காட்சியளித்து அன்பின்‌ உச்சநிலை' mái என்று காட்டும்‌ 
பாடலே அவனுடைய மூன்றாம்‌ பாடலாகும்‌. அன்பு நெறியே : தமிழர்‌ 
நெறியாம்‌ என்பதைத்‌ தெள்ளத்‌ தெளிய உணர்த்தும்‌ அப்‌ பாடலையும்‌ , 
நாம்‌ நினைவுகூர்தல்‌ இன்றியமையாததாகும்‌. அது, 


"“சுடர்செல்‌ வானம்‌ சேப்பப்‌ படர்கூர்ச்து 
எல்‌ உ (௮2) ൧ பொழுதின்‌ முல்லை மலரும்‌ 
மாலை என்மனார்‌ மயல்‌ யோரே ; 
குடுமிச்‌ சோழி செடுககர்‌ இயம்பும்‌ 

^ பெரும்புலர்‌ விடியலும்‌ மாலை; 

nem ` பகலும்‌ மாலை துணையி லோர்ச்கே; ?? (குறும்‌,, 284) 

என்பதாகும்‌. பருவ வரவின்கண்‌ தோழிக்குக்‌ -கிழத்தி உரைத்தது : 

என்ற -துறைப்பொருளமைந்தது இப்‌ பாடல்‌ 


` தமிழ்‌ மரபில்‌, தலைவனும்‌ தலைவியும்‌ ஈருடலும்‌ ஓருயிருமாக 
அன்போடு ஒன்றி வாழும்‌ வாழ்க்கையே காமவாழ்க்கை ; நிறை 
வுடைய வாழ்க்கை, நிறைவில்‌ இன்பமாகும்‌; நிறைவு குறைதலில்‌ 
துன்பமாகும்‌. தலைவியை விட்டுத்‌ தலைவன்‌ பிரிதலால்‌ தலைவி.பிட்ம்‌ 
நிறைவு குறைகின்ற தாதலால்‌ தலைவிக்குத்‌ துன்பம்‌ ஏற்படுகின்றது. 
எனவே, காமமே இன்பமாம்‌, அது நிறைவுற்றிலங்கும்‌ பொழுதில்‌. 
காமமே துன்பமாம்‌, , அது நிறைவு குறைவுற்றிருக்கும்‌ பொழுதில்‌. 


எப்பொழுதும்‌ நிலையான அன்புடைய தலைவி, சிறிது .நேரமும்‌ 
தலைவனை விட்டுப்‌ பிரிந்து நிறைவு குறைந்திருக்க ஆற்றாள்‌. மெய்‌ 
HD புணர்ச்சி ஒன்றையே “காமமாகக்‌ கருதுவார்‌, அது குறித்து 
மாலைக்காலம்‌ ஒன்றையே மிக்க . துன்பம்‌ தருவதாகக்‌ காட்டுவர்‌. 
ஆனால்‌; உள்ள நிறைவும்‌, உயிர்‌ நிறைவும்‌ நீங்காதிருக்க விரும்பும்‌ 
உண்மை அன்புடைத்‌ தலைவி, தன்னை மறந்து உறங்கும்‌ உறக்கவேளை 
யொழியத்‌ தன்‌ நினைவிருக்கும்‌. எல்லாச்‌ சிறு பொழுதுகளிலும்‌ தலைவ 
னைப்‌ பிரிந்து வாழ ஆற்றகில்லாள்‌. சிறைக்குடியாந்தையார்‌, 
५ பிரிவரிதாகிய தண்டாக்‌ காமம்‌, ”' (குறுந்‌., 57) என்று குறிப்பது 
இப்‌ பெற்றியதேயாகும்‌ ட்‌ 
^ திருவள்ளுவரும்‌, “ காலை: அரும்பிப்‌' பகலெல்லாம்‌ போதாகி - : 
மாலை மலருமிந்‌ கோய்‌, ” (திருக்‌., 1227) என்ற. அளவே குறித்தார்‌ 
நிறைவு குறைதலாலான: காமத்‌ துன்பம்‌, காலை வேளையில்‌ அரும்பும்‌; . 
பகலில்‌ போதாகும்‌; மாலையில்‌ மலரும்‌ (முழு அளவின்‌ தாய்த்‌ தாக்கும்‌) 
என்றார்‌. ஆனால்‌, மிளைப்‌ பெருங்கந்தனோ, “ தலைவ்ராகியதுணை 
யில்லாதவர்க்கு, ஒளி: செல்லப்பெற்று வானம்‌ செந்நிறம்‌ அடையா 
நிற்கையில்‌, பகலெல்லாம்‌ தனியரசாண்ட தன்‌ ஆட்சி குன்றுதலால்‌ 
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ஏக்கம்‌ மிகுந்து, ஞாயிறு, அடிவானத்தை உறும்‌ பெர்ழுதினைய்டைய 
'முல்லை மலரும்‌. மாலைக்காலம்‌ துன்பம்‌ மிகுவிப்பதாம்‌ என்று கூறுவர்‌ 
அறிவு திரிந்து மயக்கம்‌ உடையவர்‌. ஆனால்‌, துணையைப்‌ பிரிந்து 
ஆற்றுதல்‌ இல்லாத உண்மை அன்புடையவர்க்குக்‌ கொண்டைச்‌ 
சேவல்‌ நெடுமனை அதிருமாறு கொக்கரிக்கும்‌ பெரும்‌ .புலரியாகிய 
வைகறையும்‌ மாலையாம்‌; விடியலும்‌ மாலையாம்‌; பகலும்‌ மாலையாம்‌, *' 
என்று அன்பே வடிவமான தலைவியாய்‌ நின்று இப்‌ பாடலில்‌ 
உணர்த்துவது காண்க, எல்லுறு பொழுதாகிய spud காலையை 
மாலையில்‌ அடக்கியும்‌, உறக்கத்தில்‌ தன்னிலை மறந்து .நிற்கும்‌ 
யாமத்தை உணர்த்தாதும்‌, ஏனைய வைகறை, விடியல்‌, பகல்‌ ஆகிய 
சிறு. பொழுதுகளை எடுத்துணர்த்திச்‌ சிறுபொழுதுகள்‌ ஐந்தாகக்‌ 
'கொள்ளவைத்துத்‌ துயிலுணர்ந்தது முதல்‌ மீண்டும்‌ துயிலுக்குச்‌ 
செல்லும்‌ வரையில்‌, முழுநாளும்‌, தலைவிக்குத்‌ தலைவனைப்‌ பிரிந்தாற்ற 
மாட்டாத மாலைக்‌ காலமாய்த்‌ தோன்றும்‌ என்று தலைவியின்‌ அன்பு. 
நிறைவைக்‌ காட்டும்‌ இப்‌ பாடல்‌ நுண்ணிதின்‌ நோக்குந்தொறும்‌ 
சுவை மிகுதியும்‌ பயப்பதாகும்‌ 


மும்மணிகள்‌ எனத்‌ தக்க மூன்று பாடல்களால்‌ தமிழ்‌ மரபு 
இத்தகையதாம்‌ என்பதை மிளைப்‌ பெருங்கந்தன்‌ உணர்த்தியிருப்பது 
போன்று மற்றெவரும்‌ உணர்த்தவில்லை என்பதை உறுதியாகக்‌ 
கூறலாம்‌ 


' ஒருவனுக்கு ஒருத்தியும்‌, ஒருத்திக்கு ஒருவனும்‌ என்ற. 
முறைமை யறிந்து அன்புநெறியில்‌ நிற்பார்க்கு உடலாக்கமும்‌, உயி 
ராக்கமும்‌, பிறப்பறுத்துப்‌ பேரின்பம்‌ எய்துதலும்‌ திண்ணமாக 
உண்டாவனவாகும்‌. இம்‌ முறையில்‌ வழுவி ஒழுகுவார்க்கு, அயலவர்‌ 
கூறுமாறு, காமம்‌ அணங்காகும்‌, பிணியாகும்‌; நுணங்கிக்‌ கடுத்தலும்‌ 
தணிதலும்‌ செய்யும்‌. முறை வழுவி வாழ்க்கை நடத்தியவரிடம்‌ 
இத்தகைய செயல்களைக்‌ கண்டபின்னர்‌, அயலவர்‌: கூற்றும்‌. 
உண்மையெனத்‌ தமிழரால்‌ கடைப்பிடிக்கப்பட்ட தெனலாம்‌. 


சங்க இலக்கியத்தில்‌ வரும்‌ பாங்கனைப்பற்றிக்‌ கூறுவார்‌, அவன்‌ 
தலைவனை இடித்துரைத்துத்‌ 'திருத்தும்‌ இயல்புடையவனே ' ஆவன்‌ 
என்றும்‌, தலைவனுக்கு இடிப்புரை கூறிப்‌ பயனின்மை கண்டபின்‌ 
அவனுடன்‌ வருவதை நிறுத்திக்கொள்வன்‌ என்றும்‌ , அவன்‌. 
களவின்‌ தொடக்கத்தே வந்து போய்விடுவன்‌ என்றும்‌ கூறுவர்‌. 
அவர்‌, தம்‌ கூற்றுக்குச்‌ சான்றாகப்‌ பாங்கன்‌ கூற்றாக வரும்‌ பாடல்கள்‌ 
(குறுந்‌, 78, 204.) இரண்டே இருத்தலைக்‌ காட்டுவர்‌, இவற்றுள்‌ . 
மிளைப்‌ பெருங்‌ கந்தன்‌ பாடிய பாடல்‌ (குறுந்‌., 204) 'இடிப்புரை யன்‌ 
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மையை மேலே கண்டாம்‌. மற்றொரு பாடல்‌ ஈக்கீரர்‌ பாடியது (6 Y5., 
78) ; ஒன்றியுயர்ந்த பாலதாணையின்‌ ஒத்த கிழவனும்‌ கிழத்தியும்‌ 
காண்பதொழிந்து, “நன்றென உணரார்‌ மாட்டும்‌ சென்றே நிற்கும்‌ 
பெரும்‌ பேதைமையை உடையது காமமாதலால்‌, அது நோதக்கது, " 
என்று கூறுவதால்‌, அதை இடிப்புரையாகவே கொள்ளலாம்‌. ஆனால்‌, 
நன்றென உணரார்‌ மாட்டு உள்ளம்‌ செல்லப்பெற்றவன்‌ தலைவனாகா 
னாதலின்‌, ஒன்றியுயர்ந்த பாலதாணையின்‌ .தன்‌ உள்ளம்‌ செல்லப்‌ 
பெற்ற தலைவி நிலையைத்‌ தலைவன்‌ உணர்த்தியபின்‌, பாங்கன்‌ தலைவ 
னுக்கு உறுதுணையாய்‌ நின்று தலைவியைக்‌ கூடச்‌ செய்வான்‌ என்பது 
தேற்றம்‌. 

பாங்கன்‌ கூற்றாக வருவன இரண்டே பாடல்கள்‌ எனினும்‌, 
பாங்கற்‌ கூட்டம்‌ பற்றித்‌ தலைவன்‌ கூற்றாக வரும்‌ இருபத்தைந்து 
பாடல்களைத்‌ தொகுத்து முறைப்படுத்திப்‌ பார்த்தால்‌, தலைவனுக்குப்‌ 
பாங்கன்‌ தலைவியைக்‌ கூட, உறுதுணையாய்‌ நிற்றலை அறியலாம்‌. 


* நிற்பவை நினைஇ நிகழ்பவை உரைப்பினும்‌, குற்றம்‌ காட்டிய 
வாயில்‌ பெட்பினும்‌ ", (தொல்‌., களவு., 11: 8-9) என்ற அடிகட்கு 
நச்சினார்க்கினியர்‌, “ பாங்கன்‌ உலகத்து நிலைநிற்கின்ற நற்குணங்‌ 
களை அவனை (தலைவனை)நினைப்பித்துக்‌ கழறிக்‌ கூறினும்‌, ௮க்‌ கழறிய 
வற்றை மறுத்துத்‌ தன்‌ நெஞ்சின்‌ நிகழும்‌ வருத்தங்களை அவற்குக்‌ 
கூறினும்‌, அங்ஙனம்‌ தலைவற்கு நிகழும்‌ குற்றங்களை வெளிப்படக்‌ 
காட்டிய பாங்கன்‌ அவன்‌ ஆற்றாமை கண்டு அதனை நீக்குதற்கு 
விரும்பினும்‌, ” என்று உரை கூறி, “ அது, நின்னாற்‌ காணப்பட்ட 
உரு எவ்விடத்தது எத்தன்மைத்து என வினாவும்‌ ; அது கேட்டுத்‌ 
தலைவன்‌ கழியுவகை மீதூர்ந்து, இன்ன விடத்தது இத்தன்மைத்து என்‌ 
னும்‌ ; (தலைவன்‌) பாங்கனை, நீ ஆண்டுச்‌ செல்ல வேண்டும்‌ என்னும்‌ : 
குறிவழிச்‌ சென்ற பாங்கன்‌, தலைவியை எளிதிற்‌ காட்டிய தெய்‌ 
வத்தை வணங்கும்‌; இவள்போலும்‌ இறைவனை வருத்தினாள்‌ என 
ஐயுறும்‌; தலைவியை வியக்கும்‌ ; தலைவனை வியக்கும்‌; தலைவற்கு 
வருத்தம்‌ தகுமென அவனை வியக்கும்‌, '* என மேற்கோள்களைக்‌ 
காட்டிக்‌ கூறி, இனிப்‌ பாங்கன்‌, தலைவி தன்மை தலைவற்‌ 
குக்‌ ௯.றுவனவும்‌, இடங்‌ காட்டுவனவும்‌ சான்றோர்‌ செய்யுளுள்‌ வரும்‌ 
வழிக்‌ காண்க,'' என்று மேலும்‌ கூறியிருப்பவும்‌, பிறிதோரிடத்து 
(தொல்‌., களவு., 12) அவர்‌, “ பாங்கன்‌ தலைவியை எதிர்ப்பட்டு 
வந்து தலைவற்கு உரைத்தலன்றிக்‌ காளையரொடு கன்னியரை உலகிய 
orp புணர்க்குமாறு புணர்க்கும்‌ துணையேயாகலின்‌,”' எனவும்‌, 
४ தோழியிற்‌ கூட்டம்‌ போலப்‌ பாங்கன்‌ உரையாடி இடை நின்று 
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கூட்டாமையிற்‌ பாங்கற்‌ கூட்டம்‌ என்பதனைத்‌ தலைமகன்‌ பாங்கனைக்‌ 
கூடும்‌ கூட்டம்‌ என்று கொள்க,”” (தொல்‌., களவு, 11, உரை) 
எனவும்‌, அவர்‌ கூறியிருத்தலை உள்ளவாறு உணரமாட்டாமல்‌, 
பேராசிரியர்‌, “பாங்கொடு spr sg” (தொல்‌., செய்‌., 186) என்ப 
தற்குப்‌ பாங்கற்குச்‌ சொல்லி அவனாற்‌ கூடுதலும்‌, என்று உரை 
கூறிப்‌ பின்‌, “ காமப்‌.புணர்ச்சி நிகழ்ந்தன்றி இடந்தலைப்பாடு நிகழா 
தெனவும்‌, அவ்விடந்தலைப்பாடு பிற்பயத்தலரி தென்பது அவள்‌ 
ஆயத்தொடுங்‌ கூடிய கூட்டத்தான்‌. அறிந்த தலைமகன்‌ பாங்கனை 
உணர்த்தி 'அவனுற்‌ சூறை முடித்துக்கோடலும்‌, தன்வயிற்‌ பாங்‌ 
கன்‌ அவள்வயிற்‌ பாங்கு செய்யானாகலின்‌, அதன்‌ பின்னர்த்‌ தோழி 
யாற்‌ குறை முடித்துக்‌ கோடலும்‌, என இந்‌ நான்கும்‌ முறையான்‌ 
நிகழும்‌ களவொழுக்கம்‌, ” என்று விளக்கம்‌ கூறியிருப்பவும்‌, தோழி 
போல்‌ இடைநின்று கூட்டான்‌ என ஈச்சினார்க்கினியர்‌ கூறியிருக்‌ 
கும்‌ பகுதியையும்‌, தன்வயிற்‌ பாங்கன்‌ அவள்‌ வயிற்‌ பாங்கு 
செய்யான்‌ எனப்‌ பேராசிரியர்‌ கூறியிருக்கும்‌ பகுதியையும்‌ மட்டும்‌ : 
காட்டிப்‌ பாங்கனிடம்‌ கூறுவதால்‌ தலைவனுக்கு ஆறுதல்‌ உண்டாவ 
தாம்‌ என்றுரைத்துத்‌ தலைவனுக்கு இடிப்புரை கூறிப்‌ பயனின்மை 
கண்டபின்‌, அவனுடன்‌ வருவதை நிறுத்திக்கொள்வான்‌ ; களவின்‌ 
தொடக்கத்தே வந்து போய்விடுவான்‌ என்று கூறுவார்‌ கூற்று எங்ங 
னம்‌ பொருந்துமோ என்பது அறியக்கூடவில்லை. 

பாங்கற்‌ கூட்டம்‌ என்று பிற்காலத்து இலக்கணம்‌ செய்வார்‌ 
கூறுதலும்‌, । பாங்கொடு தழாஅல்‌ ' (தொல்‌., செய்‌., 186) என்ப 
தற்குப்‌ பேராசிரியர்‌, பாங்கற்குச்‌ சொல்லி அவனால்‌ கூடுதல்‌ என்று 
கூறுதலும்‌ நோக்கின்‌, இடித்துரைப்பதற்கெனவே பாங்கன்‌ படைக்கப்‌ 
பட்டவன்‌ என்று கூறுவது சிறிதும்‌ பொருத்த மின்மை யறிக. 

பாங்கன்‌ களவின்‌ தொடக்கத்தே வந்து நீங்கிவிடுவான்‌ என்ப 
தும்‌ பொருத்தமின்று. களவினில்‌ கிளவிக்குரியர்‌ இன்னார்‌ என்று 
உணர்த்தவந்த தொல்காப்பியர்‌, 

€ பார்ப்பான்‌ பால்கன்‌ தோழி செவிலி 
சர்ச்சகு சிறப்பின்‌ Byam இழத்தியோடு 


அளவியன்‌ மரபின்‌ அறுவகை யோரும்‌ 
களவிணிற்‌ செவிக்கு உரியர்‌ என்ப;?? (தொல்‌, செய்‌.,189) 
என்று கூறிப்‌ பின்‌ கற்பிற்குரியர்‌ இன்னார்‌ என உணர்த்தவந்தவர்‌, 
६६ பாணன்‌ கூத்தன்‌ விறவி பரத்தை 
யாணஞ்‌ சான்ற அறிவர்‌ கண்டோர்‌ 
பேனுதகு இறப்பின்‌ பார்ப்பான்‌ முதலா 
முன்னுறக்‌ Seis செவியொடு தொகைஇத்‌ 
தொன்னெறி மரபிற்‌ கத்பிற்கு உரியர்‌,” (சொல்‌., செய்‌, 190) 
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என்று கூறியிருத்தலை அவர்‌ அறியாராயினமை என்கொலோ அறி 
யோம்‌. , ,களவிற்குரிய அறுவரும்‌ கற்பிற்கும்‌ உரியர்‌ என்பதை, 
५६ (பணுதகு சிறப்பின்‌ பார்ப்பான்‌ முதலா முன்னுறக்‌ கிளந்த ' 
கிளவியொடு தொகைஇத்‌ தொன்னெறி மரபிற்‌ கற்பிற்கு ' 
உரியர்‌,” என்று கூறியிருத்தலை அவர்‌ எங்ஙனம்‌ நோக்காது 
விட்டனரோ தெரியோம்‌. எனவே, தலைவனுடைய வாழ்க்கை முழு. 
மைக்கும்‌ ' உடுக்கை யிழந்தவன்‌ கைபோல ஆங்கே இடுக்கண்‌ 
களைவதாம்‌ நட்பு,” (திருக்‌, 788) என்ற நட்புரிமை பூண்டு உறு 
துணையாய்‌ இருப்பவனே பாங்கன்‌ எனக்‌ கோடல்வேண்டும்‌. ஆன 


பின்‌, இடித்துரைத்த லொன்றே பாங்கனுக்கு உரியதென்பது 
யாங்ஙனம்‌ ? 


மேலும்‌ கற்பியல்‌ இறுதியில்‌, தலைவனுக்கும்‌ தலைவிக்கும்‌ நீக்கமற 
நிலைபேறாய்‌ யாத்த சிறப்பின்‌ வாயில்களாகக்‌ கூறுதற்குரிய சிறப்‌ 
புடைய்வர்‌ இவர்‌ என்பதைத்‌ தொல்காப்பியர்‌, 


“தொழி காயே பார்ப்பான்‌ பரங்கள்‌ 
பாணன்‌ பாடினி இளையர்‌ விருக்தினர்‌ 
asst விறலியர்‌ அறிவர்‌ கண்டோர்‌ 
` “யாத்த சிறப்பின்‌ வாயில்கள்‌ என்ப, ?? (தொல்‌,,கற்பு.,52) 


என்ற நூற்பாவில்‌ பாங்கனைக்‌ கூறியிருத்தலும்‌, இவ்வாயில்களையே- 
“.ஏமஞ்சான்ற மக்கள்‌ ” .(தொல்‌,,'கற்பு., 51) என்று அவர்‌ கூறி 
யிருத்தலும்‌, “ASU புகல்‌ மரபின்‌ வாயில்கள்‌” (தொல்‌, கற்பு., 11) 
என்பதிற்‌ பாங்கனையும்‌ கொள்ளுமாறு கூறியிருத்தலும்‌ நோக்கின்‌, 
பாங்கன்‌ தலைவனுக்கு அவன்‌ வாழ்க்கை முழுதும்‌ உறுதுணையா 
யிருப்பன்‌ என்பது தேற்றமாகும்‌. எனவே, பாங்கன்‌ களவில்‌ 
மட்டும்‌ தோன்றித்‌ தன்‌ இடிப்புரையைக்‌ கொள்ளாத வழி நீங்கி 
. விடுவன்‌ என்பது சிறிதும்‌ பொருந்துவதின்றாம்‌. 


இதுகாறும்‌ கூறியவாற்றால்‌, “ மூதா தைவந்தாங்கு, ” என்ற 
உவமம்‌, தமிழ்‌ மரபில்‌ நுண்ணிதின்‌ அறிதற்குரிய உவமமாம்‌ என்ப - 
தும்‌, அவ்வுவமத்தை ஆண்ட மிளைப்‌ பெருங்‌ கந்தன்‌ என்பான்‌ தமிழ்‌ 
மரபைப்‌ பிற்காலத்‌ தமிழரும்‌ உணரும்‌ வகையில்‌ இவ்வுவமம்‌ 
அமைந்த பாடலையேயன்றி, வேறிரண்டு பாடல்களையும்‌ பாடி, அவை 
மூன்று பாடல்களும்‌ மும்மணிகள்‌ என்று உலகமுள்ளவளவும்‌ ஒளி 
பெற்‌ றிலங்குமாறு செய்தவன்‌ என்பதும்‌ நன்குணரலாம்‌. + 


യ്ര്‌ം क. ౧ 


THE ROUTE DESCRIBED IN PERUMPANARRUPPADAI 
0 Dr. M. RAJAMANIKKAM | 
-Reader in Tamil, University of Madras, 


` The central idea of the poem Perumpaparruppadi is that 
a bard (Perumpanan) while returning from Kafichi where he: 
received gifts from the ruler of Tondai Nadu, by name Tondaiman 
Ilantiraiyan, meets another poor bard and directs him to Kagchi 
in order that he too may get gifts. 


Tondai Nüdu comprises roughly the present Chingleput, 
North Arcot, southern portion of Nellore District, the western 
portion of Tindivanam Taluq excluding Oymünüdu and the 
Viluppuram Taluq of South Arcot District. 


The author of Perumpinarruppadai is Kadiyalür Uruttiran 
Kannanar. Where Kadiyalar is situated and where the first bard 
(Perumpanan) met the second bard is not clearly stated. But 
the route described in detail by the first bard mentions places 
that belong to Tondai Nadu and no land outside this territory is 
mentioned. Hence it is clear that the first bard met the other 
within Tondai Nadu and directed him to Kafichi. 


The Perumpanan speaks expressly of three places: the 
harbour situated at the outskirts of the place called Nirppeyarru, 
the temple of Pallikonda Perumal (Tiru Vehka) outside Kafichi, 
and finally Kafichipuram. He has pointed out the way first to 
the harbour and thence to Kafichi. If we think of the why of 
this method, we can surmise that the route from the harbour to 
Kafich! must have been easy and the harbour was the nearest and 
safest spot to reach from the place where he met the second bard. 
If he met him far away from the harbour, away from the sea 
shore, his route making the traveller go first to the harbour, 
might be an unnecssarily long and round-about way. And so he 
must have met him near the sea shore. 


The Way to the Harbour 
The following are the informations given by the Perumpánan 
about the way leading to the harbour. 
1. Long lines of salt-carts and cattle will be seen. Merchants 
with donkeys carrying pepper will be selling pepper. There are 


 eugiburexdrosóp வழி — 





3 ( 
| ஸ்ரீ பரு ம்பூதூர்‌ Fr; 
7 ; வட்டம்‌ با يه‎ eu e 
d Sey o 
ठ १ 
ஈஞ்சீபுரம்‌ இஃ, هوک‎ er 
7 um 
9. m 
105 4 
“ര 
Ek. 
4 P , A 
Ugur e 2 NC மாமல்லபுரம்‌ 
എ ഴ്ക : 
۳ கருங்குழி ட 4 | 
$ ۱ PSHE em மறுக த்‌ Sper 
* 3 f క! 
डी சின்னசேலிக்காக்‌ _ و‎ தூர்‌ N க்கம்‌ 
ds ۱ Pos unt 
£ సగ 3 சிற்‌ கமலத்‌ செ p á మూ 
1 Shia 7 LSU MEC 
52 ളന aii 
i १ ல்‌ കായല്‌ 
` 4 Ar A ao, v 
= Aet 


క్ష ஏரி, Gord)‏ و 
har CDE ஆ‏ 
x id‏ 


8 


custom offices, . One can see soldiers with bows and arrows ofi 
watch. There are forests too. 


2. After the forests comes desert (பாலை) land. There can 
be seen Eyinar, the people of Palai who live in huts of wild date 
palm leaves, sleep on deer skins, pound the grain of cluster grass 
(புல்லகிஏ) in small pits on the ground, cook the pullarisi in saltish 
water (carr), eat also dried meat, and hunt pigs and rabbits in 
the bushes. A: little beyond will be seen the small fortresses of 
Eyinars, where the bard will be offered red rice with the fried 
meat of Varamus Bengalensis (உடும்பு). 


3. After the fortresses he will meet settlements of shepherds 
in pastoral (முல்லை) land, Living in houses roofed with the straw 
of common millet (வரகு), the shepherds sleep on sheep-skin, feed 

on the of Italian millet (Sa), common millet (arg), milk and 
field-bean (அவரை). They live by selling milk and butter-milk 
in exchange for other necessities of life. 


4. Then the bard will go through the agricultural land 
(७ळळ நிலம்‌) where he will enjoy rice, chicken-fry, sugar juice and 
sugar candy. 

5. This land possesses lakes and tanks; the people called 
Valaiyar (Fishermen with nets) who live in huts of Kusa 
(தருப்பை) grass, fish in these lakes and tanks and live by fishing. 
They will offer the traveller fried fish and toddy prepared from 
tice, They will be seen also plucking the fragrant flowers of the 
tanks; the traveller and his party could use those flowers. 


6. This agricultural portion has got also the living quarters 
of Vedic Brahmins (மறையவர்‌) whose duty is to chant hymns, and 
perform sacrifices. - [The place where: they lived came to be 
known later as Agaram (er), or Brahmadeyam (பிரமதேயம்‌), 
or Chaturvedimangalam.] 

7. Close to this there is the bathing ghat for women. 
King-fishers (சிச்சிலிப்பறவைகள்‌) will pick up the ornaments with, 
precious stones left behind by these women and settle on the 
pillars in the place of sacrifice of the Vedic Brahmins. The houses 
of these religious men are near a place called Nirppeyarru 
(8ீர்ப்பெயற்று), Where Nirppeyarru ends, we have the harbour. 


8. Inthe harbour there is the sea-shore spectacle of many 
ships carrying white horses and other objects from the West. 
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There is the portion of the pattinam (பட்டினம்‌) where we find the 
store-houses, the buildings of fishermen (ur gar) and the mansions 
of the rich. It is here that we have the light-house 


Leaving behind this pattinam, the traveller will proceed 
towards Kanchi 


From the harbour to Kanch — 

1. The route from the harbour to Kafichi has many coconut 
groves; inside these groves there are settlements where ‘the 
traveller will enjoy jack fruit, plantain, tender coconut etc. 


2. Passing these groves by, the traveller will come across 
places with high buildings which almost touch the sky. 


3. After these comes countryside where ‘people play 
Vallikkuttu (a kind of dance called Valli) 


4. Then will be seen the place where God Vishnu is worship- 
ped. In this place there are thick groves In the sandy portion 
there, with gardens and water tanks, men and women can be seen 
drinking toddy, enjoying games and swims. The traveller could 
take rest, worship Vishnu, play on the lute and then continue 
the journey 


‘5. Passing beyond, the traveller will behold the brick- 
wall which is surrounded by forest serving as defence (sre ൧൭൧൫). 
Within that wall is situated the famous, ancient Kafchipuram.. ` 


Which ts the harbour-Csty ? 

The second part of the route lies between the harbour-city 
and Kafichi and as such need not draw our special attention. 
What is worth our special study is the first part of the route: 
where. even roughly, it began, which is the harbour-city, where it 
ended. It is good to remember the description of Perumpanan 
that this harbour-city was at the limits of a place called 
‘ Nirpeyarru ', and that it was a prosperous city of imports and 
exports. 


In Tondai Nadu, Mamallapuram was the only famous harbour- 
city.during the Pallava period. It is from Mamallapuram that in 
thé 7th century A.D. Narasimhavarman I sent his navy twice to 
help Manayarman, the king of Ceylon. In the first half of 
the 7th century. Heiun Tswang, the Chinese traveller, spoke of 


ச்‌ 


Mamallapuram as a famous harbour-city. We must now inquire 
whether this Mamallapuram, famous harbour-city in the Pallava - 
period, was so in the reign of Tondaiman Ilantiraiyan 


Nirppeyarru is mentioned in Perumpanarruppadai; at the 
limits of this place the harbour-city is said to be situated. 
Where is this Nirppeyagu ? ‘Peyarru’, a word formed out of 
two words ‘ Peyal' and ‘tu’ means that which has the ‘ pouring’ 
or ‘seeping’. Nirppeyarru means that which has the seeping or 
oozing of water. As this Nirppeyarru is said to be on the sea- 
shore, it is a place where seeping or oozing of sea water takes 
place. And so Nirppeyarru may refer to the place on the coast, 
where the sea water was continuously getting inland.’ Where 
was such a place ? 


About two miles to the south of Mamallapuram, the sea- 
water enters inland and a backwater area is formed. To the 
north of Mamallapuram also there is at a distance of 5 or 6 miles 
a passage for the sea-water to come in. The present Buckingham 
canal passes through this backwater area, which points to the 
possibility that in ancient days the sea water must have been 
seeping into these portions.* Hence the name of Nirppeyarru 
fora spot that had the sea water oozing in is a fitting name. 
And at the limits of such a place stood, according to Perumpanan, 
the harbour-city. Such a harbour-city, we may rightly conclude, 
is the place which was later known as Mamallapuram, 


In the middle of the 7th century A.D. (630-668 A.D.) 
Narasimhan I took the name of Mahamallap (Mamallan) after 
his victory over Pulikesi II. And the harbour-city that he 
enlarged and improved was duly called * Mahamallapuram ’. 
This name took different forms, in course of time, as ۰ Mamalla- 
puram’, ‘ Mallapuram’, ‘ Mamallai’ and ‘ Mallai’. What was 
the name of this harbour before it got this name from Narasimhan, 


(1) ‘Nirppeyayra’ may refer to Nirpper’, a village in the southern part 
of Maturantakam 16129 - says Dr. U. V. Swaminatha Aiyar (Pattup- 
pattu, 3rd Edition, p. 241.) Here it is well to remember that this 
Nirpsr is not on the coast, but nearly 11 miles inside. There is 
another reading as ‘Nirppeyarthu,’ which means ‘the town that 
has the name of water’,—Vide P. T. S. Ayyangar, ‘History of the 
Tamils’ — p. 389, 


* I visited this area on 13-7-1963. 
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we are not able to gather. Ali that we know is that Perum- 
panan speaks of the harbour-city and calls the adjoining portion 
'Pattinam'. From this we may perhaps infer that in the Sangam 
period the portion of the present Mamallapuram was known 
simply as ‘ Pattinam '. 


At this stage the geographical map of the Chingleput district 
helps us to verify our guess, that the Perumpanan must have 
met the second bard rather close to the sea-shore. According 
to the map, Kafichipuram is at a distance of about 35 miles to 
the north-west of Mamallapuram (the Pattinam). If. the first 
bard met the second far inside the land,. away from the shore, he 
would not have asked him to travel first to the east to the 
harbour-city and then to Kafichi; he would have directed him to 
go straight to Kafichi travelling either north-west or south-west. 
In fact he directs the traveller first to the sea-port, which makes 
it certain that the meeting of the two bards was near the 
sea-shore. 


And the route he pointed out must have been in those days 
a safe, well-trodden path, going to Pattinam either from the 
north-west or south-west. Let us go into the details of the - 
route and try to ascertain which exactly it was. 


Different stations in the route. 

Careful study of the informations given by the first bard 
makes us think that the route to the harbour-city lay through 
Neydal (coastal) land, then through Palai (desert) land, then 
through Mullai (forest) land, then through Marutham (agricul- 
tural) land and again through Neydal (coastal) land. , 


The beginning of the route shows us a long line of cart- 
loads of salt, which points to the fact that the salt-pans from 
which salt is prepared must have been close by. And salt-pans 
are very near the sea-shore. The customs-office too where the 
taxes on import goods are gathered must have been close to the 
sea-shore. Here again is confirmed the fact that the Perumpanan 
must have met the second bard near the sea-shore. 


Today salt-pans are found on the north of Pattinam 
(Mamallapuram) in the coastal villages of Kovalam and Kelam- 
pakkam. But their existence in former days is not borne out by 
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inscriptions.’ South of Pattinam theré- are salt-pans in places 
like Seyyür and Stinampédu ; according to inscriptions, the salt- 
pans of Seyyür were famous in the Cola period. And we may 
perhaps believe they were existing in.Sangam times. 


The next part of the route mentions the desert (Palai) lands 
where hares and pigs live in bushes; at the end of these are found 
fortresses of hunters. After these comes forest (Mullai) land 
where shepherds live ; next comes agricultural (Marutam) land. 
The present names of some places found to the north of Seyyür 
seem to bear witness to the different stages of the above route. 
Vettaikkarakkuppam, Senkattar, Palur (from Palaiyür), Tondaiman 
Nallar, Sinna Tondaimanür, Nallarür (agricultural land), Aya- 
ppakkam (Ayam - custom duty), Somasippattu, Solaik.kuppam. 
The meaning of such place-names is worth our attention, for they 
point to the existence in former days of desert (Palai) portions, 
and agricultural (Marutam) portions etc. Again in the space 
between Satiravasakan (Saturanga) pattinam and Mamallapuram 
there are today very many lakes and tanks, which remind us of 
the reference of Perumpanap to lakes and tanks “ where people 
will be plucking fragrant flowers and you and your party can use 
them too 


After this agricultural part, the route mentions the living 
quarters of Brahmins well-versed in Vedas. It is not easy to 
locate this. To the west of Mamallapuram, a little beyond the 
back water, there is a village called ‘ Pinjeri’. This, according 
to the oral tradition among the elders here, has been in very 
ancient days the habitat of Brahmins. Is this the place 
mentioned by Perumpanan? There is another place, mentioned 
in one of the inscriptions of Mamallapuram,‘ which was called 
Aiyanangakara-ch-chaturvedimangalam where in the time of 
Sadaiyavarman Sundara Pandian (1266 A.D.) archakas of Perumal 


(2) Thiruvadendei Ins. 258-283 of 1910; 12 of 1934.35;. Kovalam Ins. 10 
and 11 of 1934-35. 


(3) A.R. E. 439, 440 and 445 of 1902, Seyyurisseidto have had in the 
ദ്യം period no less than ninety salt.pans, some of which are ' 
mentioned in inscriptions; Perumpadialam, Sundarappsralam, 
Oni’ Kopdal-alam, Velür ajam; Gangaikopda Cojappsralam-S. I. I., 
Vol. 8. Nos. 25, 26 and 31. 


(4) A.R. E. 115 of 1932-33, 
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temple of Mámallapuram lived. It is not improbable that the 
quarters of the archakas of Mamallapuram were close to Mamalla. 
puram, like the one mentioned in Perumpanarruppadai. But 
today there is no place near Mamallapuram bearing the name of 
Aiyanangakarach-chatuvédimangalam ; perhaps in course of time 
it ceased to exist. Just like this Aiyanangakdara-ch-chaturvadi- 
mangalam, the Brahmin village mentioned in Perumpanarruppadai 
might have gone out of existence in course of time. 


The starting point of the journey : 

From the names and characteristics of some ‘of the coastal 
places in Maturantakam and Chingleput talugs, it may be inferred 
in general that the journey of the second bard night have started 
from the south or south-west of Seyyur. Let us try and ascertain 
the place in this direction where the two bards could have met. 


Here it is good to remember the fate of ancient place-names. 
Except for names like Kafichi, Madurai, Korkai and Arkkadu 
which have remained unchanged, being the names of famed cities 
mentioned in later literature as well as the ancient, the other less 
famous place-names like the birth-places of some poets, and a few 
of the places of worship. sung by poets have undergone changes 
on account of historical reasons like foreign rule, shifts in political 
and religious conditions and on account of the changes in the 
pronunciation of the masses. Here is a list of present-day place- 
names different from their former forms found in inscriptions: 


Past Name Inscription — Present Name 
Villipakkam (178 of 1936-37) Villivakkam 
Vayiramégapuram . (268 of 1913) Vayirapuram 
Vikiramapandiyan l 210 
Chaturvedi و‎ (289 of 1915) Vikiravan¢ 
Munjür (50 of 1919) Munnir 
Ulagamahadévipuram (127 of 1919) Olagapuram 

. Rilifalir (168 of 1919) 

- Kilivalanallür (154 of 1919) Kilivangr 
Kilinallar (156 of 1919) en 
Kilinalir — l (147 of 1919) | 


Ulakkaiyür (351 of 1919) Olakkar 
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Past Name Inscription Present Name 
Kidangil (141 of 1900) ۳ ட 
Paisaru - (247 of 1901). Pasiyar 
Uttirameru (S. T.I. 171) Uttiramallar 
T&yanür و‎ Cou. 17) Taiyanür 
Malalai mangalam ( , 189) Maduramangalam 
Tirukkarukavtür ) ,, 123) Tirukkalavir | 
Sijriyarrar | ( 198) Sitt&ttür 
Chaturvedi mangalam  ( , 255) Saruppédimangalam 
Tirualla vayil (248 of 1912) Tiruvellavayil 
Nemdambaram (270 of 1912) Nedumaram 
Tiruvidai-ch-churam (16 of 1932-33)  Tiruvadisülam 
Sattanampakkam (25 of 1932-33) Sastrampakkam 


In the region round about Nagerkovil iravengayam (onion) is 
pronounced as iringyam, vellai vengáyam as vellangyam, padanir 
as padani and paini, tiravukol as turaval, tümbumadai as 
tumbamadai. 


In a similar way the name of the native place of the poet 
Uruttirankannanar may have changed. In the Sangam period it 
was known as Kadiyalir. Today to the south-west of Seyyir, 
at a distance of 6} miles, there is a village by name Kadukkalire 
It is quite possible that Kadiyalür has changed into Kadukkalüra 
Here are some examples for e (இ) changing into ४ (௨) and 
for ya (ய) changing into ka (s) and for the doubling of the 
consonant! 


1. ‘(Sungam) tavirttarulina’ is found as * (Sungam) tavut- 
tarulina’ in the copper plate (பட்டயம்‌) of Tirukkalar belonging 
to Tiribuvana Chakaravarti Rajarajadeva. Hence the e(g) 
ofa word can become * (e), which makes it possible that 
Kadsyalir could have become Kaduyalir. 


2, It is a known fact that the ancient name of Vaiyai has 
become Vaikai. Hence ya can become ka. Thus Kadiyalur could 
have become 1520൧747, . 
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. 3. Just as there is doubling of the consonant in forms like 
atai, ஊகம்‌; itai, itfai; etai, effai; putur, puttur, so here could 
have occurred a doubling of consonant in the word ' Kadukalür' 
and the new word would be ‘ Kadukkalar ’. 


In the list of villages kept in the Panchayat Board, 
Kadukkalur is written as Kadukkalür (சடுச்சாஞூர்‌), This is 
just a variant similar to Püvalür (பூவலூர்‌) becoming Püvalur 
(பூவாளூர்‌). i 


If one starts from Kadukkalür and goes north, one can 
witness, as the map shows, portions of salt-pans, forests, desert 


lands and then reach the fertile agricultural portions, where 


today the river Palaru mingles with the sea. This river Paliru, 
however, did not have the same course as it has today. It. went 
from North Arcot District, through Tirumarperu, Tiruppasir, 
Tiruverkagu and Tirumullaivayil and entered the sea near Ennür ; 
it was only in the 13th century orlater that its course changed 
and came near Kafichi. l l 


In that agricultural portion to the north of the spot where 
Palaru enters the sea we find a rivulet and many tanks and lakes. 
Passing beyond this portion we come across, as was pointed out 
earlier, the back-water area where the sea-water has seeped in, to 
the west of Mamallapuram. . 


If, therefore, it is acceptable that the Kadiyalür of the 
Sangam age is the Kadukkalar of today, and that the route 
described by Perumpanan is roughly the same route that runs 
today from Kadukkalür to Mamallapuram, then to conclude that 
the author, Urutirankannanir himself, playing the part of 
Perumpánan, pointed out the way from his native place to 
Mamallapuram and thence to Kafichi, may not be far from the 
truth. 


Tt may not be out of place, here, to point out a similarity. 
between Perumpinirruppadai and Sirapanarruppadai. A close 
study of the route described in Sirupanarruppadai reveals the fact 
that the author, Nattattanar described the way to Kidangil /rom 





(5) Vide the author's article on 'Palaru' in the Annals of Oriente] 
Research of the Madras University, Vol, 17, Part 11-1961, 
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his own native. place, Nallir of Idaikkali Nadu’ which is at 
a distance of 2$ miles to the south-east of Kadukkalür. Is it too 
much to say that Nattattanar got his inspiration from the author 
of Perumpünrruppadai ? For Uruttirankannanar the author of 
Perumpànarruppadai, who sang the praises of Ilantiraiyan’ and 
Karikalan (who might have lived between the last part of Ist 
century and the first part of 2nd century A.D.) belonged to the 
first two centuries and Nattattanar lived in the third century, 
and it is possible that Nattattanar thought of imitating what 
Uruttirankannanür had done before him. 


Tondai Nadu can be proud of these two great poets 
Uruttirankannanar and Nattattanar. The former, living in the 
first and second centuries, described the way to Kasich1 the capital 
of Tondai Nadu, starting from his own native place Kadiyalür 
(Kadukkalur); the latter, living in the third century, described 
the way to Kidangil the capital of the neighbouring regioni 
Oymanidu, starting from his own native place Nallar. 


(6) Vide the author's article on ' Eyilpattipam' in J. O. R. I., University 
of Madras, 1962. 1 

(7) In Perumpaparruppadai only Tiraiyaz is mentioned and not Ilanti- 
raiyap. 1. 37. 


மலையாளிகள்‌ தமிழ்‌ = பொருட்சிறப்பு 
ந. சஞ்சீவி, 
தமிழ்‌ விரிவுரையாளர்‌, 
சென்னைப்‌ பல்கலைக்கழகம்‌. 


“எல்லாச்‌ சொல்லும்‌ பொருள்‌ குறித்தனவே. ' மொழியியல்‌ 
துறையில்‌ சொல்லின்‌ பொருட்சிறப்புப்பற்றிய ஆராய்ச்சி சுவை 
நிறைந்தது; பயன்‌ செறிந்தது. ° அவ்வகையில்‌ மலையாளிகள்‌ 
தமிழில்‌ மணங்கொண் சொற்களில்‌ ஒவ்வொன்றின்‌ அடி முடி 
பற்றி ஆராய்வதே சுவையும்‌ பயனும்‌ தரும்‌. முன்னிரு கட்டுரை 
களிலேயே ஒரு சில சொற்களின்‌ பொருட்சிறப்புப்பற்றிய குறிப்பு 
களைப்‌ பார்த்தோம்‌. இச்சிறு கட்டுரையில்‌ மலையாளிகள்‌ தமிழுள்‌ 
பெரும்பொருட்சிறப்பு வாய்ந்த ஐந்து சொற்களைப்பற்றி மட்டும்‌ 
அவற்றின்‌ அகர வரிசையில்‌ ஆராய்வோம்‌ 

1 
எருத்து ஆட்டம்‌ 

எருத்து ஆட்டம்‌,” அல்லது மாட்டு விளையாட்டு, * சிறப்பாக 
மாட்டுப்‌ பொங்கலன்று தமிழ்‌ மலையாளிகள்‌ ஈடுவண்‌ நடைபெறும்‌ 
களியாட்டு. இதுபற்றிய விரிவான குறிப்புகளை அறிஞர்‌ தர்ஸ்டன்‌ 
தமது நூலுள்‌ குறிப்பிட்டுள்ளார்‌.£ ஆனால்‌, அது எழுதப்பெற்று 
அரை நூற்றாண்டுக்கு மேலாகிவிட்டது. ஆயினும்‌, அக்குறிப்புகள்‌ 
எழுதப்பெற்ற முப்பத்திரண்டு ஆண்டுகட்குப்பின்‌ - 1941இல்‌ 
தாம்‌ நேரில்‌ பார்த்த எருத்தாட்ட நிகழ்ச்சியொன்றைத்‌ தமக்குத்‌ 
தோன்றிய மானிடவியல்‌ ஆராய்ச்சிக்‌ குறிப்புகளோடு டாக்டர்‌ - 


1, தொல்காப்பியம்‌ - மூலம்‌ (கழகப்‌ பதிப்பு) - சூத்திரம்‌ எண்‌: 640 
2. பார்க்க: (அ) Dr. R. P. Sethu Pillai - Words and their 
significance. (1943 - 4) 


(ஆ) டாக்டர்‌ - மு, வரதராசனார்‌ - மொழிநூல்‌ (1963) 
— பக்கம்‌ - 298.31 


(இ) கலைக்களஞ்சியம்‌ - தொகுதி-5 - பக்கம்‌ 256-7 
3, இச்சொல்‌ தமிழ்ப்‌ பேரகராதியில்‌ (Tamil Lexicon) இடம்‌ பெற 
வில்லை 
4. ஆ ` ag ஷை 
5. Edgar Thurston: Castes and Tribes of Southern India 
(1909)-Vol IV, pp-417-9 
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۱ எரன்பில்ஸ்‌_தமது நூலில்‌ வரைந்துள்ளார்‌. ° அப்பகுதியின்‌ தமிழாக்‌ 
கத்தை ஈண்டுத்‌ தருதல்‌ பயன்‌ தருவதாகும்‌. : அப்பகுதி வருமாறு : 


“மந்திர வளமைக்‌ கருத்துத்‌ தொடர்பாக -எருத்தாட்டம்‌ 
, பற்றிய சில கருத்துகள்‌ ஈண்டு எண்ணற்குரியன. மாரியம்மன்‌ 
கோவிலுக்கு எதிரே கிராம விழாக்கள்‌ நடைபெறும்‌ திடலுக்கருகே 
ஒரு சிறு அடைப்புக்குள்‌ கிராமத்துக்‌ காளைமாடுகள்‌ கொண்டுவரப்‌ 
பட்டன. பூசாரிகளும்‌ கிராமத்து முதியோர்களும்‌ சடங்கு சார்ந்த . 
பல ஏற்பாடுகளைச்‌ செய்த பின்‌ அணி: அணியாகக்‌ காளைமாடுகளுள்‌ . 
ஒவ்வொன்றும்‌ ஒன்றன்பின்‌ ஒன்றாகத்‌ தனித்தனியே அடைப்புக்கு 

ளிருந்து பதினைந்து இருபது இளைஞர்கள்‌ பின்‌ தொடர வெட்ட 
, வெளிக்குக்‌ கொண்டுவரப்பெற்றது. அவ்விளைஞ்ர்கள்‌ நட்ட 
நடுவில்‌ காளை மாட்டின்‌ மூக்கணாங்கயிற்றில்‌ பிணைக்கப்பெற்ற 
நீண்டதொரு கயிற்றைப்‌ பற்றிக்கொண்டு மாட்டின்‌ இரு மருங்‌ 
கிலும்‌ ஒருபடித்தான இடைவெளியில்‌ விட்டுவிட்டு நின்றார்கள்‌ 
மேலும்‌, மாட்டிற்கு முன்னும்‌ பின்னும்‌ இருவர்‌ நின்றுகொண்டு 
மாட்டை விரட்டினர்‌. இவ்விருவருள்‌ ஒருவர்‌ நான்‌ சேர்வராயன்‌ 
மலையில்‌ கண்ட கரிராமன்‌ கோவில்‌ பூசாரியார்‌. - அவர்‌ தம்மைக்‌ 
கம்பளம்‌ ஒன்றால்‌ மறைத்துக்கொண்டிருந்தார்‌ ;- திருநீறு பூசிக்‌ 
கொண்டிருந்தார்‌, உண்மையில்‌ ஒரு கோமாளி போலக்‌ காட்சி 
அளித்த அவர்‌, ஆட்டுத்தோல்‌ துண்டு ஒன்று பொருத்தப்பட்ட 
நீண்ட மூங்கில்‌ ஒன்றை வைத்திருந்தார்‌. அவர்‌ அதைக்கொண்டு 
மாட்டைப்‌ புண்படுத்தாமல்‌ கூச்சத்‌ . தொல்லை கொடுத்து விரட்டி 
னார்‌; ஆட்டுத்‌ தோலைக்கொண்டு. மாட்டின்‌ பாலுறுப்புகளில்‌ 
கூச்சங்காட்டினார்‌. இந்தச்‌ சமயத்திலும்‌, ஒருமுறை மாடு விழுந்து 
விட்ட போதும்‌, அதைக்‌ கயிற்றின்‌ இருபுறமும்‌ பற்றிகின்ற. மக்கள்‌ 
இழுத்த போதும்‌ 6 ها له‎ à க பார்த்துக்கொண்டிருந்தவர்கள்‌-- 
அவர்களுள்‌ சிறப்பாக மங்கையர்‌--கொல்லென்று சிரித்தனர்‌. அவ்‌ 
வாறே. வேறுவேறு எருத்து ஆட்டங்கட்கு இடையே பொழுது 
போக்காக மா றுவேடம்‌ பூண்டிருந்த அந்த இளம்பூசாரியார்‌ வேடிக்கை 
கள்‌ செய்துகொண்டிருந்த போது கூடியிருந்தோர்‌ அரை. அச்சத்‌ 
C gr OÓ. முழுமகிழ்ச்சியோடும்‌ அவ்வேடிக்கைகளைச்‌ சுவைத்த 
வண்ணம்‌ இருந்தனர்‌. ஏதாவது ஒரு காளை வெறிகொண்டு கிளம்பித்‌ 
தன்னைப்‌ பிணித்துக்கொண்டிருக்கும்‌: கயிற்றைப்‌ பற்றிக்‌ 
கொண்டிருக்கும்‌ இளைஞர்களை இழுத்துக்கொண்டு ஓடுமேல்‌, அந்த்‌. 
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இளைஞர்கள்‌ மகிழ்ச்சியால்‌ கூக்குரல்‌ இட்டார்கள்‌. * அந்த நேரத்தில்‌ 
வெட்டவெளியின்‌ எதிர்ப்புறத்திற்கு வெற்றியோடு மாடு வந்து 
சேர்ந்ததைக்‌ குறிக்கும்‌ வகையில்‌ ஒரு கிழவர்‌ நெடுநேரம்‌ உரத்துச்‌ 
சங்கொலி செய்தார்‌. அந்தக்‌ குறிப்பிட்ட மாட்டின்‌ ஆட்டம்‌ 
இரண்டு அல்லது மூன்று முறைகள்கூடத்‌ திரும்பத்‌ திரும்ப ஆட்டு . 
விக்கப்பட்டது. மாட்டைப்பற்றி நிற்கும்‌ கயிறு காட்டு வேட்டையில்‌ 
கைப்பற்றிய மான்தோலால்‌ ஆகியதாய்‌ .இருத்தல்‌ வேண்டும்‌. “இந்த 
எருத்து ஆட்டத்தைக்‌ காட்டு வேட்டையோடு தொடர்புபடுத்தும்‌ 
இன்னொரு குறிப்பும்‌ உண்டு, அது, மாட்டுப்பொங்கல்‌ அன்று 
மேற்கொள்ளும்‌ காட்டுவேட்டை வெற்றியுற்றாலே எருத்தாட்டம்‌ 
வைக்க வேண்டும்‌ என்று கொல்லி மலையாளிகட்குள்‌ இருந்த 
விதியே ஆகும்‌ 


கடைசி எருதின்‌ ஆட்டம்‌ முடிந்ததும்‌ மாட்டைக்‌ கயிற்றால்‌ 
பற்றிக்கொண்டிருந்த அத்தனை பேரும்‌ ஊர்க்கவுண்டன்‌ - கிராம 
முதியோர்‌ - முன்னிலையில்‌ நெடுஞ்சாண்கிடையாய்‌ விழுந்தனர்‌: 
அப்போது இளைஞர்கள்‌ பற்றியிருந்த கயிறு அவர்கள்‌ கழுத்தில்‌ 
வைக்கப்பட்டது. அவ்வாறு குப்புற விழுந்து வணங்காதவர்களை 
மாறுவேடம்‌ © பூண்டு நீறு பூசிக்கொண்டு மருள்‌ உற்ற நிலையில்‌ 
இருந்த பூசாரியார்‌ உதைத்துத்‌ தள்ளினார்‌. கீழே விழுந்து வணங்‌. 
கியவர்‌ முதியோர்களைக்‌ கடந்த ஆண்டில்‌ தாங்கள்‌ செய்த எல்லாப்‌ 
பிழைகளையும்‌ பொறுத்தருளுமாறும்‌ கிராமத்தில்‌ மாட்டு வளம்பெருக 
வாழ்த்துமாறும்‌ வேண்டினர்‌. அது போழ்து சேர்வராயன்‌ மலையில்‌ 
கோயில்கொண்டிருக்கும்‌ கரிராமன்‌ சார்பில்‌ பேசுவதுபோலப்‌ பேசிய 
ஊர்க்‌ கவுண்டன்‌, இளைஞர்கள்‌ கேட்ட இரு வரத்தையும்‌ கொடுத்‌ 
தான்‌. இதற்குப்பின்‌, நால்வர்‌ சுமந்த இரு மூங்கில்களால்‌ ஆகிய 
பல்லக்கில்‌ பூசாரியார்‌ ஊர்வலமாகச்‌ செல்லல்‌ - ஒரு முதுமகள்‌ 
இளமங்கையர்‌ இருவர்‌ வண்ணரீரால்‌ நீராட்டப்‌ பூசாரியார்‌ சடங்குக 
ளோடு நீராடல்‌ - ஆகிய நிகழ்ச்சிகளோடு நான்‌ பார்த்த எருது 
ஆட்டம்‌ முடிவுற்றது. " 


-— 
* கோவிந்தா - கோவிந்தா - கோவிந்தா ? 

^. சமநிலத்து* மக்களைப்போலவே . மலையாளிகளுக்கும்‌ கோவில்‌ - 
குளம்‌ - பூசாரி - பூசனை முதலியவற்றில்‌ நிரம்ப ஈம்பிக்கையுண்டு 
൫ e» per 6 உறையும்‌ .கோயில்களில்‌ தெய்வத்திருவுருக்களைத்‌ 
தொட்டு வழிபாடு. நிகழ்த்தும்‌..உரிமையுடைய: பூசாரிகளைத்‌. grb 
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தெடுக்க அவர்‌ கள்‌ விந்தையான. முறையொன்றைப்‌ பின்பற்று 
கின்றார்கள்‌. அதன்படி பூசாரிக்குரிய தேர்தலில்‌ கலந்துகொள்ள 
அனைவரும்‌ அழைக்கப்படுகின்றனர்‌. அவர்கள்‌ முன்னிலையில்‌ 
பொதுக்‌ கிணறு ஒன்றில்‌ ஒரு வகை மலர்க்கொத்தைத்‌ தூக்குத்‌ 
தொட்டியாகிய * வாளி ' ஒன்றில்‌ வைத்துக்‌ கிணற்றின்‌ அடிக்குச்‌ 
செல்லும்படி. அனுப்புவர்‌. பூசாரியாகப்‌ போட்டியிடுபவர்‌ கிணற்றுக்‌ 
குள்‌ * கோவிந்தா - கோவிந்தா - கோவிந்தா ° என்று ° பயபத்தியுடன்‌ 
மூழ்கி அம்மலர்க்கொத்தைப்‌ பத்திரமாக மேலே கொண்டு வருவர்‌. 
இப்படி. மலர்க்‌ கொத்தை .எடுத்து வருபவருக்குத்தான்‌ கோயில்‌ 
பூசாரி தொழில்‌ கிடைக்கும்‌. இப்படித்‌ தேர்ந்தெடுக்கப்பட்ட பூசாரி 
யையே தங்கள்‌ குலதெய்வங்கள்‌ ஏற்கின்றன என்று இம்மலை மக்கள்‌ 
கருதுகின்றார்கள்‌. ° | 
3 
பாண்டியன்‌ கல்‌ 
மலையாளிகள்‌ வாழ்புலத்தில்‌ அவர்கள்‌ வரலாற்றோடு தொடர்‌: 
புடையதாகக்‌ கிடைக்கும்‌ தொல்பொருளியல்‌ தொடர்புடைய 
பொருள்களுள்‌ ஒன்று “பாண்டியன்‌ ad’? ஆகும்‌. இதைப்பற்றி 
டாக்டர்‌ எர்ன்பில்ஸ்‌ தமது நூலுள்‌ சிறப்பாகக்‌ குறிப்பிட்டுள்ளார்‌. 1? 
“பாண்டியன்‌ கல்‌' ஒரு வகை நினைவுப்‌ பெருங்கற்பேழையே ஆகும்‌. 
. இக்கற்கள்‌ சேர்வராயன்‌ மலையில்‌ கிடக்கின்றன. இக்கற்பேழை 
களைப்‌ பற்றிய கதைகளும்‌ கருத்துகளும்‌ பெரிய மலையாளிகளிடையே 
நிரம்ப வழங்குகின்றன ; கொல்லி மலையாளிகளிடம்‌ இல்லை. 


வரலாற்றுக்கு முற்பட்ட காலக்‌ கல்லறைப்‌ படிவங்களாகிய- 
இந்த நினைவுப்‌ பெருங்கற்பேழைகளை (Megalithic tombs) கல்‌ 
வட்டங்கள்‌ அல்லது செதுக்குரு இரு செங்குத்துக்கற்கள்‌ மேலான 
தட்டைக்கல்‌ அமைப்புகளால்‌ இனங்கண்டுகொள்ளலாம்‌. சேர்வ 
ராயன்‌ மலையில்‌ பலவாய்க்‌ கிடக்கும்‌ இக்கற்பேழைகளுள்‌ கரடு 
முரடான வடிவும்‌ பெருங்கற்பாறை மூடியும்‌ கொண்டதாகிய 
7. Tamil Lexicon-Vol. 11-p. 1199 
8. இது திரு, தேவராசன்‌ அவர்களின்‌ “பச்சை மலையாளிகள்‌ 
பற்றிய கையெழுத்துப்படி தநத செய்தி. 
- 9. இச்சொல்‌ தமிழ்ப்‌ பேரகராதியில்‌ (Tamil Lexicon) இடம்‌ 
பெறவில்லை. | 
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பேழை ஒன்றை டாக்டர்‌ எரன்பில்ஸ்‌ அவர்கள்‌ திறந்த போது அத 
னுள்‌ சிவப்பு மட்பாண்ட ஓடுகளின்‌ உடைவுகளும்‌, இரும்புக்‌ கருவி 
களும்‌, வண்ண மணற்படிவுகளும்‌ இருக்கக்‌ கண்டார்‌. 7 நினைவுப்‌ 
பெருங்கற்பேழைகளுள்‌ பெரும்பாலும்‌ காணற்குரிய காட்சியே : இது 
வாகும்‌. l 


சேர்வராயன்மலையில்‌ கிடக்கும்‌ கற்பேழைகளைப்‌ பெரிய ' மலை 
யாளிகள்‌ : பாண்டியன்‌ கல்‌' என்றே வழங்குகின்றனர்‌, அதனுடன்‌ 
அக்கற்பேழைகளை அமைத்த பாண்டியர்கள்‌ ஒருவகைக்‌ குள்ளர்கள்‌ 
என்றே அவர்கள்‌ கருதுகின்றார்கள்‌, பெரிய மலையாளிகளுள்‌ சிலர்‌ 
அக்குள்ளர்கள்‌ ஒரு சாண்‌ அல்லது இருசாண்‌ உயாமே இருந்திருக்‌ 
கக்கூடும்‌ என்று கற்பனை செய்கின்றனர்‌. மற்றுஞ்சிலர்‌ இக்காலத்‌ 
துப்‌ பெரிய குழந்தைகள்‌ அளவே அவர்கள்‌ இருந்திருப்பார்கள்‌ என்று 
எண்ணுகின்றனர்‌, அந்தக்‌ குள்ளர்கள்‌ உழவர்களே என்றும்‌, அவர்‌ ^ 
கள்‌ மாட்டுக்குப்‌ பதில்‌ முயல்களையே உழவுக்குப்‌ பயன்படுத்தினார்கள்‌ 
என்றும்‌, கயிறுகட்குப்‌ பதில்‌ புல்லையே பயன்படுத்தினார்கள்‌ என்றும்‌ 
பெரிய மலையாளிகள்‌ நம்புகின்றார்கள்‌. ஆறடி நீளமும்‌ நாலடி அகல 
மும்‌ உள்ள இக்கற்பேழை மூடிகளை அந்த ஒரு சாண்‌ அல்லது இரு 
சாண்‌ உயரக்‌ குள்ளர்களே தூக்கினார்கள்‌ என்றும்‌ பெரிய மலையாளி 
கள்‌ நம்புகின்றார்கள்‌. ஆனால்‌, உண்மையில்‌ டாக்டர்‌ எர்ன்பில்ஸ்‌ இக்‌ 
கல்மூடி. ஒன்றை நகர்த்த விரும்பியபோது அதற்கு வலிமை நிரம்பிய 
மூன்று பெரிய ' மலையாளிகளையே பயன்படுத்த வேண்டியிருந்தது. 
பெரிய மலையாளிகள்‌ கருத்துப்படி அப்பாண்டியக்‌ குள்ளர்கள்‌ காசு 
நிரம்பப்‌ படைத்திருந்தாலும்‌ கருமித்தனம்‌ மிகவும்‌ உடையவர்‌ 
களாம்‌. அதனால்‌, ஒரு நாள்‌ கடவுள்‌ வானத்திலிருந்து பொன்னும்‌ 
மணியும்‌ மழையெனப்‌ பொழியச்‌ செய்தாராம்‌. அப்போது குள்ளர்‌ 
கள்‌ அவையனைத்தையும்‌ தாங்களே வாரிக்கொள்ளத்‌ தலை தெறிக்க 
ஓடினார்களாம்‌. அதைக்கண்ட கடவுள்‌ பேராசைபிடித்த அக்குள்ளர்‌ 
களை அழிக்கக்‌ கருதி அனல்‌ மழை பொழிந்தாராம்‌. அதிலிருந்து தப்ப 
எண்ணிய குள்ளர்கள்‌ பெருங்கற்பாதுகாப்புக்‌ குடைவுகளுள்‌ ஒரு 
சிறிது அடைக்கலம்‌ புகுந்தார்களாம்‌. ஆயினும்‌, வெப்பந்தாங்காமல்‌ 
முடிவில்‌ (வெந்து செத்தொழிந்தார்களாம்‌. இதற்குப்பின்‌ அவர்கள்‌ 
விட்டுச்சென்ற கற்ப பழை.களைத்‌ தவிர வேறெதுவும்‌ அவர்கள்‌ 
தொடர்பாகக்‌ கிடைக்கவில்லையாம்‌. சேர்வராயன்மலைக்குப்‌ பெரிய 
மலையாளிகள்‌ வந்த போது குள்ளர்கள்‌ பூண்டே இல்லையாம்‌. . 


பாண்டியன்‌ கல்‌ ' பற்றிப்‌ பெரிய மலையாளிகள்‌ சொல்லும்‌ வாய்‌ 
மொழிக்‌ கதை இதுவாக, அப்பெயர்‌ வரலாற்றுக்‌ காலத்துத்‌ தமிழக 


6. 


வேந்தர்‌ களாகிய: பாண்டியர்களின்‌ தொடர்பைச்‌ ௬ட்டிக்‌ காட்டுவது 
வெள்ளிடை மலை. ஆயினும்‌, . பாண்டியன்‌ sed’? பாண்டவர்‌ கல்லா 
யிருக்குமோ என்று ஐயுறுவோரும்‌ உண்டு. பழங்குடி மக்களிடத்‌ 
தில்‌ - அதிலும்‌ பலகணவர்‌ மணமுறை உடைய குழுக்களுள்‌ -. பாண்‌ 
டவர்‌ - திரெளபதி கதை பெற்றிருக்கும்‌ செல்வாக்குப்‌ பெரிதன்றோ ? . 


4 
மமனரிக்கம்‌ 


மானிடவியல்‌ ஆராய்ச்சியில்‌ குடும்ப அமைப்பு உறவு முறைப்‌ 
பாங்கு பற்றிய பகுதி பெருஞ்சிறப்பு வாய்ந்தது ஆகும்‌.” அவ்வகை 
யில்‌ மலையாளிகள்‌ குடும்ப: அமைப்பில்‌ சிறப்பிடம்‌ பெறும்‌ ஒன்றே 
(மேனரிக்கம்‌ ' என்பது. மாமன்‌ மகளை உரிமை பாரர்ட்டி மணக்கும்‌ 
- முறையே மேனரிக்கம்‌ 15 ஆகும்‌.இது பற்றியும்‌ டாக்டர்‌ எர்ன்பில்ஸ்‌ 
தமது நூலுள்‌ சிறப்பாகக்‌ குறிப்பிட்டுள்ளார்‌. இம்முறை தாய்வழி 
உரிமை நாகரிகத்தின்‌ எச்சமோ என்பது, அவ்வறிஞரின்‌ ஐயம்‌. २ 
இம்மேனரிக்கம்‌ பற்றிய விளக்கத்திற்கு அண்மையில்‌ திரு. முருக 
சுந்தரம்‌ ' அவர்கள்‌ எழுதிய * தமிழகத்தில்‌ குறிஞ்சி வளம்‌ ' என்னும்‌ 
நூலில்‌ ® உள்ள ஒரு: சிறு பகுதியை மேற்கோளாகக்‌ காட்டல்‌ 
சாலும்‌. அது வருமாறு l 


౪ மேனரீகம்‌ என்பது தமிழ்‌ நாட்டிலும்‌, ஆந்திர நாட்டிலும்‌ பரவ 
லாகக்‌ காணப்படும்‌ ஒரு வகை மணமுறை, ஓர்‌ இளைஞனுக்கு அவ 
னுடைய தாய்‌ மாமன்‌ மகளே ஏற்ற மணப்‌ பெண்ணாகக்‌ கருதப்படு 
கிறாள்‌. தாய்‌ மாமன்‌ வீட்டில்‌ பெண்ணில்லையென்றால்‌, அத்தை 
மகள்‌ மணத்திற்கு உரியவளாகத்‌ தேர்ந்தெடுக்கப்படுகிறாள்‌.- சில 
சாதியாரிடையே உடன்‌ பிறந்த தமக்கையின்‌ மகளை மணக்கும்‌ 
உரிமை போற்றப்படுகிறது: இம்முறைகளின்படி. மணக்கும்‌ பெண்ணை 
“ உரிமைப்பெண்‌ ' ५ என்பர்‌. அதுவும்‌ நிறைந்த செல்வத்தோடும்‌ நில 
புலன்களோடும்‌ வந்து கணவன்‌ பொருளாதாரத்தை உயர்த்துபவ 

11. பார்க்க; W. H.R. Rivers—Social Organization ۱ 
Tamil Lexicon-Vol. VI-p. 3365 
13. Dr. O.R. Baron Ehrenfels: Traces of a -Matriarchal 
civilization among the Kollimalaiyalis (1943)-pp. 56-7 


14... திரு. முருக சுந்தரம்‌: தமிழகத்தில்‌ குறிஞ்சி வளம்‌ (1962) 
அ பக்கம்‌ 78-9 
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ளாக இருந்தால்‌ அவளைப்‌ பெருமைப்‌ பெண்‌ ' 15 என்றும்‌: கூறுவர்‌. 
இம்முறைகளை மீறிப்‌ பெண்‌ கொடுக்கவோ, அல்லது பெண்‌ எடுக்‌ 
கவோ யார்‌ மறுத்தாலும்‌ அச்செயல்‌ பெருங்குற்றமாகக்‌ கருதப்படும்‌ . 
இக்குற்றத்திற்காகச்‌ சாதியை விட்டுக்கூட விலக்கிவிடுவதுண்டு. - 


“மலையாளிகள்‌ இம்மேனரீக முறையை மிகவும்‌ தீவிரமாகக்‌ 
கடைப்பிடிக்கின்றனர்‌. சில சமயங்களில்‌ இம்முறை விபரீதமாகக்‌ 
கூடத்‌ தோன்றும்‌, உரிமைப்‌ பெண்ணானவள்‌ குல வழக்கப்படி 
இவளுக்கென்று குறிப்பிட்ட மணமகனைவிட மிகவும்‌ வயதில்‌ முதிர்ந்‌ 
தவளாக இருப்பதும்‌ உண்டு: நான்கைந்து வயதுடைய இளைஞர்‌ 
களுக்குப்‌ பருவமெய்திய மங்கையரைத்‌ திருமணம்‌ செய்து வைப்‌ 
பார்கள்‌. © அப்போது மணமகனுடைய தந்தை, தானே பொறுப்‌ 
பேற்றுக்கொண்டு வம்ச விருத்தி செய்வதுண்டு, தன்‌ மகன்‌ 
வயதுக்கு வந்ததும்‌ அப்பொறுப்பை அவனிடம்‌ விட்டுவிடுவது 
தந்தையின்‌ கடமை. பொறுப்பேற்றுக்கொண்ட மகன்‌, தன்‌ தந்‌ைத 
யின்‌ வழியைத்‌ தானும்‌ கடைபிடிப்பான்‌. ஓர்‌ இளமணமகனுக்குத்‌ 
தந்‌ைத இல்லை என்றாலோ, அல்லது தந்‌ைத இருந்தும்‌ அவன்‌ 
மருமகளின்பால்‌ அக்கறை கொள்ளாதவனாய்‌ இருந்தாலோ, தந்‌ைத 
யின்‌ உடன்‌ பிறந்தவனோ அல்லது நெருங்கிய உறவினன்‌ ஒருவனோ 
இப்பொறுப்பை ஏற்றுக்கொள்ள அழைக்கப்படுவது வழக்கம்‌. இவ்‌ 
வழக்கத்தைப்‌ பற்றி மலையாளிகள்‌ இப்பொழுது குறைவுபட எண்ணு 
கின்றனர்‌. இதை ஓரளவு எதிர்த்தும்‌ வருகின்றனர்‌. முன்‌ நாட்‌ 
களில்‌ இது பெருவழக்காக இவர்களிடம்‌ பரவியிருந்தது.” 


.5 


ராஜி” 

இயற்கை உயிரற்ற பொருளன்று; இறையெனும்‌ உயிர்படைத்த 
பொருளென்று - மிகுபழங்காலந்தொட்டே நம்‌ பிய மக்கள்‌ தமிழ்‌ 
மக்கள்‌. அம்மரபிற்கு மாறில்லா வகையிலேயே தமிழ்‌ மலையாளி 
கள்‌ உள்ளத்தில்‌ நம்பிக்கைகள்‌ பல குடிகொண்டுள்ளன. சான்றாக, 
அவர்கள்‌ மழையை வருவிக்க நடத்தும்‌ சடங்கொன்றை ஈண்டுச்‌ 
சுட்டலாம்‌. மழை வேண்டும்‌ போது மலையாளிகள்‌ மண்ணால்‌ 
பிள்ளையார்‌ உருவம்‌ ஒன்று அமைப்பார்கள்‌; அதற்கு வழிபாடுகள்‌ 
ஆற்றுவார்கள்‌ ; பக்கத்திற்கு எட்டுப்பேராக மலையாளி இளைஞர்கள்‌ 
பிரிந்து நின்று வழிபாட்டுப்‌ பாடல்கள்‌ Mev, பாடிக்கொண்டே அவர்‌ 
கள்‌ -அப்பிள்ளையார்மீது சிறிது நேரம்‌ -சாணியை எறிவார்கள்‌ 
பின்னர்‌ “ராஜி” என்று முதியோர்கள்‌ மொழிந்ததும்‌ இளைஞர்கள்‌ 
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சாணியை எறிவதை நிறுத்திக்கொள்வார்கள்‌. “ராஜி” என்பது 
* சமாதானம்‌ ' என்ற பொருளில்‌ அவ்வாறு கூறப்படும்‌. 5 சாணி 
எறிதல்‌ நின்றதும்‌ பிள்ளையார்‌ வழிபாடு தொடரும்‌. இவ்விழாவில்‌ 
பன்றிப்‌ பலியும்‌ நடைபெறும்‌, 1 
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இச்‌ சிறு கட்டுரையில்‌ எடுத்துக்காட்டாக மட்டுமே எடுத்துக்‌ 
காட்டப்பெற்ற மலையாளிகளின்‌ தமிழ்‌ வழக்குச்‌ சொற்கள்‌ ஐந்தும்‌ 
அவர்தம்‌ புத்துணர்வாட்டு, சமயச்சடங்கு கட்டுக்கதை ஈடுபாடு, 
குடும்ப அமைப்பு உறவு முறை, சமயஞ்சார்ந்த நம்பிக்கை ஆகிய 
வற்றை முறையே எடுத்துக்‌ .காட்டி மொழியியல்‌ மானிடவியல்‌ 
கல்விக்குரிய இன்பம்‌ பயந்து மேலும்‌ அத்துறையில்‌ வேட்கை 
மிகுவித்தல்‌ திண்ணம்‌ 


tt 


15. Tamil Lexicon-Vol. VI. p. 3427 
16. இது திரு. தேவராசன்‌ அவர்களின்‌ “பச்சை மலையாளிகள்‌ ’ 
பற்றிய கையெழுத்துப்படி தந்த செய்தி. 


தெரல்கரப்பியத்தில்‌ வழக்கும்‌ செய்யுளும்‌ 
Dr. M. Sundaram, M.A., M.Litt,, Ps. D 


Lecturer in Tamil, Universíty Extension Centre, Madurai. 


ன்னுரை : 

மனிதனிடமிருந்து பிரிக்க முடியாத தனி உடைமைச்‌ சொத்தாக 
விளங்குவது அவன்‌ அன்றாடம்‌ பயன்படுத்தும்‌ மொழியேயாகும்‌. 
ஒருவர்‌ கருத்தை ஒருவர்‌ விளங்கிக்கொள்ள (Mutual intelligibi- 
lity) இம்மொழி என்னும்‌ கருவி உதவி புரிகிறது. கால வளர்ச்‌ 
சிக்கு ஏற்ப ஒரு மொழியில்‌ மாற்றம்‌ நிகழும்‌. அதன்‌ ஒலி அமைப்‌ 
Gard, இலக்கண அமைப்பிலும்‌, சொற்றொகை (Vocabulary) 
அமைப்பிலும்‌ அதன்‌ மாற்றத்தைக்‌ காணலாம்‌. ஒரு மொழியைப்‌ 
பேசுகின்ற மக்கள்‌ வாழும்‌ நிலப் பகுதியும்‌ (Geographical 
region), அவர்கள்‌ சார்ந்திருக்கும்‌ சமுதாயமும்‌ இம்மாற்றத்துக்கு 
மூலகாரணமாகும்‌. l 


வழக்கும்‌ செய்யுளும்‌ 

ஒரே மொழியைப்‌ பேசுகின்ற இருவரது பேச்சில்‌ சிற்சில வேறு 
பாடுகள்‌ இருப்பதைக்‌ காணலாம்‌. தனி மனிதன்‌ ஒருவனின்‌ பேச்சு 
இயல்பை ' ஆராய்வது தனிவழக்கு மொழி (Idiolect) ஆய்வு ' 
எனப்படும்‌. 1 ஒரு நிலப்‌ பகுதியில்‌ வாழும்‌ gg சமுதாய மக்களின்‌ 
மொழியை ஆராய்வதும்‌ உண்டு. ௮ம்‌ மொழியைப்‌ பொதுவாக 
'வழக்கு மொழி (Dialect) என்பர்‌. வழக்குமொழி என்பதும்‌ பேச்சு 
மொழி என்பதும்‌ ஒன்றாகும்‌. பல தனிவழக்கு மொழிகளின்‌ 
தொகுதி மொழி (Language) ഞെ அழைக்கப்படும்‌. * வழக்கு 
மொழிகள்‌ பல தோன்றக்‌* காரணம்‌, ஒருவர்‌ மொழியை மற்றவர்‌ 
புரிந்துகொள்ளாமையே (Mutual unintelligibility) ஆகும்‌. 
அவ்விருவருக்கும்‌ இடையே கருத்துஉணர்வில்‌ தடை (interrup- 
tion of communication) நிகழும்பொழுது இம்மாதிரியான 
வழக்குமொழிகள்‌ தோன்றுகின்றன. ஒருவர்‌ சார்ந்துள்ள சமுதா 
யத்தில்‌, வாழும்‌ நிலப்பகுதியில்‌ அந்த வழக்குமொழி செல்வாக்குப்‌ 
பெற்றிருக்கும்‌. எனவே சமுதாய அமைப்பும்‌, நிலப்பகுதியும்‌ வழக்கு 
மொழிகளின்‌ தோற்றத்துக்குக்‌ காரணமாகின்றன என்னலாம்‌. 


1. Hockett: A Course in Modern Linguistics, p. 321 
2. ibid., p. 322 l ee 


2 
^ இவ்வாறு குறிப்பிட்ட நிலப்பகுதிக்கும்‌ சமுதாயத்துக்கும்‌ ஏற்ப 
மாற்றமுறும்‌ ஒரே மொழியின்‌ (Language) பல்‌ வழக்குமொழி 
களின்‌ இயல்பை நாம்‌ அறிந்துகொள்ள வேண்டும்‌. ஒரு குறிப்பிட்ட 
வடிவம்‌ (Form) ‘A’ என்ற பகுதியில்‌ ஒருவிதமாகவும்‌, ‘ 8 ' 
என்ற பகுதியில்‌ ஒருவிதமாகவும்‌ வழங்கலாம்‌. அந்த இரண்டு 
பகுதிக்கும்‌ இடையே ஒரு கோடு வரைந்து, அந்த மாற்றத்தை 
ஆங்காங்கே குறிக்கவேண்டும்‌. இதனைக்‌ குறிக்க நாம்‌ பயன்படுத்தும்‌ 
படம்‌ “வழக்குமொழி வரைப்படம்‌'' (Dialect Atlas) என்றும்‌, 
குறிக்கப்படும்‌ கோடுகள்‌ *£ வடிவ எல்லைகள்‌ " (1808108868) என்‌ 
றும்‌, பல வடிவ எல்லைகள்‌ சேர்ந்து அமைக்கும்‌ ஒன்று ' வழக்கு 
மொழி எல்லை” (Dialect Area) என்றும்‌ அழைக்கப்படும்‌. இம்‌ 
மாற்றம்‌ ஒலிப்பு நிலையிலும்‌ (Phonetic level), ஒலிக்கோள்‌ நிலை 
யிலும்‌ (Phonemic level), கிளவி நிலையிலும்‌ (Morphemic 
level) சொல்‌ நிலையிலும்‌ (Word level). சந்தி நிலையிலும்‌ 
(Morphophonemie level) தொடர்‌ நிலையிலும்‌ (Syntactic, 
level) பொருள்‌ நிலையிலும்‌ (Semantic level) நிகழும்‌. “பழம்‌” 
என்ற சொல்‌ “பளம்‌” ‘umd’ “பலம்‌' என்று வழங்கப்படுமானால்‌ 
அதனை “ஒலிப்பு மாற்றம்‌” என்போம்‌. சில வழக்குமொழிகளில்‌ சில 
புதிய ஒலிக்கோள்கள்‌ தோன்றும்‌. அது *ஒலிக்கோள்‌ மாற்றம்‌' 
ஆகும்‌. தமிழில்‌ / S/ என்ற ஒலிக்கோள்‌ இல்லை. ஆனால்‌ இன்று 
பல வழக்குமொழிகளில்‌ இது இடம்‌ பெற்று, ஒலிக்கோள்‌ அமைப்‌ 
பில்‌ (Phonemic structure) நுழைந்துள்ளது. ஆகவே இது 
(ஒலிக்கோள்‌ மாற்றம்‌' ஆகும்‌. “அவர்கள்‌' என்பதிலுள்ள கடைசி : 
இரண்டு கிளவிகளும்‌ ‘says’ என மாறுவது “கிளவி மாற்றம்‌” 
ஆகும்‌. நாற்றம்‌ என்ற சொல்‌ இன்று அதன்‌ எதிர்ப்‌ பொருளைக்‌ 
குறிப்பதைக்‌ காண்கிறோம்‌. இது “பொருள்மிலை மாற்றம்‌' எனப்‌ 
படும்‌. “தாங்கள்‌ அழைக்கப்படுகிறீர்கள்‌' என்பது ஆங்கிலமொழிச்‌ 
செல்வாக்கால்‌ தமிழ்த்‌ தொடரில்‌ ஏற்பட்ட மாற்றம்‌. ஒரு சொல்‌ 
நாளடைவில்‌ திரிந்து வேறு சொல்லாக வருவது “சொல்‌ மாற்றம்‌' 
ஆகும்‌. ' 

` இம்மாற்றங்களை எல்லாம்‌ நாம்‌ கூர்ந்து கவனித்து “af 
வேண்டும்‌. மொழியின்‌ இயல்பை அறிய இது உதவும்‌. மாந்தர்‌ 
“பயன்படுத்தும்‌ இருவகையான மொழியிலும்‌ (பேச்சுமொழி, எழுத்து 


1. Phonemic change: “Any change in the repertory of 
phonemes or in the arrangements in which they can 
occur’... Hockett: . A. course in Modern - Linguistics, 
p. 380, eg. p 381 | ١ 
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மொழி) இம்மாற்றம்‌ .நிகழும்‌. எழுத்துமொழி - அல்லது செய்யுள்‌ 
மொழியில்‌ (Written Language) இம்மாற்றம்‌ மெதுவாகவே 
நிகழும்‌. ஆனால்‌ பேச்சுமொழியாகிய வழக்கு மொழியில்‌ (Spoken 
(Language or Dialect) விரைந்து மாற்றம்‌ நிகழும்‌. சென்னைத்‌ 
தமிழும்‌ சேலத்துத்‌ தமிழும்‌ பேச்சுவழக்கில்‌ வேறுபட்டிருக்க, 
எழுத்துவழக்கில்‌ இணைந்திருக்கக்‌ காணலாம்‌. வழக்குமொழியில்‌ 
நிகழும்‌ மாற்றம்‌ தவிர்க்க முடியாத ஒன்று. வாழ்கின்ற, வளர்கின்ற 
ஒரு மொழி பேச்சிலிருந்துவருகையில்‌ இத்தகைய மாற்றம்‌ நிகழ்வது 
இயற்கையே. இம்மாற்றம்‌ கண்டு மருட்சி அடைதல்‌ கூடாது. 
அதற்கும்‌ இலக்கணம்‌ வகுக்க வேண்டும்‌. இன்றைய மொழியியல்‌ 
(Linguistics) இதனை வற்புறுத்தும்‌. தொல்காப்பியருக்கும்‌ இவ்‌ 
வகை ஆராய்ச்சி உடன்பாடே என்பது அவரது நூலால்‌ விளங்கும்‌. 


தொல்காப்பியம்‌ - விளக்கமுறை இலக்கண நூல்‌ ' 
(Tolkappiyam-a Descriptive Grammar) 


இலக்கணம்‌ இரு வகையது. ஒன்று, விளக்கமுறை இலக்கணம்‌ 
(Descriptive Grammar). மற்றொன்று, 'விதிப்புமுறை இலக்‌ 
கணம்‌ (Prescriptive Grammar). தொல்காப்பியம்‌ தமிழில்‌ 
உள்ள இயல்பான இலக்கண வழக்கை எடுத்துச்‌ சொல்கிறதே 
தவிர, இன்னமாதிரி இருக்கவேண்டும்‌ என்று வரையறுக்கவில்லை. 
அது கூறும்‌ வழுக்களும்‌, அதற்கான வழுவமைதிகளும்‌ இதனை வலி 
யுறுத்தும்‌. அது ஆங்காங்கே கிளவிகளையும்‌(Mல௦ாறh5), ஒலிக்‌ 
கோள்களையும்‌ (Phonemes), தொடர்‌ அமைப்பையும்‌ (Sentence 
formation) சந்திவிதிகளையும்‌ (Morphophonemio rules) எடுத்‌ 
துச்‌ சொல்கிறது. அது உள்ளதை உரைக்கிறதே அல்லாது, இன்ன 
மாதிரி இருக்கவேண்டும்‌ என்று விதித்துரைக்கவில்லை. ஆகவே, 
அதனை “விளக்கமுறை இலக்கண நூல்‌' எனலாம்‌. அதனால்தான்‌, 
வழக்குமொழிக்கும்‌ செய்யுள்மொழிக்கும்‌ இடையே உள்ள வேறு 
பாட்டை அது எடுத்தியம்ப முந்துகிறது. திசைச்சொல்‌ என்ற 
வழக்கும்‌ இதுபற்றி எழுந்ததேயாகும்‌. இரண்டும்‌ தேவையானவை. 
ஒன்றிலிருந்து மற்றொன்று மாறுபட்டு - விளங்குவது ' இயல்பே. 
அதனைக்‌ கூர்ந்து அறியாவிட்டால்‌ மொழியின்‌ உண்மையியல்பை 
அறியாமல்‌ போய்விடுவோம்‌ என்பது தொல்காப்பியர்‌ கருத்து. 
ஆகையால்‌, அவர்‌ இரண்டையும்‌ ஆராய்ந்து, அவற்றுக்கு இடையே 
உள்ள வேற்றுமைகளைச்‌ சுட்டுகிறார்‌. இதனைப்‌ பனம்பாரனார்‌ தமது 
சிறப்புப்பாயிரத்தில்‌ “தமிழ்கூறு நல்லுலகத்து, வழக்குஞ்‌ செய்யு 
ரூம்‌ ஆயிரு முதலின்‌”' என்று குறிக்கிறார்‌ 


4 
தொல்காப்பியர்‌ கண்ட வேறுபாடுகளை ' இப்பொழுது 

द्या) காண முற்படுவோம்‌. - ١ 
ஒலிப்பு நிலை 

1. குறில்‌ நெடிலாக மாறல்‌: வழக்குமொழியில்‌ உள்ள 
அகரம்‌ செய்யுள்மொழியில்‌ ஆகாரமாகும்‌. *அவ்விருதிணை' என்பது 
“ஆயிருதிணை' என இடம்பெறும்‌. சில, பல என்ற வழக்குமொழி 
செய்யுள்மொழியில்‌ சிலா, பலா என வந்து நிற்கும்‌ என்கிறார்‌." : . 

2, நெடில்‌ குறிலாதல்‌: குற்றெழுத்துக்குப்‌ பின்வரும்‌ ஆகா 
ரம்‌ செய்யுளில்‌ அகரமாகக்‌ குறுகி, உகரம்‌ பெற்று வருதல்‌. 

இரு? இற? இறவு 

(ണ-൫.) “ இறவுப்‌ புறத்தன்ன பிணர்படு தடவுமுதல்‌ "* 

3. ஒன்று மற்றொன்றாக மாறி ஒலித்தல்‌ : *இன்றி' என்னும்‌ 
சொல்லிலுள்ள ‘Mar’ செய்யுளில்‌ *உ'சரமாகும்‌. 5 


(எ-டு.) *உப்பின்று புற்கை யுண்கமா கொற்கையோனே' * : : 
அது' என்ற சொல்லிலுள்ள “உகரம்‌' “அன்று” 
என்னும்‌ சொல்லின்முன்‌ ‘gp ar gb; .£ஐ' என்ற சாரியை முன்‌ 
தன்னியல்பு கெட்டு நிற்கும்‌. ” 
அது?” அதாஅன்று; കുള ജാം அதை (25+) 


1. சூ. 208 


2. பலவற்று இறுதி நீடுமொழி உளவே 
செய்யுள்‌ கண்ணிய தொடர்மொழி யான, (தொல்‌, சூ. 213) 
்‌ 8. குறியதன்‌ இறுதிச்‌ சினைகெட உகரம்‌ 
` அறிய வருதல்‌ செய்யுளுள்‌ உரித்தே, (தொல்‌, ഭൂ. 234) 
4. நற்றிணை 19 
5. இன்றி என்னும்‌ வினையெஞ்சு இறுதி 
நின்ற இகரம்‌ உகரம்‌ ஆதல்‌ ; 
தொன்றியல்‌ மருங்கின்‌ செய்யுளுள்‌ உரித்தே. (தொல்‌. சூ, 237) 
. 6. நச்சி, உரை 
T. அன்றுவரு காலை அஆ குதலும்‌ 
- ஐவரு காலை மெய்வரைந்து கெடுதலும்‌ 0 जिव cit 
செய்யுள்‌ மருங்கின்‌ உரித்தென மொழிப, (தொல்‌, சூ. 258). -..! 


35 


$ 


கிளவீநிலை (Morphemic level) 
பேச்சில்‌ ‘Gur’ என்று வழங்குவது செய்யுளில்‌. (பொலம்‌ 


என்றாகும்‌. இதற்குச்‌ சில மொழிமாற்று விதிகளைச்‌ (Transforma- 
tional rules) சொல்கிறார்‌ 


l. ഞ கெடல்‌ 
2. ७, ७ சேர்த்தல்‌ 
பொன்‌” Gur பொலம்‌ + 


அடிப்படையாகச்‌ சில சொற்களையோ, சில முற்றுத்‌ தொடர்‌ 
களையோ (Sentence) கொண்டு அவற்றிலிருந்து அவற்றோடு 
தொடர்புடைய பலவற்றை ஆக்கிக்‌ கொள்வதற்கு இந்த மொழி 
மாற்றுக்‌ கொள்கை பயன்படுகிறது. சொல்நிலையிலும்‌ (Word 
level) இதனைப்‌ பொருத்திக்‌ காணலாம்‌. ‘Carer’ என்ற 
சொல்லின்‌ அமைப்பு: என்ன என்பதைக்‌ கீழ்க்கண்டவாறு சொல்‌ 
கிறார்‌. १ 
அடிப்படைச்‌ சொல்‌: வேட்கை 
1. கை கெடுக்க: 
2. ட-ண்‌ வாதல்‌ | 
3. அவா கூட்டல்‌ 
வேட்கை> ഖേ வேண்‌ வேண்‌ + அவா? வேணவா 
வழக்கில்‌ உள்ள “உம்‌” என்ற .கிளவி செய்யுளில்‌ உந்தாகும்‌ 
என்கிறார்‌.” 
கு, ഇ, ஆன்‌ என்ற மூன்று உருபுகளும்‌ *அ'கரமாகிச்‌ செய்யு 
ளில்‌ தொழிற்படும்‌ என்கிறார்‌ - 
(எ-டு.) ஆசிரியற்கு?” ஆசிரியற்க- 
aratartm> காவலோன 
புலவரான்‌* புலவரான 1 





` 1. பொன்னென்‌ கிளவி ஈறுகெட்‌ முறையின்‌ 
முன்னர்த்‌ தோன்றும்‌ லகார மகாரம்‌ + -.-: 
செய்யுள்‌ மருங்கின்‌ தொட்ரிய லான, (தொல்‌, சூ. 356) 
2. சூ, 288 
3. உம்‌ உந்தாகும்‌ இடனுமா ருண்டே, (தொல்‌. சூ, 777) 
4. Gg ஆன்‌என வருடம்‌ இறுதி ۱ ۱ 
அவ்வொடுஞ்‌ சிவணும்‌ செய்யு ஞூள்ளே. (தொல்‌, கு, 592) 
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தொடர்நிலை (Syntactic level) 
gare சுட்டிப்‌ பண்பு கொள்ளும்‌ பெயர்ச்சொல்‌ gare 
சுட்டாது செய்யுளில்‌ வரும்‌; ஆனால்‌ வழக்கில்‌ வராது | 
செஞ்ஞாயிறு,' வெண்டிங்கள்‌ என்று எழுத்தில்‌ எழுதலாம்‌; 
ஆனால்‌ பேச்சில்‌ வருதல்‌ இல்லை. * | 
2. இயற்பெயர்‌, சுட்டுப்பெயர்‌ இரண்டும்‌ ஒரு முற்றுத்‌.தொட 
ரில்‌ எவ்வாறு அமைதல்‌ வேண்டும்‌ என்பதைப்‌ பார்ப்போம்‌. செய்யு 
ளில்‌ வழக்குமொழியினின்றும்‌ மாறுபட்டு அமைதலும்‌ உண்டு. 
சாதாரணமாக வழக்குநிலையில்‌ முதலில்‌ இயற்பெயரும்‌, பின்னர்ச்‌ 
சுட்டுப்பெயரும்‌ வரவேண்டும்‌. ஆனால்‌ செய்யுளில்‌ இதற்கு மாறியும்‌ 
வரலாம்‌ 
(-൫.) சேனாவரையம்‌ காண்க. ® 
. 3. உயர்திணை, அஃறிணை ஆகிய இரண்டும்‌ கலந்துவரும்‌ 
பொழுது. எழுத்துவழக்கில்‌ அது உயர்திணை முடிபு கொள்ளாது ; 
(பேச்சு வழக்கில்‌ கொள்ளும்‌)” 
(ണ-൫.) சேனாவரையம்‌ காண்க 


4. செயப்படுபொருள்‌-செய்தவன்‌ என்ற இரண்டில்‌ உண்டு 
செய்யுளில்‌ மாறுபட்டு வழக்கில்‌ இது தொழிற்படும்‌.. செயப்படு 
பொருளையே செய்ததாகச்‌ சொல்லுவது வழக்கில்‌ உண்டு. 


“ செயப்படு பொருளைச்‌ செய்தது போலத்‌ 
| தொழிற்படக்‌ கிளத்தலும்‌ வழக்கியல்‌ மரபே ””. * 
திண்ணையை மெழுகினான்‌'-செய்யுள்‌ வழக்கு 
(திண்ணை மெழுகிற்று'-பேச்சு வழக்கு 
நிலைப்படி இடித்தது' என்பதும்‌ இது 


படர்க்கையிடக்‌ கிளவியான *ஆ'காரம்‌ 'ஓ'காரமாசுச்‌ செய்யு 
gw வழங்கும்‌ என்கிறார்‌. £ இதனை ஒலிநிலையிலும்‌ வைத்துப்‌ பேச 
லாம்‌. முன்னிலைக்‌ கிளவியான “ஆவும்‌, “ஓ'வாதல்‌ உண்டு 
பெயர்ச்சொல்லிலுள்ள *ஆ'வும்‌ “ஓ'வாதல்‌ உண்டு. நல்லார்‌ என்பது 
நல்லோர்‌ எனச்‌ செய்யுளுள்‌ வரும்‌ TE 


et रि ————Ó————————— MM Ó—i— > 





1. छ. 501 

2, சூ, 522 NE" 
3. சூ. 534 - wow టి 
4. சூ. 731 SUP 
5. - சூ. 680 க న ന്‌ 


T 


ஒருமையைப்‌ பன்மையாகச்‌ - சொல்லுதல்‌. வழக்கில்‌ - உண்டு; 
செய்யுளில்‌ இல்லை.! ` - 


சந்திநிலை (Morphophonemic level) 

‘en’ என்ற சொல்‌ செய்யுளில்‌ அத்துச்‌ சாரியை பெற்று 
வரும்‌. 

“இலம்‌” என்னும்‌ சொல்‌ UB’ என்னும்‌ சொல்லோடு புணரும்‌ 
பொழுது எந்த மாற்றமும்‌ நிகழாது, “இலம்படு' என்றே வரும்‌. ® 

(ണ-൫.) “ இலம்படு புலவ ரேற்றகை நிறைய ”' * 


481-ஆம்‌ நூற்பா சந்தி மாற்றம்‌ பற்றி ச்சொல்கிறது 
சொல்நிலை (Word level) 


ஆக்கக்‌ கிளவியாகிய “ஆயின்‌” . என்ற சொல்‌ தொழிற்படும்‌. 
நிலையை விளக்கும்பொழுது செய்யுள்‌ பயில்வையும்‌ வழக்குப்‌ பயில்‌ 
வையும்‌ வேறுபடுத்துகிறார்‌. வழக்கில்‌ காரணம்‌ இல்லாதும்‌, செய்யு 
ளில்‌ காரணம்‌ பற்றியும்‌ இது வரும்‌ என்கிறார்‌. 

(-൫.) பயிர்‌ நல்லவாயின என்றோ, மழை பெய்ததால்‌ பயிர்‌ 
நல்லவாயின என்றோ வழக்கில்‌ சொல்லலாம்‌, ஆனால்‌ செய்யுளில்‌ 
காரணம்‌ சொல்லிப்‌ பின்னர்‌ ஆக்கக்‌ கிளவியைக்‌ கூறவேண்டும்‌. 

5. முன்னிலை சுட்டிய ஒருமைக்‌ கிளவி 

பன்மையொடு முடியினும்‌ வரைநிலை யின்றே 
ஆற்றுப்படை மருங்கிற்‌ போற்றல்‌ வேண்டும்‌ ” 
என்று சூ. 945-இல்‌ கூறுகிறார்‌. ஒருமைச்‌ சொல்‌ பன்மைச்‌ : 
சொல்லோடு முடியுமாற்றையும்‌, அது முடியும்‌ இடத்தையும்‌ சொல்‌ 
கிறார்‌. முன்பு ஒருமையைப்‌ பன்மையாகச்‌ சொல்வது வழக்காறு 
என்றவர்‌, ஈண்டு ஒருமை பன்மையோடு முடிதல்‌ செய்யுள்‌ வழக்கு 
என்றும்‌ சொல்கிறார்‌. மொழியின்‌ அமைப்பை ஆராய்ந்து, உள்ளதை 


உள்ளபடியே விளக்குகிறார்‌ : என்பதற்கு இதனினும்‌ .வேறு சான்று 
வேண்டுமோ ? 


இவ்வாறு பல்வேறு நிலைகளிலும்‌ எழுத்துவழக்கும்‌, பேச்சு 
வழக்கும்‌ வேறுபடுமாற்றைச்‌ சுட்டியவர்‌, 





. சூ. 316 
4, மலைபடு. வரி 576 
5. சூ, 505 
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. “கிளந்த அல்ல செய்யுளூள்‌ திரிநவும்‌. - ۳ x 
வழங்கியல்‌ மருங்கின்‌ மருவொடு திரிநவும்‌: "^"^. . :- 
விளம்பிய இயற்கையின்‌ வேறுபடத்‌ தோன்றின்‌. 
வழங்கியல்‌ மருங்கின்‌ உணர்ந்தனர்‌ ஒழுக்கல்‌ . 
நன்மதி நாட்டத்து என்மனார்‌ yaar." 

என்றும்‌, ` 1 
** வழக்கொடு சிவணிய வகைமை wrens. . - 


என்றும்‌ பிறாண்டும்‌ கூறிச்‌ செல்கிறார்‌, 


தாம்‌ கண்டவற்றை எடுத்துச்‌ சொல்லி, இதேபோன்று இன்‌ 
லும்‌ அவ்வப்போது ஏற்படும்‌ வேறுபாடுகளைக்‌ குறித்துக்‌. கொள்க 
என்கிறார்‌. இதிலிருந்து பேச்சுமொழிக்கென : இலக்கணம்‌ ' வகுப்‌ 
பதை அவர்‌ விரும்புகிறார்‌ என்பது . விளங்குகிறதன்றோ ? பேச்சு 
மொழியும்‌ எழுத்துமொழியும்‌ ஒருதன்மைய அல்ல என்பதும்‌ 
அவர்க்கு உடன்பாடேயாதல்‌ இதனால்‌ தெள்ளிதின்‌ புலனாகும்‌. . . ' 


toc 





ప్రాచ్య పాశా త్య నాటక సంపదాయములు 
۱ S. RAMAKRISHNA SASTRY 


ఛారతీయనాటకములు. Ds Som రస్యప్రథానము OA, 
۱ పా శ్చాత్యనొటకములు కరుణభయానక ,రస(ప్రాధాన్యముగల విపాడా 
త్శకము లనియు, (tragedy) - శృంగార వోస్య 
rig పాశ్చాత్య రస్యపాధాన్యముగల విలాసాత్శకము లనియు 
చాటక-"ఖేదము 
. -. (Comedy) విభజింపంబడినపుడు, ఏర SEN 
మైన భారతీయనాటకములు,, విషాదాత్శకముతై న పాశ్చాత్యనాటక 
ములతోడను, శృంగార SS TDD భారతీయ నాటకములు ` 
_.విలాసాత్శకమునలై.న పాళ్చాత్యనాటక్రముల తో(డను . గొంతేవజుకై నను ` 
సాదృశ్యముండంగలవని యంగీకరింపవచ్చును, അ భారతీయనాటక 
ములు మంగళాంతముగనుండి నాయకుని మరణము సూచింపనెన 
కూడ దను నియమముండంా పాశ్చాత్యుల విపా దాత్శకనాటకములలో : 
నాయకవథ జరుగుట మాత్ర మి ద్వివిధనాటక SoS Dr 
గల ముఖ్యభేదము, పాళ్చాత్యనాటకములలో .మానవ(ప్రకృతి స్వభావ 
సిద్దముగా BOSD, నాటక కథా ర్యవసానము' (కమపరిణామము 
ననుసరించి నహజముగనుండునే కాని భారతీయనాటకములందలి సుఖ 
పర్యవసానమువలె కృ(త్రిమముగ తీసికొని రాబడదనియు భునముగ కొని 
యాడయబడును. = 8०४०87१०४ సత్యములేక పోలేదు. وک‎ 
మానవ (ప్రకృతిని చిత్రించుటలో (ప్రాచ్య పాశ్చాత్య కవుల _దృష్టీవథము 
లోనే భేదమున్నది పాళా త్యుల మతసిజ్రాంతము లా జాతీ సంఘ 
జీవనములో Mra A HOOK పాదుకొనిపోయి, వారి సారస్వతములో 
- నవి (580080052, e$ భారతీయుల మతీధర్శము లా జాతి సాంఘిక 
- జీవనములోని లశ్షణములుగ १४४५ వాజ్మయమున నవి (ప్రతిఫలించి 
నవి. (శ్రవ్యకావ్యములందు కంకు దృశ్య కావ్యములందు మానవ(ప్రకృతి 
(58935037 DYB ०१७७, కాన  నాటకములందు ప్యాత్రపోవణ 
“మూలమున మానవుల శీలము స్పష్టపడును, - न 


EO (తిగుణాత్మకమైన భేదము 
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మానవునియందు ముఖ్యముగా మూడు లక్షణములు గలవు 

అవి పళుత్వము మానవత్వము; 0 ననునవి, qoia ఆహారము, 
l രം .రోగము, శోకము, కామ(ోధ లోథా 
കക ద్యరివడ్యర్లను పశువులతో సమానముగ మాన 
వులలో నుండుటచే పళుత్వము సిద్ధించును ఈ 

గుణములు మాత్రమే కల మానవుని మనము 'పశుతుల్వు(డని యందుము 
Mc ఇంక పళువులలో లేని బుద్ది విద్య, వివేచన మొదలగు శ How | 
തിര చేతనే మానవునకు ' మానవత్వము సిద్ధించుచున్న B. 
| విద్యాబుద్దులులేని వానిని మనము పశువని నిందింతుము Yor. పిమ్మట 
దయ, व, ణము FE మొదలగు గుణవిభూ గలుట 
చేతనే యాతండు చేవసమానుండగు చున్నాడు. తప్పొానరించుట మాన 
వత్యమును HMO B SE (sO కదా (ప్రసిద్ది (To Err is human 
~and to forgive is divine), ఈ మూండు లవ్రణములు స త ९४७ సమో 
ലാ ७७४०९७), యవి కలిసియుండుట చేత నే మానవ(కృతి మిశ్ర 


7 (४७७१५७१ సంఘటిత మెనది దయ" దాశ్షి ణ్యములు లేని వాండు Lh > 


SDI, వాని (పవృ B యాసుర్రవృ 8 యని కూడ (ప్రసిద్ది, ఇందు 
BSS: మానవ(ప్రకృతి గుణావగుణ సంకలితమనీ ° యంద అంగీకరింతుకు. ' 
ఈమూూ(డు (పవృత్తులలో నేది విశిష్రముగా నభివృద్ధి పొందిన నా (ప్రవ 8 
యా మానవుని యందు వీస్పష్టముగా గోచరించి తదనుగుణముగా 
నతండు (పవ 6 ००७०, 


007 கல்லல்‌ పాపాంశ మెక్కువగా .నున్నదని. E సవ మత 
Roop Geox D. SANS ७०७७४७ తన 
వేరడై న్‌. ergo అను కావ్యమును. Bs Sarco. సై తాను. చేతిలో 
ORE కీలుబొమ్ములై .ر‎ యతని [SS 

Sas vs? చ ര 

ne TITE E సృష్టింపబడిన ఆదాము, అవ్వయ్యు 

ச Boas . తిరస్కరించి छ&)० Bodmer Ho 
_చిగో, పొపపరిణామ మెంత వివపాయమా రచించి చూపెను, छ 


కావ్యమున సె తాను యొక్క. .యూసురిక. భయంకర ($558 పాఠకుల 
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హృదయములందు ముద్రిత మైనట్లుగ, രണ്ട്‌ చిత్రము నాటుకోసదు. 
అందాతండు నాయకునీవలె సర్వశ ४९८६ , యన్ని కార్యములను. నిర్వ 
హీంచును. 5४9 పాతాళము లాతేని కార్యనీమలై నవి. అతని 
"feo మపరిమిత మె, పర మేశ్వరుని సృష్టియం അശ ఘోరవిప్రవ 
మును గలుగ జేసెను. నర్వజ్ఞుయ, KUS 9060 వేరు వడసిన 58090 
Es మూలదాగి యుండెనో 'యెజుగరాదు. సై Sra (ప్రచండ విక్రమ 
Soom, WS Bas, భీవణ దైవ Bes soon కావ్యమం ०४७७ | 
(ప్రన్ఫుటమగును. మిల్జనుకవి మానసమున సాశ్రాత్కరించిన మానవ 
(४४७०७७०१८७ తమోగుణమయ 'మలినభావముల విధమును (ప్రకటించు 
టకే యా కావ్యము నాతండు రచించెను. లోకమున పుణ్యము ४०६ 
rs" HY MDA, కుచ్చితము, (దోవాము వికేషమనియు, సత్వగుణ 
(ప్రభావము కంక, రజ_స్తయోగుణముల (ప్రభావమే ரெ) యందజు 
నంగీకరింపక తప్పదు. ॐ పాప కోక్ళలమునకు భయపడియే పోతన 
వంటి మహాభ కృులుగూడ మానవజన్మ మే యె 8089 యుంచి జన్మ 
రాహిత్యమునకు BHD (രരം, ఇందుచే సుఖము ४०७ 
దుఃఖమే యీ లోకమున నధికమనుట సత్య మే. ఈనగ్న సత్య (58 
పాదనమునకు లోకమున దుఃఖము, పాప మెన్నివిధముల, ൯ యే Boo 
ടട పాశ్చాత్య ÊKE 5 Cy १०७७ తన నాటకములలో 
మానవ (ప్రకృతి వివరణ రూపమున చక్కగ (ప్రదర్శించి 'చూపీనాండు. 
అందుచేతనే “ఓ CEN 1 ఓ ७8१०७७०! 05०67" 56686 నుండి 
పరిగహించినారు ? (Oh Nature, O Shakespeare, which of Ye, drew 
from the other). అను పొగ డ్డ కతండు THB నాడు. ఇందులకు So% 
హము లేదు. ేక్సియరు రచించిన పాత్రచిత్రములు (ప్రకృతికి యథార్థ 
(పతిబింబములే കാര యంగీకరించినచో, పాశ్చాత్యమానవ వ్యకి 
(ప్రకృతియందును, జననంఘుమునందును గల దోషములును వాని పరి 
ణామములు അ నాటకములందు (పతిబింబించిన వనుట- స్పష్టము కాన 
నాంగేయకవుల పా(త్రచిశ్రములం దొ యా జూతులయం గణ 
విశేషము లుండునో ; వానియందు రజ .స్తమోగుణము లెట్లు వికాసము 
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- 50584 Bo) LARD GoD నా సామాజిక చి[త్రములను, 5-8 
చిత్రములను రచించిన కవులు TARY రాజసిక గుణములశే (ప్రాధాన్య 
మోయవలసివచ్చినది. అట్లు. చేయకున్న నాయా చిత్రములు వార్‌ 
SBF ర్మానుసారము యథార్థ ములుగా' నుండ నేరవు.. E 
పాశ్చాత్యుల త_త్త (శా Philosophy) పరిశీలనముగూ(డ 
TAF BW విషయములకు మాత్ర మే ان‎ యుండును അരം 
l దానిని చాటి యధ్యాత్శిక విషయములను గూర్చి 
విచారణయే చేయదు. పాశ్చాత్యుల తత్త ¢ 
FS) విచారణ 'మెక్కడకు ముగియునో, 
യോ, యనంగా DAR SY విషయ 
ముల తీర్వాతనుండి భారతీయుల छ छु wy. పరిశీలనము (ప్రారంభ 
మగును. అనలా యాధ్యాత్మిక విషయ మే భారతీయుల త SST 
"విషయా ధ్రతను గణించుకొనినది ത, యాదిభాతిక విషయము కాదు 
ఆదిభౌతిక విషయములకు వారు విశేషము (ప్రాధాన్యము నొసంగ లేదు. 
9¥ పాశ్చాత్యుల త్ర త్త మున నాధ్యాత్శక విషయమునకు 
۱ ప్రాధాన్య మే లేదు. వారి Pap వివయములే (ప్రామాణ్యము 
_ కాన వారి జాతి సంఘమున నుండు నాదిభొతిక ഉഷാര്‍ సారస్వత 
- 85098 కథా వస్తువులు కాకుండ నుండ(జాలవు. భారతీయుల 5 एष" ॐ) 
మాత్మవిచారముతోంగూడి, که‎ సౌఖ్యమునకు, _నుత్తరజన్మల 
(ేష్టత్వమునకు సంబంధించిన, దగుటచే, నాత్శపారళుద్ధ్యమునకు 
(పాభాన్యమిచ్చును. HEITOR రము జీవి యిహాలోమందలి 
పుణ్య(ప్రవ_ర్హనముపై నాధారపడి యుండునని" హిందువుల వేదాంతము 
_ బోధించును. - కామ (క్రోధ. లోభాద్యిరివడ్యర్లమును శమదమాది 
పొడ్గ్డుణ్యముచే జయించి, SO SENG డై ठह कने eos $8509 
ను_త్తరగతులకు కారణముగ జీవిని (४5 १०४८ జేయుటకు వేదాంత 
బోధ మౌార్గ్షదర్శకమగును. ఇట్టి యాత్మపారిళుద్ధ కము, పరమార్థ మున్సు, 
హిందూమత సిద్ధాంతములు അറ്റ నవి మైందవ జాతీయ జీవనమున 
జీర్ణించిపోయి "వారి సాంఘీక (ప్రవ_ర్హనమున 80082 అదియే వారి 


` సొళ్చాత్యుల 5 
5) 
అధ్యాత్మిక, దృష్టి 
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' సారన్వతమున (588000068, ४०७ భారతీయ నాటకములందలీ' 
నాయకుల జీవితములు శమదమాది పాడ్గుణ్యముచే నరివడ్యర్గము" 
జయింపంబడి ధర్మనియమ బద్ధము కాయ, పాశ్చాత్యనాటకములందలి. 
నాయకులు TSS POSS _(ప్రభోపముచే నాత్శనాశనమును 
596۳۵۵: ఈ మానవభిన్న (ప్రకృతి (ప్రతిపాదనమే (పాచ్యపాశ్చాత్య 
నాటక దృష్టి భేదమునకు మూలశకారణము. TBAT నాయ 
కులు బువీతుల్యులు, రాజులు, - ఉదా: (శ్రీరాముడు, దుమ్యంతు(డు, 
యుధిస్టిరుండు మొదలగు వారు, పాశ్చాత్యనాటక నాయకు BAY 
దూవీ తులై న Treas తావముసికులు,. పళుతుల్యులు నానురప్రవృ Boars, 
కాని యట్టి నాయకులు భారతీయ TOY 59300050 crs BY పోలేదు.. 
అట్టి వారు (ప్రతినాయకులుగగాని, లేక యుపనాయకులుగ గాని (ప్రతి 
యోగులుగా (opponents) మీ భారతీయ నాటకములలోం గోచ 
రింపయగలరు, పాళ్చాత్యనాటకములలో صرق داد‎ l నాయక్రులుగూడ, 
dé పోలేదు. അര వా రా నాటకములలో (ప్రతినాయకులు లేక 
యుపనాయకులునై (పతి యోగులుగా నుండి, నాయకుల (ప్రచండ (ప్రవృత్తి 
ముందు (పకాశింపంజాలకుండిరి. ఇదియే (పాచ్యపాళ్చాత్య నాటకముల 
க 600056 ముఖ్య భేదము, పాశ్చాత్యనాటకములలో సర్వసామా' 
న్యముగా లోకములో. విశేషముగా గోచరించు దుర్శార్గపాప Soko. 
మును కొంచె MBI arr 6 జూప, (పాచ్యనాటక్షములలో నవు l 
రూపముగ కోటికి నొక. చోటనుండు ధర్మ 
(వవ్నర్తనము కోంచెమతిక యో క్తి తోం 86020 
బడును, Goto wes పాశ్చాత్యనాటకములలో 
వా_న్హవికత (realism) గేచరించి యది SSH Sy BE. నన్ని హితముగా 
నుండి, యందు, మానవ(ప్రకృతి స్వభావసిద్ధముగా చిత్రింపంబడును, ఇశ 
(ప్రాచ్యనాటకములలో నాదర్శికత (Idealism) నోచరించ్చి - లోక 
(S4 98 కొంచెము దూరముగానుండి, యందు మానవ(ప్రకృతి యాదర్శ - 
పాయముగా २१७०७९८ BOY कृ" స్ఫురింపంజేయును. మానవ 
పకృతియందలి . “పాశ వానురి (Waly Hoo’ పాశ్చాత్యనాటకములందు 


ஸு 360078 
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గౌరవము छक کمک‎ कप భారతీయ నాటకములరదు చై వికభానముల కే 
గౌరవము KON ഒ. “దైవిక (5) 8 సమున్నతిచే .. మానవజాతి 
- BOS SH మాననీయత సంస్కృతీ ' నాటకోములందు వర్లి ODE 4 

నా సౌందర్య -(ప్రభలలో. ° నాసుర (ప్రవృత్తులు SR నవి.. 
పాశ్చాత్యనాటకములం దీ విషయము వై పరీత్యముతో (గన(బడుచున్నది. 
అందు మానవ (ప్రకృతి యందలి పాశవభావములు, నిండియ (ప్రవృత్తు 
లును (ప్రధాన SY 00850००४७9 లగుటవలన, దై వికభావములు దాగి 
యుండును. అచ్చటచ్చట విరళముగా వర్షింపంబడిన ధర్మ సౌందర్యము 
'పాశ్చాత్యనాటకములలో వన్నె కెక్క-లేదు. അര మర్మము విస్పష్ట 
ముగా கல்‌... పాశ్చాత్యనాటకములు (ప్రాచ్యనాటక MENT 
ధర్మగారవ పూర్షములు గావు. : 


(బ్రహ్మానందముగూర్చు శే కావ్య(ప్రయోజన మని యంద అంగీ 
४602538, (ప్రపంచమునకు సద్బోధ యొనర్చువారిలో కవి యొకండని 
(పాచ్య పాశ్చాత్య "దేశములలో. గూడ Moen తలంచిరి. కావున 
జనసంఘమందలి ആത്ത భావములను BAON, సత్వగుణమును 
இல்‌ సంక్రమింపంజేయు విధానములను १८०००७), 
| ட. వానిని తన బోధనచే జగమున' వ్యాపింపంజేయు 
| DWE మహాకవి. అందుచేత నే కవులు aX Motos) 
E ఛావింపంబడుదురు. ఈ యుపోయోప దేశమున ప్రాచ్యులకు Ary 
త్యులకు చాలభేదమున్నది. ఆయా కవుల HSK వారి వారి బోధనల 
కనుగుణముగ నుండును, سوک‎ సృజించిన తీరున పాశ్చాత్యులు l 
సృష్టించలేదు. నంభఘమందలి రజ_స్తమాగుణముల ७९०0७७ గను 
६९४०९, వాని ఫలములు ఘోరభయానకములని. ద్యష్టాంతములతో s 
పాశ్చాత్యులు 88 OMT, (ప్రాచ్యులు సత్వగుణమును సముజ్వల రూప - 
మున “చిత్రించి డాని నవలంబించిన వారి జీవితము సుఖాగారవుని 
దృష్టాంతములతో బోధించి మానవమానసముల."నా వంకకు నాకర్షి og 
యత్నించిరి. పాశ్చాత్యులు" నరకయాతనలను సృజించి, యవి నిర్భరము 
లని-నిరూవించి, జన సమూహములను పాపదూరులుగం జేయ సమకట్టంగ, 
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(పాచ్యులు స్వర్గసుఖముల | సోందర్యము నభివర్షించి, సుఖలిప్పయెడ 
నందళి దృష్టుల నాకర్షించి యిహమున పర సౌఖ్యము ననుభవింపంజేసిరి* 
ஆம்‌ నరకమును. దాని యాతనను ७०७, వ్యాస వాల్మీకీ 
కాళిదాసాదులు పుణ్యవంతీము, పవి(త్రమునగు స్వర్గమును సృజించిరి, 
కాళిదాసుని శాకుంతలనాటకమును జరివిన పిమ్మట గేటీయను జర్మనీ 
BY పండితుడు స్వర్గలోక సౌంద ర్యానందములం TOBIN నిటు 


So య du . 


Would’st thow the young Year's blossoms and fruits of its decline 
And all by which the soul is charmed, enraptured, feasted, fed, 
Would'st thou the Earth and Heaven itself in one sole name combine 
I name thee, O Sakuntala ! and at once is said —Gocthe; 


అసాధారణ కౌశలమున నుభయ మార్గములవారు నిట్టి సృష్టిని ४४७ 
కాలము: (క్రిందట చేసిరి. Be సామగ్రి యాతని సృష్టి కనుకూల 
ముగ నున్నది, విపాదాత్శక నాటకములే యాతని (ప్రధాన సాధన 
సంచయము. అందలి రచనా (ప్రణాలి నరకమును సృష్టించి, తద్దుఃఖా 
గ్నిని యాతనా నిచయమును కన్నుల కట్టినట్లు చేయును, SSSR, 
కా నాటకము లుపకరించినట్లు BSB కుపకరింపవుం 


` మానవు లందలి దారుణ పాశవ(పవృత్తులను (ప్రబలరాపమున 
నీరంకుశముగ BOX నిచ్చినచో నవి రక్ష్తపాతమున పరిణమింపక 
మానవు. ఈ (ప్రవృత్తులు పెరిగి BEA చివర 
కమానుషచర్యలకు చారితీయుట_ ஒன்ன, 
అట్టి బీభత్సకర్మలకు SPR, మోవామో, Behar, పగ 
సాధించుట యో, رش‎ Toes సందేవాజనిత (క్రోధ మో, కారణమగుచుండును, 
ఈ లౌకికావస్థలను (ప్రతిప్తా దించుట కే BB) yhoo మహాకవి dar ors 
నాటకములను (tragedies). రచించెను. s 38 , ఒభిలో, ४०७०४० 
ஜே Br, (९००९७७, 3-5 TS, జూలియట్‌, SIRS భార్య 
మొదలగు నమానువ పాత్రములను- నృజించి విసా దాత్శక నాటకముల్ల 


ద్వివిధ మానవ ஷ்‌ à 


r 
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నాతడు రచించెను, ఈ రచనలం 8௦898௦ (ప్రాబల్యము' మానవ 


(ప్రకృతిని దాటీపోయి 'యానుఠనీవును సమిోవీంచును, - vos (రో 


న్మాదమును _ పాపపరా[శ్రమమును మూ தீரல రచించుట 


పాశ్చాత్య మహాకవులకు TS TPE NA, కాని జి ஸ்கில்‌, 
ధర్మవీరమును ava Bosc జేయుట వారి ధర్మమని వారుభావింప లేదు 
ఇందుచే మానవ (ప్రకృతి యొకవై HSS నముజ(ల రీతిని ' చిత్రించిన ஐ 
నది. "రెండవ వైపు exce छ లేంద్రియత్వమున్సు ధర్మువీరమును సము 
జ్వల, 689 തകാര జేయుటయే _ భారతీయ അട്ടം 
విధ్యు_క SS Bos, వలన ۲ ధర్మో జయతి ? యను. వారి పరమ విశ్వా 


ഞാര്‍ వారి సారస్వతమున ` (పతిపాదింపంబడును కదా. . అవి-కూడ 


మానవప్రకృతిలో AY దేశమే మైనను SG. ఇందుచే (ప్రాచ్య 


" పాశ్చాత్యేనాటకములు మానవృప్రకృృతి BS? యొకవైపు మాత్రమే 


280552 తలంచిన మేలే, కాని జేనియందును సంపూర్ణ మానవ 


- ($889 RON బడ లేదని 6௦8) BA చెందిన (ప్రయోజనము లేదు. 


మతియు నొకరి దృష్టీ రండవ వారి 68४०७ (FADED భావిం 
చుటకూడ నుచితము కాదు. . సవ్భాదయ భావముతోం జూచిన, రెండును 
రమణీయనులుగ నే యుండును. நும்‌ అనురనాశక ధర్మవీరుల 


, చిత్రములను రచింపక పోలేదు. కాని యవి యుజ్యలరూపమున Doo: 


దక పోవుటచేత TRS చ్మిత్రములను మించలేక పోయెను. டு కు 


"(ప్రతిగా మాక్‌డఫ్‌, Wok exg i mA ळष्ठठळ ९, Bue, 


జాన్‌ మొదలగు -వారికి (పతియోగులే శేరు, 
కావున నా నాటకములం TY చిత్రములు 
(వబలములై ൭൫ അ ^ చిత్రముల 


నడంగందొక్కి నవి, ട്ര లోక మర్యాద ననుసరించి చేసిన సృష్టి ; కాని 


లోకో త్తరసృష్టి, గాం జాలదు. భారతీయ నాటకములలోని భర్శపీరమును, 


జికేంద్రియత్వమును గల నాయకుల సృష్టి ക്‌ BNA: సర్వ 


సాధారణముగ నధర్శమునకు థర్ష్మమును, పాపమునకు పుణ్యమును, 


'నసురులకు దివ్యులును, నణగియే యుందురు, పాపజీమూతను ' ధర్మ 
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కాంతి തതം ఈ లోకధర్భుమునే పాళ్చాత్యకవులు దమ 
నాటకములందు (58-൭൦൧൭. మానవు. दई} ఘోరపాపము छ) 
నను తీర్పు చెప్పూ దినమున (day of Judgement) పశ్చాత్తాపము నొంది 
నదో క్రీస్తుపభువు వారిని క్షమించునని క్రైస్తవుల మత Agro. 
వారిలో దుష్టశిక్షణ శిష్టరక్షణ OND തര, పొపఫల మను 
భవించుట కాని < ధర్మో 8558? యని కాని த்‌. కాన మానవు 
లీ లోకమున 0௦88 (ర (ప్రభావము ననుభవింతురు. అందుచే WOAH 
(ప్రభావము నెంత (6७०७७१८ జూవింపనగునో నంత త్మీవముగ లోక. 
మర్యాద ననుసరించి పొశ్చాత్యకవులు దమ నాటకములలో నాయకు 
లందు ൭൫൦06. తద్భిన్నముగ భారతీయ కవులు లోకో_త్తరముగ ధర్మ 
వీరులను సృజించిరి. - పాశ్చాత్య కవులు దమ నాటకములలోని నాయ 
కుల 5855305 (ప్రభావమున నసురులవలె నమానునులుగ (inhuman) 
०955०३०७०९, పాచ్యనాటకములలో నసురులను వధించి నాయకు OB 
మానుషులుగ (Supernatural) రూపొందింపంబడిరి. Mad (పాచ్య 
పాశ్చాత్యనాటక నాయక పా(క్రచిత్రణ భేదము. 


లోకమున మానవులందు సుగుణ దుర్గుణములు రెండును కలిసియే 
యుండునని యందు నంగీకరించుదురు. ఎట్టి నత్సురుమునందై న నొకటి 
۱ Bors దోవములుగాని, యెట్టి దుష్టునందైన 
zi em OS 888 Toes సుగుణములు గాని యుండకుండ 
మానవు. సంపూర్ణమైన సత్పురువుండు గాని, 
సకల Mawes’ వేతుండు గాని (ప్రపంచమున నుండజాల(డు. ఇది 'లోక 
మున మనము నిత్యమును జూచు విషయము, ఈ సత్యము ననుసరిం 
చియే పాశ్చాత్యకనులు మానవుని మి(శ్రగుణో HON చిత్రించి, ($859. 
సిద్ధముగ నరివడ్వర్గమునకు వారు. SHS నాసురప్రవృత్తితో సంచ 
రించినట్లు 532088. ఇది లోకమర్యాద ననుసరించి SSN 
మానవుని (పకృతి కావ్యమున (582000556 ०७०२७९०, కాని సాహి 
త్యమున చ్విత్రింపంబడిన వ్య & విశేషములు స్థీరరూవమున DDT Hs, 
కాన భారతీయకవు లసామాన్య లక్షణములతో పా(త్రములను నృజించి, 
2 
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నాదర్శపాయముగ రచించి వారియం SY లోవమునూడ లేకుండ 
BH సృష్టి సంపూర్ణతను గూర్చిరి. ఇది లోకో ര Xy ob wD, 
లోకమర్యాద ననుసరించి వేసిన సృష్టి 7$. సృన్టీ సంపూర్ణత లోక 
మున లేనే లేదు. అది భావ్వపపంచమున కవినృష్టిలో మాత్రమే కలదు, 
Goss భారతీయకవుల పాత్రచిత్రణము లోకమునకు దూరముగ. 
నుండక మానదు, కాన నది (ప్రకృతి సిద్ధముగా నుండంజూలదు. good 
పాళ్చాత్యకవులు (ప్రకృతి చిత్రకారు లనిపించుకొనిరి. WAM కవుల 
അ గౌరవము SHG. (ప్రకృతిలో నుండు வைகி ewes 
దోవములను గూడ పాశ్చాత్యకవులు దమకావ్యములందు చత్రించిరి. 
, భారతీయకనవు లసామాన్య శరీర లావణ్యమునకు తిలోత్తమ അരു 
ముగా గల్పించి, छ" సౌందర్యమున నామ్‌ యెట్టి యసామాన్య 
y యూ యందు కనుగుణముగ మానసిక సౌందర్యముగల ప్మాత్రములను 
గూడ తను (కావ్యములలో (8௦08, . తిలో_త్తమవంటి యనుపమ 
శరీరసౌందర్య రచన Aly wor చేయక పోలేదు. అతని యాదర్శ 
ములు మిరాండా, రోజలిండ్‌, کرو‎ మొదలైన వారు. కాన 
తత్తుల్య మానసిక సౌందర్యాదర్శమును నృజించుటలో నాతడు భార 
తీయ కవులకు ASIEN. అతని మిరాండా శకుంతలకుం దీసిపోయి 
నది, $¥ వసంతసేన వానవద 8, ७४०४०७१ పాత్రములు పాశ్చాత్య 
కావ్యములలో లేనే లేరు. భారతీయ కావ్యములలో భయావవానుగు 
పాత్రల సృష్టీ లేక పోలేదు. కాని యిట్టి వారి కనురులని నేరు. ఆటు 
వంటి TELONAS దమ యతిమానువ $8 (supernatural 
power) తో నేమి, జి లేంద్రియత్వమునలన രം, మించిన (శ్రీరామకృష్ణ 
నల FOF నాయకుల భారతీయకవుల చిత్రణనులందు మనము 
సహృధయత్వమును నెజపంజూలక పోయినను, వారి యందు పూజ్య 
ROS భావములను మా(త్రముంచిి వారికి దూరమునుండియెనను నమ 
స్క-రింపక MOTO, ఇట్టి 36 کر‎ గణించుకొనినారు 
భారతీయ నాటక నాయకులు. -ఈవిధమున పాశ్చాత్యుల Daci த 
నాటకములందలి విపాదనాయకులు (Ho కాసురభావమును కల్పిం 
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SK, (ప్రొచ్యనాటకములందలి నాయకులు 'దైవభావమును సామాజికుల 
5४०७७३७४7 TE 8൦06. 


രു. ges ണെ ത്തം, கல்ல పరిణామమును (పత్యత్ష 
మగునట్లు రచించి, మానవులను పాపమునకు దూరులనుగాం జేయు 
నుపాయము (BS BNA కనుక, పాశ్చాత్యుల విషాదాత్మక నాటకము 
లందలి యాసురసృష్టి 80०४७७ సమర్థనీయ మే యని యంగీకరించి 
SH, మానవులను పాపమార్లమునుండి మరలించినంత sor Siow 
వారికి పుణ్య(ప్రవృ_త్తి యలవడదు. పాపభీతివలన 
నే పుణ్య Sedo. కాన (ప్ర ల్యేకముగ 
మానన్రలందు ధర్మాన 8 Boonosse 
యును. పాపకంటకములను 350, పుణ్యవీజములను మానవుల 
మాననములందు నాటుటకు వుణ్యాత్ముల సౌళీల్యమును, Proje 
యున్న తాదర్శములను చిత్రించుటయే ¥ రృవ్యము. దాన उ 
(55) Bios పాపభీతి గలిగి هکره‎ (ஷ்‌ 8505 వుణ్య(పవ_ర్తనము 
నకు మార్గదర్శకత్వ మేర్చడును. 


పుణ్యా దర్శముల 
యా వళ్యకత 


లోక సాధారణము కానిది dos BÉ మనంబడును. సాధారణ 
మానవుల జీవితము లసామాన్యములు,. నలౌకికములును గాకుండుట 
SSS యూరును చేరును లేక 5905, యచిరకాలమున నే మజపు 
వచ్చును. నిత్యమును కన్నులయెదుట నుండు 
వానికి DB యుండదు. అనన్య 3 
సమానులును, నద్భుతవ్య ஜல చి తము నాకరి oD, యందు స్థిర & 
స్మృతిపథమునుండి LES رک(‎ మాసిపోరు. కవు 883 వారినే సృజింతురు, 
అందుచేతనే: వారి సృష్టి యద్భుతావహముగ నుండును, ఇట్టి యద్భుత 
58 కులను చిరస్మ్రరణీయులనుగం జేయుట $७9 కవులు, దమ రచనల 
యందు (ప్రకృతిసీమను దాటి కొంచె మావలకు పోవలసివచ్చును. అంతటితో 
నా చిత్రముల SONS లేళ లోకో BEE యలవడును మాక్చత్‌ భార్య, 
బథలో, 8०%, జాన్‌ రాముండు; ४१8४3०6, నలుడు, వనంత 
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BS, PHB, వానవద_త్త. మొదలైన పాత్రములన్నియు 2६ యలోకిక 
குக்‌, MH చిత్రించిన సై తానుపాత్ర .మత్యద్భుత రసపూరి 
"తము, అతడు రచించిన నరకవర్లన మత్యద్భుతము, నతి విస్తృతమే 
, അ, యతని இ మాత్ర మాగుణ మబ్బలేదు. అందుచేతనే 
యా స్వర్గముకంయె. నా నరకమే చిరస్మరణీయ మైనది. పాశ్చాత్య సార 
స్వతమున నాసురసృష్టి సమృద్ధిగా నున్నందున, దాని యాధిక్యమువలన 
దైవభావన (Sy som, మాలిన్యము छ ४8. భారతీయ కావ్యము 
లందు (ప్రకృతి సుందర ప్రభాచ్ళటల మధ్య, యందలి పాశవ(ప్రవృ.త్తి ` 
(దేజ్యరిల్ల లేక పోయినది. . ఉదాహరణమునకు (శ్రీరాముని పుణ్య 
(55) 85७४ రావణుని ने") త్తి పాతుపడి పోయినది. (శ్రీరామ 
భరతుల పరస్పర uif (ప్రభావమువలన B Boor మంథరల. పాప 
చిత్రములు రూపుమాసినవి. esi ठ्ठ क 8, మాళృభ B, పతి 
ஏ Bo» భారతీయ. సారస్వతమున గోచరించును. భారతీయ సారస్వత 
మున SHS | ధర్మాదర్శము SHON, TRS (పవృత్తు Doy 
(పక్క నొప్పుచున్నవి. రెండును కూడ NOB. ' పాపనిర్మూలన 
53४5०55) పుణ్యాభ్యదయము మజియొక వై 5 నొప్పుచుండణా, 
ద్వివిధ సాధననంపదచే సంస్కృత సారస్వతము పాపనివృ B నొనరించు 
టయే కాకృపుణ్య(వవృ త్రినిగూడం గల్లించుచున్న 8, ६०४४०४६) నున్న తా 
దర్శములు ఛావనాతీకములు. ఉదాహరణమునకు భాగవతమందలి 
०४४९ ड شک‎ (ప్రవర్షనములు. மரு నిద్రెంచుచున్న 
నుపపాండవులను 6००००७७ యానురచర్య, అట్టి ०७७४९ ७०5७ 
కట్టి తెచ్చిన È కృష్ణ భీమార్జునులతోో నాతని శ్షమింపవలసినదిగా వేడు 
“కొనిన (WA ($5 58௦ దివ్యము. کہ )ت‎ வக்கு 
నిర్వవాణము ൭൭ యాపొదమ_స్తకము నడలని వారును నా శూరమన్యు 
SAD వారు യാം (BSS mossy సవ్భాదయత, 5.3508 
$858 గుంఫిత OS, sed mue నింద్యచరిత్రమునుంగూడ మరుగు 
ടേ, యుడారమున్యు శాంతమునగు రసముచే చిత్తము த) 
మొనరించి, کہ کچ‎ ముదయింపః చేయుటచే, నెట్టి TIAE 
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నను చి త్రమునుండీ STON నంత్కకరణమున ST ye ముద్భవింపంజేయు : 
నని స్పష్టమగుచున్నది. అయితే యిటువంటి యలౌకిక వ్యక్తులు 
(ప్రపంచమున RIES TPS నుందురా యని విచారణ. సర్వ 
సామాన్యముగా నట్టి వారుండరు గాని యరుదుగానై న నటువంటి 
వారుండుట de mode, నసంభావ్యము మా(త్రముగాదు. అసాధ్య 
మైనంశ మాత్రమున నసంభావ్యమని తలంపరాదు. కవి యున్న దానిని 
కొంత చూచి, యుండవలసిన దానిని కొంత భావించి రచియించును 
సంభావ్యమగు దాని s Os పరిపాలనముతో sees చి(త్రించునది 
హృదయరంజకముగ నుండి మొనలను సంతృ వ్విపజంచును. ' 


విషాదాత్శక నాటకములో కరుణ భయానక రసము లాధిక్యము 
వహించును, "కాని యవి. ర క్తిపాతముతో పరిణవించినపుయ బీభత్సరన ' 
-..ముదయించ్సి BIN HOA, యా శెండు రసము 
“లను గూడ నడలదొక్కి తానే యధికారి 
యగును, ర్ర్షపాతమును చూచినను వినినను చివరకు న్మరించినను 
గూండ బీభత్సముదయించి, १७०७०८७, శరీరమంతయు కంపించి 2 ددکدک‎ 
మోభముచెందును. ఆ S quí» నళించువజకు ४७७७०७७ ముదయింపం 
జాలదు. ధర్మపరులు DX AOA, నివాతులై ననుగూండ వారి 
యెడ కరుణ పుట్టుట సవాజము, ఉదావారణమునకు WDHB, S6, 
దమయంతి, శకుంతల, సారంగధరుండు, T mcus, కాన్‌ SS, ఒఫీ 
లియా, పాండవులు, లియర్‌. మొదలగువారు.. Darvas నాటకము 
లలో భయావస్టలను చి(తించుటకు వలయు నుపాయములన్నియు నందు 
కూర్చంబడియే యున్నవి. కాని పుణ్య మేయే సందర్భములం చే ஆ. 
విధముల (ప్రస్ఫుటమగునో (ప్రదర్శించుటకం దటువంటి యవశకాశములు 
లేవు, ధర్మప్రతిపాదకత్వమునకు పాశ్చాత్యనాటకములలో నవకాశమే E 
లేదు. దుష్టశిక్షణ தக మను దృష్టియే యందు కానరావు. 
ఎట్టి. మహోవీరునందై న 58855 దుగ్గుణముండి . Sire Ooo SOS 
డ్వర్లమునకు 860002 ر‎ మహాదారుణ (క్రియలనొనర్చి, తత్సలికముగా తన 
నాశనమును దానే కెచ్చికొనుటన్లు పాశ్చాత్య విషాదాత్శక నాటకములు 


గన నిర్వవాణము 


కకక MN 
(5७०७०७७ కాని, పాపప్రతీకారముగాని, పుణ్యఫలముగాని యా సాటక 
ములు సూచింపవు, ' శ్రీరామ, నల, ०५०३३४, వారిశ్చం[చాదు രള 
దురవస్థలయందున్నను, నున్న తాదర్శముల 89822 శాంతరనమును (పస 
రింపంజేయుదురు. | అట్టి సాధనసంచయములు, సౌకర్యోపాయములు పాచ్య 
నాటకములం २७७8७४७, కాని విపాదాత్శక WTO SIV SMP పడను 
అందు ماک ړکک‎ 'లెందును కానరావు, (१००७७१७ ధర్మవీరుల చరిత్రము 
లందలి యనల్బభావనలు మానవ వృాదయములందు భక్షి శ్రద్ధలను 
` १७४०७, వానిని Fos ४008 ००८ జేయును. విపాదాత్శక నాటకము 
లందు పాపభీతిని మాత్రము గల్లించినను ధర్మాభాన ముండునట్లగును 
അര, ధర్మవ్యా్తి కందు ITS. శానణాసురునివలె సంచరింప 
గూడదని మాత్ర మే బోధించునేకాని, రోమునివలె (ప్రవర్తించిన పుణ్యము 
യല്‍ (పాచ్యనాటకములు బోధించినట్లు, పాశ్చాత్య నాటకములు 
5१३०३३. అట్లు బోధించుట కందు UY hoses లేనే BS. exti uos 
నిర్మూలించి ధర్మమును Ro) వారే ధర్మవీరులు, ఇట్టి SSB 
పాదకత్యము (ప్రబలెనా యే నాటకమైనను. విపొదాత్శకము గాజూలదు. 
విషాదాత్మక నాటకములందు స్టాయాభావము పొందందగినది భయానక్ష 
రసము, పరిణామమున నుండందగిన రసము രാജം: ఈ రసో(బేకము' 
లందు ధర్మవికాసమునకు చోటులేదు. ఒకవేళ. ధర్ణవికాన رکه‎ 
టకు కవి (పయత్నించినచో, వెంటనే శాంతరస మవతరించును. అప్పుడు 
విపాదాత్శకత్వమునకు రసభంగము గల్లును. అందుచేతనే విపా దాత్శక 
నాటకములు శాంతేరసము RDB Se ధర్మాదర్శమునకు శాంత 
రసమున కవినాభావబంధ మున్న இ) విపాదాత్మకత్వమునకు “శాంత 
రసముతో వై రమున్నది. శాంతరస (ప్రభావనును జూడవలెననినచో 
సంస్కృతే కావ్య నాటకములనే పరిశీలింపవలెను. అరివడ్యర్ల (ప్రభావము 
నతి © వ్రముగ రావణ 'దుర్యోధనుల మూలమున (ప్రదర్శించిన రామాయణ 


357 


భారతములంధు. గూడ శాంతరస (పాబల్యము . చక్కగ 006१४०७: 
బడినది. 


పాశ్చాత్య విపాదాత్శక నాటకములలో పాపగతి యెచ్లాన్న త్యము 
వహించెనో, dot సంస్కృత నాటకములలో ధర్శచిత్రణము ($25 
WÜQKB యాన్నత్యము BOBS. పారడైస్‌ 
లాన్టునందు పాపవీరము, తద్విజయము (ప్రక 
టింపంబడిన 88, సంస్కృత కావ్య పురాణాదులందు க, 680 
జయము (8880௦ ७०७, యుధిస్టీరుని యందు (ప్రధానవీరము ధర్మ 
పీఠము ఈ విషయమున DSTO లాతనియెదుట తలలు వంచుకొన 
వలసిన Ce” భీమార్జునులవలె ; TDR, రణభాతురినిగాని 
యతండు (ప్రథానవీరు(డు గాడు. యుద్ధమున రాధేయున కోడిపోయి పారి 
పోయినాండుకచా ! యుధివ్మీరుండు, తన సర్వస్వ మొక మెడను, సత్వ మొక 
యెడ నుండ, ధర్మజునిమనమున యుద్ధము (ప్రారంభించెను. (ash Sars 
వారణ సందర్భమునందాత: డచలుండ్రై NOB. ఈ యుద్ధమున Be 
డగుట చేతనే ०5878 యుధిష్టిరుండను పేరు ; సార్థకమయ్యెను. పాశ్చాత్య 
విపాదాత్శక నాటకములలో మానవుడు మానవధర్శములను గోల్పోయి, 
యరిమడ్వర్గమునకు లోనయి ఘోర కార్యములొనర్చి, TT (ప్రవృత్తితో 


కా వ్య మున వీరము 


నానురతుల్యు(డగుట (ప్రదర్శింవబడయగా, (పాచ్యనాటకములలో SIPS Pe 
డతిమానవధర్శముల నభివృద్ధిపజచుకొని శ్రమదమాది పాడ్లుణ్యబలము ప్రో 
నరిమడ్వర్లమును జయించి, ఛార్మిశా దార్య(వ్రక్శత్తితో జేవతుల్యుండగుటను 
(ప్రదర్శించును. మానవ 'బలపరాగ్రమములకంకె దైవబల పరాక్రమ 
ములు బలీయములు, పాండవులకు ദുരൂ (బాటు B వబలమగు 
(శ్రీకృన్ణసాయమున్న B. భారతమున నాయకుండొక విధముగ శ్రీశన్లుం 
డగును. అందలి (ప్రభావమునకు మన మడుగడుగునకు నాశ్చర్యపడుదుము, 
అట్టి చిత్రము పాశ్చాత్య సారస్వతమున ०१०७०७, Hog E HORS 
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లాస్ట్రవంటి కావ్యమునందు గూడ భగవంతుండు నిక్షివప్రరిమవలె 3 
మూలనో డాగియుండును, రామాయణమున నీ వీరమున కెల్ల నాధార 
భూతు(డై నవాండు (భీరాముండు, భీముని చావహుబలమును, SON యుద్ధ 
కాశలమును ధర్మరాజు ధర్శగారవమున్న శ్రీరామునియందు రాళీభూత 
പാല്‍, Soe Ko) VERE, DNS (శ్రీకృష్ణుని 
(ప్రభావ ७७४0०69०06 వెలుంగుచుం డెను, رق‎ రామునియందు SH 
రూపమున నున్న శక్రులన్నియు, వ్యష్టిరూపమున (BUS పాండవులందు ` 
வாட 385900089, మూండు విధమ్ములెన బలములు రామునియందు కొలసీ 
యున్నవి. HSN, _రాశ్షుససంహారములందు భీముని చావా 
బలమును, పరశళురామగర్యభంగ, రావణ 60955 వథలం. SOND 
BOK TE లమును, Sop నుండి చివరవజకు రాజాంగణము 
నుండి మోరారణ్యమునకుంబోవు నపుడు, నారణ్యవాసులగు మహాగ్దుల 
కష్టములను నివారించునపుడును, s A సఖ్య మొనర్చునవుడు, 
Des ' శరణాగత వాత్సల్యము SoS RS శ్రీరాముని 
ధర్మాస 8 విశదమగును. SSDS CE دک کا كەچ‎ 
గల్పింపంజూలిన పారడైస్‌ లాస్టునందు గూడ 9०9 ४ కవి, ధర్మపీరమును 
నృజింపనెంచియు గర్భని கல்‌ నానురనృ్టితో సమ్వాస్త మొనరిం'చెను. 
ధర్మాదర్శములకు, ధర్మపీరత్వ $3589, 'బేవతాళశోభకుం దగిన సన్ని 
'వేళశములు భారత భాగవత రామాయణములంటే. గోచరించును. ఆ 
యాదర్శ మే యితేర భారతీయ కావ్యములందు (పనరించినది. 


భారతీయుల యాదర్శము (ప్రకారము వీరుల పౌరువము గౌరవ 
కారణము కావలెను, వీరత్యమువలన కులమునకు జాతికి గొరవము 
చెచ్చుటయే ४ uso కాని యితర మేదియు 
uc (శ్రీరాముని వీఠవభావము విశ్వా 
మ్నతునివలనను (శ్రీకృష్ణుని ప్రభావము నారదునివలనను లోకవిదిత 
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మైనది. వాల్మీకి (శ్రీరాముని చాల్యమునందలి యాతని ఏీర(ప్రభావమును 
ی‎ 

WB oO», వ్యాసుండు (శ్రీ కృష్ణుని చాల్యలీలల రూపమున నాతని వీర 

(ప్రభావమును వర్ణించెను. (శ్రీరాముని వంశ గారవోన్నతిని (७४९0०95 

E కాళిదాసు రఘువంశమును వర్ణించెను, 


వీరము మూండువిధములు 1. పాశవవీర ச (ప్రాబల్య 
మున పొందిన వీరము. ఇందుల కుదాహారణము రావణ 55 he 
१४७७, 2. మానవవీరము భర్శనంస్థాపనార్థము భూభారమును BAe 
బూని చూపిన వీరము. అనలా దుష్టశిక్షణ మొనర్చి ४७ ६०४७० 
చేయుట. ఉదాహారణము, (శీరాముండు,' "దేశభక్తులు “Boos 8 నవారు, 
8, దివ్యవీరము : SS మాదులవలన పీఠము సాధించుట. ఉదా 
వారణము, ട്ട, 09, రఘువు, (B758, శిబి మొదలగువారు, 
VPA విద్యలచే 'చావ్యాశ(త్రువులను జయించిన ई, శమాది వట్క-ముచే 
నరివడ్వర్లమునుగూడ జయించిన వానే నిజమైన DON యార్యులచే 
(08०268, Tos మాత్రమే ७०००४८११) యంత 
NCES నణంచలేని వారికి సుఖము గాని శాంతిగాని యుండదు. 
వారికి D ETE చేకూరదు. అంతరంగ సమరమున విజయ మొంది, 
చిత్తమునకు శాంతి చేకూర్చుకొనువారికి భూతలమంతయు స్వాధీన 
మైన ప్లు BOSCO, AY 8१०९7७ 3௫08 చి_త్తమున మోవా 
మును లోభమును పుట్టించందగు వస్తువే లేదు. జ్ఞానబలమే నిజమైన 
Duan ४0७०८४8, ఉదావారణమునకు (है రాముండు హరి 
४3०2505 మొదలై నవారు, 

మానవునియందు పాశవ, మానవ .దివ్య(ప్రవృత్తులు మిళితమై 
యున్న వని వెనుక (കളം. పళువువలె కామ (క్రోధాద్యరిమడ్వర్లము 
నకు వశ్యుడైన మానవుడు బుద్ధి వివేకాది 
ஏ 8 సంపన్నమగు మతిని బోగొట్టు కొనినవో 
నతండు పళుతుల్యుండగుటలో 3௦ 82925 లేదు. పళుతుల్యుండు గాక, 
SSC) രരം మానవత్వము సిద్ధించును. ఇంద్రియ 
నిగ్రహము గానించినవాడు పౌరువవంతు(డగు మానవుండగుచున్నాండు, 

3. 
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శో | శామ్యకోధసమాయుకో హి సా జ్వేషసమన్వితః _ 

మనుష్య త్వా ௫6695. کوک‎ (పనూయ हैं 

తిర్యగ్యో వ్యాః ആട്‌ ഴേ విధీయతే! “* భారతం” 
నవమ డింద్రత్వము నొందినను నరివడ్వర్లమునకు 2 చీ 69 
నాశించుట చేతను నధికార మచాంధత్వమున 5 Shows పల్లకి 
మోయించుకొనుటచేత, నింద్రియ నిగ్రహము తపోబలమును గల 
యగ_స్త్యమహర్షి, వానిని సర్పము గమ్ముని F200 యతని «X 
(SNOT. 


అంతః శృత్రుప్రాబల్యమును తన్మూలమున జరుగు యధఃపతేన 
మును పాశ్చాత్యుల విషాదాక్శక "७०४७०००१७७, wes sy వీరు 
లందును १७८८७७४, ఆ నాటకములందలి నాయకపా(త లరివడ్యర్ల 
పాటవమునకు లోబడి యున్నాదు లై SOG TOC SA كت‎ 
ర్యముల "१0०७७०७, ఆ జేశములం దా నాటకములకు (ప్రాముఖ్యము 
హెచ్చి, యా పా(త్రములకు గారవ DoH} SAGs, అటువంటి ad 
మవోవీరులని యా Baw లభ్మిపాయపడిరి. అటువంటి వారికే సా 
స్వతమునంగూాడ FH నము దొరుకును, పాఠకులకు వారిపై నసవ్యాభావ 
ముదయింపక్క, యభిమానమే కలుగుచుండును లోభాంధవశమున . 
మాక్‌ 'బెతుభార్య వీరవనిత యయ్యను; కామ '్వేషూంధకారమున కన్ను 
కానక సతీవాత్య గావించిన WHAM, కుటిల కాళలవ్యూహమును 
పన్ని (దోహమును హత్యలను గావించిన ఇయాగోయును వీరులైరి. 
ఈ విధముగ నరివడ్యర్ల (ప్రాబల్యమున ROSES మహావీరులైన و‎ 
పతనము ൯ యేవిధముల నొందుదురో స్వభావసిద్ధముగా చిత్రించి 
చూవినాండు “By ) 959 మహాకవి. ఇందులో నా నాయకుల మానసిక 
(ప్రవృత్తి పరివ_ర్తనములు (ప్రకృతి సిద్ధముగా DiBoscoAsD. — ఈరీతిగ్గ 
మానవ(ప్రకృతి పాపమునశే విశేవముగ నొగ్గునని (ప్రతిపాదింపంబడినదిం 
ఆ పతన మనివార్యమని వారి విశ్వాసము. విషాదాత్శకనాటకము 
లందలి నాయకులందటు నిట్టి వారే. ఈ నాటకములందు (పతిపాదింపం 
బడిన వీరమే యా దేశచర్మిత్రలందును గౌరవింపంబడుచున్నది. १४० 
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దరు Beto, నెపోలియన్‌ మొదలె న worsen DU HOG. వీరండ 
९७०७४ భూమిని ర_క్ష(ప్రవావాములతో నొకప్పుడు నింవినవాశే. భారతీయ 
సారన్వతమునగూడ నప్పుడప్పుడు రాశ్షనులు పుట్టి యరివడ్యర్లమునకు 
వళ్యులై భూదేవిని ठ gb நல గావించిన ഞം పాశ్చాత్యుల Due 
PS QW TW Soo లందలి విపాదనాయకులకును, dodi y வால்‌ 
మందలి రాక్షునులకును స్వల్పమైన భేదము గనరాదు. కాని వారి వారి, 
సారస్వతములందు వారియందుంగల. దృష్టిలో మ్మాక్రేము భేదమున్నది 
పాశ్చాత్యపీరులు మవోనుభావులుగ పరిగణింపంబడంగు ననురుల (ప్రతాప 
గర్వములు నామావ శేషము లగును. అరివ్యుర్ల (ప్రాబల్యమున మానవు 
లకు" సంక్రమించిన యాసుర్మప్రకాపమును. నాశనముచేయంగల శక్తి, 
كموق مده‎ MX "sonos సాధించిన వారికే కలదు. ఈ 
తత్త్వము. శ్రైస్తవమతస్టులకు తెలియక పోలేదు. _ పారడైను లాస్టులో 
భగవంతుని (ప్రభావమునుగూడం గప్పి వేసిన . సై తా, 'నేసుక్రీ న్తుపవాసము 
జేయుకాలమున నతనిని 589०४0७ మోసము చేయంబోంగా, చేసు క్రీన్తు 
"రెండు మాటలతో SHOE పరాజయము' గూర్చి పంపి వేయం KORG. 
మై తానువలలో నాదాము నవ్యయు పడిపోయినను, 98 پک‎ మాత్రము 
పడిపోలేదు. അര, యీపరమేశ్వర మాహాత్మ్యమును మాత్రము 
పాశ్చాత్య కవులు, భారతీయకవులవలె (ప్రతిపాదింపక, “కేవల మరిషడ్వ 
Sto నూనవునిపై సల్పు చిద్విలాసమును మాత్రము యథాతథముగ 
చిత్రించి, (ప్రకృతి NST లని వేరు వడసిరి. 


పాశ్చాత్యుల విపాదాత్మకనాటకములందలి నాయకులును, భార 
తీయ సారన్వతమందలి యసురనాయకులు SY యచ్చున పోసిన 
బొమ్మలవంటివా రే, Doe నొకరి చరితమును చదివిన చాలును. 
మిగిలిన వారి చరిత్ర లా రీతిగనే యుండును. భారతీయ. DES 
D గుణములను ആഴ, భోగపరాయణతకు దుర్యోధనుని, ஸே 
లాలసత్వమునకు రావణుని నుదాహరణముగ, (0௫௦௦8, ఈ రెండు 
పత్రముల నతిదశ్షతతో సృజించి యంతటితో వా Xx. ఆ వీరుల 
. చర్మిత్రములను మాత్రమే చదివినచో వివఫలము ` తప్పక చేకూరును 


١ ۱ 362 
_ పాపచరిత్రములనే 5१०७०७४७४ కవుల కల్పనాశ 8 పంకిలమగును. 
అందుచే నీ యసురవీరులకు (ప్రతియోగులుగా, ధర్మవీరులను. గూడ 
సృజించి చూపిరి భారతీయ కవులు. ఆ ధర్మువీరులు దమ యుజ్వలాతి 
లోక (ప్రభావముచే SDS నణగత్రొక్కి, వాలే పాఠకుల భావనా 
$ § وک‎ 00, వారి మనస్సులవై శాశ్వత దృఢము(ద్రను వైచి 
దానిని ధర్శన్యూతేముగా నొనరించిరి. రావణదుర్యోధనుల చరిత్రము 
లను మాత్రమే చదివిన వారిక్సి పాశ్చాత్యుల విపాదాత్శక వీరుల 
SOE చదివిన ఫలమే కలుగును పాశ్చాత్య దేశము లందలి 
Hens, భారత oS యసురపీరులును MESSE, రక్త 
(పవావాములను ४७१०७, భారతీయ ధర్మవీరులు లోకకల్యాణము 
ഇം, స్వార్థరహితులై 80९७०५४७७७ లొనర్చిరి. . పాశ్చాత్య దేశము 
లో సికందర్‌ ൭86, నెపోలియన్‌, Bis మొదలైన వారు 
దిగ్విజయములను జేసి కీ ర 58-8. അര്‍ക്‌ రఘువు, (१००४७९ . 
నర్జునుండు మొదలైన వారు గూడ దిగ్విజయ మొనర్చిరి. కాని యీ 
Bors జాతులవారి' యందును భేదమున్నది. రఘువు విశ్వజిద్యాగము 
నకును (80०590 డశ్వ మేధయాగమునకును, పాండవులు రాజసూయ 
యాగమునకు దిగ్విజయ మొనర్చి, వానివలన ७0088 ధనమును వారు 
యాగములందు చానము లొనర్చిరి. పారమార్థిక Oo, లోక 
. కళ్యాణము Mess నార్జించిన ధనము నింద్యము కాదు, 8०४ పాశ్చాత్య 
ல்லா లోభమునకు SWS, స్వార్ధ పరత్వమున సర్వమును కబళించు 
టకు రక్తపాత ۰ 


(బ్రాహ్మణుల కధ్యయనము, దమము 515835) 800०8०6 
१०५०, _సత్యభావణము _ నిత్యధర్శములై యున్నవి, యొవన 
మున నరివడ్యర్లము (ప్రబలినపుడు జి Vo, 
సంయములునై న భారతీయులు తేపోబల సాహో 
యమున దానిని జయించి యాభ్యంతర పీఠమును ൭൦൧൭൭. 
(శీరామునియందు (బహ్మక్ష త్ర ఫీరములు రెండును గలవు, మ(కియులలో 
now (బ్రవ్మావీర సంపన్నులై எத்‌, (envases 65% 


(pings (తీయ వీరములు 
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రాముండు, (ద్రోణుడు మొదలైనవారు NEDSS సాధించిరి. 
వారిరువురు కామా ద్యరివడ్యర్లమును, FEO. సంపదచేతనే 
8030008506. 


సంస్కృత సారస్వతమున వృధా ठ Nah ముండనే యుండదు. 
ఒకవేళ నట్టిది యున్నను నది ధర్భనిర్వహణార్థ మే యుండును, ధర్మ 
సంస్థాపనార్థ ము జరిగిన రక్తపాత మవళ్యంభావి యగునే അ, பட்டப்‌ 
మున జరివీనట్లుగాదు. SO ४०४४ గౌరవము గూర్చుటకును, భగవ 
Sy 8 నభివృద్ధి చేయుటకు నిట్టి dés B వ్యాపారములగు ర_క్షపాత 
ములు మన పురాణములందు. గల్పింపంబడినవి, వీని మూలమున భ కుల 
భక్తి పరీశ్షీంపబడుటయే కాక, భగవంతుని మాహాత్శ్యముగూడ (ప్రక 
BS మగును. విసాదాత్శక నాటకముల తుదను నిర్ణయాత్శక మైన 
ठ Yard ముండును 


పాశ్చాత్యుల విపాదాత్శక నాటకములందు gor భావము 
నొందదగిన రసము భయానకమును పరిణామమున నుండందగినది కరుణ 
రసమును. వాని యాధిక్యమి రెండు రసము 
లను (పతిపాదించుటయం బే యున్నది. BA 
రక్షపాతేమువలన బీభత్స ముదయించి భయానకమునుగూడ ७४००४० 
(దొక్కూనని BMY 6820०08859. ४८४ రెండవ రసమగు కరుణ So 
నాటకములలో హత్యలనురాలమున సాధింపంబడగ సంస్కృత సారస్వత 
మున వాత్యలు ES Bo సంతాపమును శోకమును స్థాయాభావ మొందు 
చున్నవి. രൃ చిత్రించిన தே మోనా ప్మాత్రమును జూచి మన 
మెంత వ్యధ చెందుదు మో, నీత, దమయంతి, (చాపది, శకుంతల మొద 
లగు పాత్రలంజూచిన నంతకంకు యధికముగ బాధపడుదము, అయినను 
డెస్టిమోనావలె వారెవరును వధింపంబడలేదు.  చిరదుఃఖభాజను 
లగుటచేత నే బారు మానవహృదయములను బట్టుకొనియుందురు. నివా 
తులు TIS, వారి DRINKS దుర్నిరీక్ష్యమై, చిరసంతాపకారు 
లగుటచే వారిని చూచి జాలిపడని వారుండరు. Bh మోనా యెడ 


ర క్షసౌకము బీభత్సము 
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దయ SOA dor Horm జూండ గుండెలు పగులును. కాని యో హత్య వలన 
గలుగు జాలికిని, సీతావియోాగమువలన గలుగు డాశ్షీణ్యమునకు భేద 
మున్నది. रुई) AGH నాటకములందు ఇమోజన్‌, BH మోనాల వంటి 
(२०७०0७ వాదయులును, పత్మివతలు నపురూపముగా నుందురు, BR 
మోనా (వేమ జూలియట్‌ (వేమవల హృద యోన్నాది TY, २४७ 
గంభీరమును వృాదయపూర్వకమును, శాంతము నై_నప్పటిక్సి నది (ప్రబల 
మైనది. BH మోనా తన హృదయ మాధుర్య ప్రభావమువలన sored 
మనస్సులను సంతోవపెట్టును. నిష్కారణముగ OF యుండును మోరకుండు 
నగు né నా'మెను బలవంతముగా చంపును. ఈ హత్య యెంత 
బీభత్సకరమో ! ఈ వాత్యావ్యాపారమును జూడ కన్నుల సీరు Koy 
శరీరము ४०७०५४७.  డెస్టిమోనావథ తర్వాత ఎమిలియావథ 
యెంత భయావహమై, బీభత్సముగా నుండును. 55 Fy Sore sow 
నింతకంకు నెక్కువ బీభత్సము కలదు. అది వాత్యతో మొదలిడి, 
వాత్యతో DBA, వాత్యతో నమా GMM. சைல నాటకమున 
చివరి యంకము కసాయికొట్టమనియే చెప్పవలయును. పాశ్చాత్యుల 
ర_క్షపాతాభిరుచిని గూర్చి ఎడిసన్‌ (Addison) యిట్లు FOI, 


* Among all our methods of moving pity or terror, there is 
none so absurd and barbarous, and which more exposes us to the 
contempt and redicule of our neighbours, than that dreadful 
butchering of one another, which is so frequent upon the English 
stage. To delight in seeing men stabbed, poisoned, racked or 
impaled is certainly the sign of a cruel temper; and as this is 

‘often practised before the British audience, several French critics, 

who think these are grateful spectacles to us, take occasion from 
them to represent us as a. people that delight in blood. It is 
indeed very odd to see our stage strewed with carcasses in the 
last scenes of a tragedy, and to see the wardrobes of the play- 
house several daggers, paniards, wheels, bowls for pioson, and 
many of the instruments of death." 
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విమర్శకులే తలంచుచున్నారు. పాక్చాత్యులం దివ్వుడు రక్తానుర है 
నళించుచున్న B. 


एके? कर నాటకములలో ఘటనా(క్రమము ననుసరించి హత్య 
తోడనే పరిణమించి. పాాతాపసరణ E పర్యవసాన کنو‎ నను 
టలో సంబేవాము లేదు. కాని ధర్మానుర 8d 
(పతిపాదించుటలో మా[త్రము నాటక పరిణా 
మము సరసముగ లేదని భావింపవచ్చును. ధర్మ (ప్రతిపాదకత్వమునకు 
(పొధాన్య మొసం), భారతీయ నాటక కర్తలు ర_కపాతేముగాని, ട്രൂ 
(FOS Og సహింపని DB, నాటక పర్యవసానము స్వభావ 
సిద్ధముగాక ४) (855960 నుండినను సహించి, యతిమానువ ട്‌ Hom 
(supernatural elements) (ప్రవేశపెట్టి నాటకములను మంగళాంతముగా 
00०७००७७७8, oo పరివర్తనము చేయనిచ్చగింపక 
పాశ్చాత్య THEY Yoo విపాదాంతములుగా దమనాటకముల #862 
تمده‎ BRE. ధర్మమునకు, దానవీరమునకును మానవుడు సర్వస్వ 
పరిత్యాగ మొనర్పవలయునను విధిని భారతీయ నాటకములు సూచిం 
చును. కేవలము స్వార్థ పరుండై మానవుండు కామ (క్రోధ లోభాద్యరి 
SS (OSCE, మానవ ధర్మములను గోల్పోయి, పాశ వధర్శము 
లనే యభివృద్ధిపజంచికొన్సి చివజుకు (క్రూర కాఠిన్యముల నలవజుంచుకొని 
నరహొప ए ठ (పవ 800, హత్యలను గావించి యధఃపత 
నము పాలగుటన్సు పాశ్చాత్య విపాదాత్మక నాటకములు [SBR BSN 
۱ ధర్మమునకు చానవీరమునకు మానవు(డు సర్వస్వ పరిత్యాగ మొనర్చి, 
యరివడ్యర్గమును శమాదిషాడ్డుణ్యము చేత, NARS ند‎ చేతను 
జయించి, యాభ్యంతర పీఠమును ൭൦൭, छ) us లోభ 
మోహముల కవకాశవము లేకుండంజేస్కి యాదర్శ(ప్రాయముగ నుండి, 
దివ్యుండుగ పరిణమించుటను సంస్కృతేనాటకములు (ప్రతిపాదించి చిత్తము 
నకు శాంతిని గూర్చును, 1 
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ടൂര്‌ పాశ్చాత్యుల విలాసాత్శక నాటకములందును (comedies) 
భారతీయుల శృంగార SS GES Bow నాటకములందును, నాయికల (పేమ 
విలాసములును, సతీధర్ముములును, కామ వికారములును, పాత్మివత్యము 
Sion గోచరించునో ७8१७०७०, ఇటకూడ వారివారి మతసం(ప్రదాయ 
ములు, సాంఘీకాచారములుు జాతీ (ప్రబోధములును (ప్రతిఫలించి వారి 
(పవ_ర్శనమందు భేదము చూపెట్టును. నాయకపా(త చిత్రణమున పాశ్చా 
త్యులవిపా దాత్శక నాటకములకును భారతీయుల HOS (ప్రథాననాటకము 
లకు భేదమున్న క్లే, నాయికాపాత్ర చ్మితణమున 
పాశ్చాత్యుల విలాసాత్శకనాటకము (Comedies) 
లకును భారతీయుల శృంగార రస్మప్రధాన నాటకములకు భేదమున్న ది. 
పాశ్చాత్యుల విలాసాత్శకనాటకములందలి నాయికా నాయకుల దాంపత్య 
ములో కామానురాగ ముండ, భారతీయుల శృంగార SSN 
నాటకములందలి నాయికా నాయకుల దాంపత్యములో నిసర్ల GO هدق‎ 
యొప్పును. కామానురాగమునకును నిసర్గ సతీ(పేమకును భేదము గలదు. 
నిసర్ల 8۵ వేమ, వాత్సల్య کدی‎ స్వసుఖాభిలావి. "కానేరదు, ఇతర 
వ్య 8 నుఖమే 562 సత్మీవేమకు పరమా వేక్షణీయము. కామానురాగ 
మున నిట్టి ధర్మద్భవ్రి. కానరాదు. అది యెప్పుడు నితరుల మూలమున 
దాను సుఖంపంజూచును, ४०७०७ లాలసత BOO) & SToNX S కామము 
చరి తార్భ మగును, అనయా కామానురాగము స్వార్థ పరత్వము గలదనియు, 
నిసర్ల 58 كدق‎ స్వార్గత్యాగము గలదనియు స్పష్టము, ASF సత్మీవేమ 
న్యనుఖనిరభిలాషి, ovi vod. కామము కేవలము స్వార్థ కాంతి, పర 
సుఖపరాజ్బుఖ. సతీ్యవేమ పరార్థమగుట చేతనే పత్మినత, తన పతియందు 
గుణదోవములను పరికింపదు. గుణములను గాంచి (ADONIS, 
దోవములను గాంచి "804,028 యుండరు. దోవము లందజియందును 
గోచరించును కదా: కావున రూపగుణ DILDO ననురాగమే స్థిర 
మైనది. IHS كدق وم‎ గుణదోవ कळू नेछ కలది కాదు. గుణ 
దోవ పక్షపాత రాహిత్యమే كدخ فك‎ కాదర్శము. -కామానురాగము 
DIRS నున్న STS కలది కాదు. అది గుణరూపముల 
ననుసరించి యుండును, గుణదోవములు మిశితములు కాక యుండను, 
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రూపము కాల(క్రమమున మారుచుండును. 56069 5659 రూపగుణ తార 
ऊळ మస్థిరము, ఇప్పుడు నచ్చిన రూపమును గుణమును కొంతకాలము 
తర్వాత నచ్చక పోవచ్చును. కావున مک اک‎ కాలవశమున 
నప్మాతు లగుదురు. ఇదియునుగాక, దూపగుణసంపద నొకరి నింకొకరు 
మించుదురు. కావున కామానురాగమునకు మితిగాని యంతముగాని 
లేదు. ఈ కారణములచేత కామానురాగ അള Byars 
Sd ప్పము గాంజాలదు, అది చంచలమగుటచే దానికి స్థాయీ భావ 
మలవడదు. నిసర్గ HO Bao యొకమారు KOS که‎ దోషములను 
గాంచి TAT, -కామానురాగము కాలానుగుణముగ మారు 
చుండును. सश كدق‎ వ్యవపాయము కాదు కాన మారు కోరదు. “నీవు 
నన్ను (१७००७७७ చేను నిన్ను (७७००७७? నను విధము కాదు. 
ఇచ్చి పుచ్చుకొనుట యందుండదు. పతివేమ నాశించియే పత్ని, తన 
పతిని (७७००७ నెంచుచో నది DSS Bas కానేరదు, వాత్సల్య(వేమవలె 
4०४७ Bs గూడ Mary Caos, తలిదండ్రులకు దమ ®$ 
aS yogi Ras యుండును, వా రా_వేమను (పతిఫలా వేక్షతో(జూపరు, 
ÊN छह వేళ తలిదండ్రులను తిరిగి వేమింపక పోయినను తలి 
దండ్రులకు మా(త్రము సంతానమువై (గల (వేమకు చలన ముండదు, 
e సతీ(వేమగూండ DSS RSA» అందుచేతనే * ధర్మపత్ని -అర్థాంగి , 
. యను పదములు సార్థకములు. దంపతులైన తర్వాత నొక్రప్పుడు పతి 
తన్ను (వేమింపకున్నను సతియగు పత్ని SBD _వేమించుచునే యుండును 
కాని పతిని _వేమించుట మానదు, ఇదియే எ) మనంబడును, సతి 
వేరొక పురుమునియందు (Bas (ప్రసరింప AIS. ' సతికి పతితుల్యు 
డుండడు, ఇంక కామానురాగము స్వతం(త్రవ్యవహ .ركز‎ అది వా_స్తవికమైన 
సీ చోచ్చములను గణింపక, నీచము నుచ్చముగను, నుచ్చము నీచముగను 
చేయు సామర్థ్యము గలిగియుండును. చిన్న దానిని పెద్దచేయునపుడును 
DATAA చిన్న పజుంచు నపుయను కామమునకు సంచారీ భావ day 
డును, (వేమ. తన (ప్రభావము చేత మానవునకు BSS మాపాదింపంల, 
_కామానురాగ మాతని యందు SHS ९:99 చేకూర్చును. 
4 
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పాశ్చాత్య బేశములలో శ్రీలు జాతి మత చేశ duoi» 
లేక తమ SSRN వారి నెవరినై నను స్వేచ్చగా వివావా మాడవచ్చును. 
Bye ०००४) ठै యచట (Suvi. Ayo యిష్టానుసారము కార్య 
ములు 250 B o icono. వారికి స్వాతంత్ర్య 
"AS s p మును Dew ० పూరి గా కలవు, వారిలో 
యాదర్శము ce) Ec 
سرش‎ పలుమారులు వివావా మాడవచ్చును. 
పతి మరణించిన తర్వాతనే కాక్క 58 ESE యున్నను నతనికి విడాకు 
లిచ్చి పరిత్యజించి, 3585350 పరిణయమాడు నాచారము వారిలో. 
గలదు. ఛారతీయస్త్రీలు తమ తలిదండ్రులు విచారంచి Rg oN 
వానిని పతిగా స్వీకరించి, యావజ్జీవము _ వానినే దైవముగా భావించి? 
యతని యిష్టానుసారము మూత్ర మే (ప్రవర్తింపవలసి యుండును, పతి జీవిత 
కాలములో వేరొకని పెండ్లి చేసికొనుట స్వవ్న మందై న తలంపకుండుట యే 
కాక్క పతి మరణించిన తర్య్వాతంగూడ నామె వునర్వివాహము. చేసికొన 
రాదు. పాశ్చాత్యుల దాంపత్యము శీవలము SHR Bs వంటిది. వారి 
దాంపత్య మిద్దరు న్నేహితులు కొంతకాలము సన్నిహితులుగా నుండి, 
తర్వాత కొంతకాలమునకు విడివడి విరోధులవలె నుండునట్లుండును, కాని 
వారి "దాంపత్యము భారతీయ సత్మీవేమ యందలి భ క్రి, నిస్సా رد کی‎ 
BENE మొదలైన 5०७8 గూడి యుండవు, ass 
వారి (పవ_ర్హనములో (వేమాలాపములు, పైపై తేనెవూతలు,. SB) Xoo, 
స్వాభిమానము SH మే యుండును, అందుచే వారి (Rub పమ్మితమును, 
దివ్యము, కాజాలదు. పా శ్చాత్య సారస్వతమున (వేమ సౌందర్యము 
సాధారణముగా RAAT విలాసములతోం గూడియుండ్రును, 
విలాసాత్మక నాటకములందు (వేమచిత్రములును, యావనోన్మా దేంద్రియ 
లాలసా కళంకిత మూ ర్తులునుగూడం గలవు. కాని యవి (వేమ చిత్ర 
ములో, లేక విలాసాత్శక చిత్రములో నిర్ణయించుట కష్టము, యౌవన 
మదో(దేకమున నాయికా నాయకులు సాంఘిక వ్యవస్ధలను కుటుంబ నీతి 
నియమములను మర్యాదలను (దెంచుకొని دكن‎ By © వ్యవహరింతురు, 
Go. GR మోనా, జూలియట్‌, ఎమోజిన్‌, തടയണ, మొదలగు 
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వారు. రూపగుణ మోహమువలనం ४0688 కామానురాగము యొవన 
మున ६०० దురాంతమగునో పరిశీలించవలె ననినచో పాశ్చాత్య సాహిత్య 
మునే చదువవలెను, అందు యావనోన్నాదము చక్కగ గోచరించును 
ఉన్నత్తులు నియమోల్లంఘనము చేయుట సర్వసామాన్యమే కదా 
వారు నైతిక శాసనములను छड Wao. పొవమునకు వెనుకాడరు. 
ఉదా. dtu _మానవులందు పాళశవ(ప్రవృ త్తి మితిమోరినచో, వారి 
యందలి చేవత్యమునే కాక, మానవత్వమును గూడ నాశనముచేయును. 


పాశ్చాత్య ४0४००८७ దిటతనము నాగడము, వాచాలత భార 
తీయ నాయికలందు లేక పోవుటయీ కాక, మోందు p D వారియందు 
వినయ విభేయతలు, మాయికత్వము, og, 
యల్సభాపిత్యము గాననగును. (వేమ నంగ 
డ్‌లో పెటి యమ్మ పాశ్చా త్యులం దాగుణ 
ములు చెల్లును. (పేమ Orgs (courting) వారిలో IY 
సదాచారము, అందు నాయకులు మొగమిచ్చకపు కల్ల బొల్లి (పేమ 
పూర్వక వాక్యములు 598, వలపు చేంతలు చేసి, మరులుగొల్సి పడతు 
లను వళ్యము చేసికొనుటయే దీని ముఖో దేశము. ఈవిధానమే రోన 
లిండ్‌ wes Bo యవలంబించెను, దీనిని నాయికా నాయకుల వేట 
యనుట మేలు, వనితలను వలలో చేసీకొనందలంచిన వారు 'వృదయ 
ములో లేని వలపునుగూడ కల్ల బొల్లి మాటలతో soo కదా, ఇది 
(ട്ടാ యగునే కాని నిజమైన (పేమ അം (పేమాంధులకు 
యుక్రాయు_క్తవివేచనము శూన్యమను మాట సత్యమే కదా, అర్హ 
వివేచనచేసి, சான்‌ (க నిర్భయ మొనర్చి, వివాహ మొనర్చుకొనుటకు 
యొవనము తగిన సమయము కాదు. ఎందులకన BSS زتدکة‎ 
రూపగర్వమును మితివిారు కాలమదీ. Has ' రీ వీషయమునే 
రోమియో కిట్లు 3200-0289 | 


* [s Rosaline, whom thot didst love so dear 
So soon forsaken, young men's love then lies 
Not truly in their hearts, but in their eyes.” 
Romeo & Juliet Act. II Se. 111 


(పాచ్య పాశ్చాత్యుల 
(పేమ २७४७०७० 
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(hue. విక్రయసామ(గి కానేరదు. ఇందుచేతనే భారతీయకన్యలు 
'స్వయంవరములలోం ' గూడ ഇലാ, విజ్ఞానులునగు పెద్దలతో 
సంప్రతించి వారి యనుమతితో వరుల నెన్ను కొనుట జరిగినది. అష్టవిధ 
వివావాములలో గాంధర్వము (BS Resa భారతీయు २०१४७०७००७ 
ടണം గూడ కొంతృప్రమాదము లేక పోలేదు. అట్టిది శకుంతలా 
దువ్యుంతుల గాంధర్వ వివాహాములో స్పష్టపడినది కదా, వివాహ విషయ 
మున స్ర్రీసాగతంత్రము (ప్రమాదకరమని యందజు నంగీకరింపక తప్పదు, 
భారతీయ సారస్వతమున నాదర్శకమైన సృష్టి సంపూర్ణ త చూపంబడినది. 
సంస్కృత. కవులు దమ యసామాన్య శరీర సౌందర్యమునకు తిలో త్తమ 
నాదర్శముగా కల్పించి, బావ్యాసొందర్యమున కామె యెట్టి లోకోత్తర 
Bos ல்ல, Bor యందు. కనుగుణముగ మానసిక సౌందర్యముగల : 
[Somers దమ సారస్వతమున KR తిలోత్సమవంటి ` 
యనుపమ శరీరసౌందర్య రచన By dos చేయకపోలేదు. అతని 
యాదర్శములు మిరాండా, రోసలిండ్‌ పార్మియాన్‌ మొదలె న వారు, 
కాని తత్తు ون‎ మానసిక సౌంద ర్యాదర్శమును సృజించుటలో సంస్కృత 
కవుల కాతండు BREE. ఆతని మిరాండా శకుంతులకుం దీసి 
పోయినది. 8८४ వసంతనేన, వాసవదత్తా నీతేలవంటి పత్రములు 
పాశ్చాత్య సారన్వతీమున ഞന്‍ దొరకరు. வரண యొక 
ద్వీపమందుండి తన తండ్రిని తప్ప యితరజనుల నెన్వరిని జూచి యెళ్లు 
గని కాలములో ठण टत ఫర్మినాండును జూచి (30908, తన్ను 
వాహమాడుదునా యని లజ్జయు' జంకుగొంకు BY యతని నడుగును 
. ఇది కన్యకాజన విరుద్ధమైనప్రకృతి BB) १०७०४४० మజియొక 
చోట కన్యకు భావములుండునే కాని భామణముండదు. (A maid has 
no tongue thought but) అని इ) उ", ; ఇట్టిచో మిరాండా- యెంత 
యమాయకు రాలై నను పాశ్చాత్య رش‎ (SFOS OY arr స్వభావమును 
మా(త్రము విశదముచేసినది. పరపురుమునితో స్వతంత్రముగా" వ్యవవారిం 
చుట, యందును (వేమ విషయములో, కన్యలకు భారత 8955995 నింద్య 
. మైనది, ७६३ యాచారము భారతీయులలో లేక పోవుటయు, పాశా 
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త్యులలో నజడాచారముగా గారవింపండుటచేతనే ` బఖిల్లోసాటకములో 
2 మోనా యన్యాయముగా తన పతిచేతిలో బలియిపోయినది. ఇంక 
శాకుంతేల నాటకములో ४९०९७७४" యా(శ్రమములో శకుంతల యాక 
స్నికముగా దువ్యంతునిగాంచినపుడు 5 D యెంత 
యాచిత్యముతో నెంత రమణీయముగా శకుంతల ogi, నామె: 
కామానురాగ (పారంభమును 2800१८8 మిరాండాతో పోల్చి పరి 
శీలింపందగిన విషయము, മത്തായ്‌ మాటలివి. | 


Miranda | ۱ I donot know 


One of my sex! no woman's face remember, 
Save from my glass, mine own, nor have I seen 
More that I may call men, than you, good friend 
And my dear father EN 


I would not wish 
Any Companion in the world but you ; 


ase ക Mis 


Ferdinand : Here my soul speak; 
۱ The very instant that I saw you, did 
My heart fly to your service; there resides, 
To make me slave to it; 4010 for your sake 
Am I this patient log-man; 
Mra Do you love me. 
Ferdi: O Heavens, O Earth, bear witness to this sound. 


Mira: Tam a fool to weep at what I am glad of. 


I am your wife, if you will marry me. 
If not. I'll die your maid ; to be your fellow 
You may deny me 
My husband then? (Tempest. Act. III. 


۲ வடி తీయని ముఖస్తుతి పూర్వక (వేమాలాపములను 
DO, యతని జాతి sod, భేదములను శీలమును పూర్తిగా 8०8०७४, 
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మీరాండా 'యనాలోచితముగ నతని (32509 వివాహ మాడంగోరును, 
ఇంక శాకుంతల నాటకమున శకుంతల దుష్యంతుని గాంచినతోడనే, 
తనలో, 
శకుంతల :-(ఆలోచించి, మనసులో) ఇది యేమో కాని యీయనం - 

జూచి తపోవనములం MTD యొక వికారమునకు లోనయిన 

, దానను | ۱ 
* * * Ck * * 

$४ :-(మననులో) హృదయమా | ఆరాటము న్మానుము, నీ వడుగం 

८००७७ డాని నీ యననూయయే యడుగుచున్న 5. 


ES -(శృంగారలజ్జ నభినయించుచున్న 8.) 

సఖులు :-(ఉభ యుల యాకారములం BORED రహస్యముగా) 5%, 
శకుంతలా! పూజ్యులగు కణ్వమహోమును లిప్పు డిచ్చట నుండి లేని, 

శకుం :-(రోవముతో) ఉండిన నేమి? 

సఖులు ;-తమ (పాణతుల్యమైన ధన మొనంగి యీ యతిధిం గృ To 
ഠം గలరు, ۱ 

శకుం 2-సఖులారా | వేజొక్క- BAR మననునం దుంచుకొని గూఢ | 
ముగా మాటలాడెదరు. 8००७९०४ లాలింపను, 

రాజు -మహానుభావుడగు TH sesh ఇాశ్వత (బవ్నాచర్య இஷ்டி 
(ప్రసిద్ధి అట్టి వాని కెట్లు మో నెచ్చెలి కూతుర ८3५९ 


* * _ के ऋ . * l 
అన 3-008 నత్యంత రమణీయమగు వసంతకాలమున . నున్మాదమును - 
९०६४०४७ నామె రూపమును జూచి,.....(అని సగము చెప్పి 


og నూర కున్నది). 
రాజు i-o BIÉ “తెలియుచున్నది, . ....... 
४७०:-((8०७ చరాచుచుం १७०७७७७)... பப 
So ;-(అంగుళిచే REDON జెదరించుచున్న A)... 


373 
శకుం :-(రోవముతోం గూడినట్లుగా) అనసూయా | నేను SPS. 
అన:-ఎందు నిమిత్తము. २ | 


FH ఏ--ఈ نكن‎ : 35 (పలాపములను (వేలు (ప్రియంవద కథ పూజ్యు 
TBS గౌతమితో. జెప్పుటకు, 


ఈ సంభామణమువలన కన్యల సహజ లజ్జా విశేవములు స్పష్టమగుచున్న వి. 
నాయకునికి. బూజ్య భావముగల కణ్వుని పరోత్తముననే వారిట్లు లజ్జా 
గౌరవనులతో జాగ बु సంచరింపంగా, తన ‘SoA గలహించిన 
SSS పురుషుడైన ఫర్టినాండ్‌తో తన తండ్రి 587०४४5०5 (వేమ 
వ్యాపారమును స్వతంత్రముగా, . బహిరంగముగా 'నడపుట పాశ్చాత్య 
కన్యల BIg Wer സട (qiu ७ळ యని చెప్పవలయును, 
BOSS ` సారస్వతమున MOSSES పురుషుని చూచిన వెంటనే 
DES తన్ను వివాహమౌాడుమని కోరిన వనిత, రాముని కోరిన 
శూర్పణక యొకతె మాత్రమే మనకు గోచరించును. వరూధిని (ప్రవరుని 
మాచినపుడుం గూడ కొంత లజ్ఞాగాంభీర్యములను 'వెలువరింపక పోలేదు. 


భారతీయ సారస్వతమున కామోగబేక (४७७७७ ధర్మమును 
పరిత్యజించి -పాశవ ప్రకృతితో RIS మొనర్చిన వనితలు 
పాశ్చాత్య | సారన్వతమందువలె లేక పోలేదు. ఉదాహరణమునకు 
ത శాంకక్ళంగారము, నవాల్యా నంక్రందన [పణయమును, కాని 
వారు q^ 2 పాపపరిణామమును పొందక పోలేదు. 


కామ (క్రోధ లోభ మోవా trod Bes (ప్రభృతులగు నాసురిక 
PES (ప్రకృతుల dos BÉ చ్నిత్రమును BB) تەر‎ రచించిన ళ్లు, (పేమ 
tore eag క్షమా (ప్రభృతులగు ST ప్రవృత్తుల యుత్కర్న నార్య 
కవులు రచించిరి. ഗാള്‍ (ప్రాబల్య మతికయించినచో کدوک‎ 
ధర్శబంథములను BX BOHN పోదు. అంతతోలగాని యది చరితార్థ ము 
కాదు, ఉదా; BQ Boom, జూలియట్‌ మొదలైన லாம்‌, సంసార 


874 | 
బంధములను, సంఘునియములనుు రాజశాసనముల Ae 0൬0155008, 
(వేమ oS sess స్పందించునో, యట్టి (పేమ 
యందు నైతిక సౌందర్య మెట్లు (ప్రకాశించునో 
భారతీయకనులు నిదర్శనములతో. ച. 
కామ (6४७० 00७०७० సామాన్యములు. GD 808528 
విజృంభింపకుండ நீ்‌ మానవధర్శము భారతీయ సారస్వత l 
మున mío నిట్టి మానవ ధర్మ రచనయే, TNO. వాసవద శ్రా 
వత్స రాజుల بسا تست‎ యాదర్శమైనది. వాసవద d సపత్నీ 
దుఃఖమునకు. గూడ సహించి తాను మరణించినట్లు గూడ నటించి, 
- తేన (ప్రియుడైన వత్సరాజు సార్భభాముడగుటకు ప్రయత్నించును. అతి 
గాఢముగా (२७०006 వాసవద తను కలలోంగూడ వత్స రాజు (Sed 
४०0०७४७, ఆమె వియోగమును సైపకుండెను. సావిశ్రీనత్యవంతుల 
(వేమలో, మరణించిన సత్యవంతుని (ప్రాణములనై యమలోకమునక్తు 
3550», సామ్మిత్రి పతిని (బతికించుకొనినది. మృచ్చక 83550357 దర్శిదుడైన 
TON Horch, దాచయుంచిన వసంత నేన నగ నపవారించెనను దోషము 
రాకుండుటకె యతని భార్య, యా XE O9; NAY Bow విలువగలట్టియు, 
తేన పుట్టింటి వారిచ్చిన యాభరణమును (పతిగా నిచ్చును.. తాను వేశ్య 
మైనను, వసంత నేన సుగుణ సౌందర్యములుగల' పరమ SOE న చారు 
దత్తుని (ప్రేమించి తన నగల నతని కిచ్చి యాతని, దార్మిద్యమును బాప 
RON. ఇంక చారుద తుడు వసంత నేన విశ్వాసమునకు (ప్రతిగా దొంగ 
BEG DS ows SKM తాను జూదములో నోడితినని యబద్ధములాడి, 
యంతకంకె SQ మూల్యమగు 8% భార్య నగ నిచ్చును, ४७०४० 
FOR నొకరు తను యాదార్యముల చేతను, (పేమ గౌరవముల చేత నతిశ 
యించి పరస్స రాభిమాన (వేమ గౌరవములను వెలిబుచ్చిరి. సీతారాముల 
యందు దాంపత్య E జెందిన దని చెప్పవలయు. వారి 


we చ్య కవుల 
యాద 5) సృష్టి 


పరన్పరానురాగము कै GF రామచరిత్రములో భవభూతిమహోకవి 
చక్కగ DBO ib vb. AOE నీత భుజమును రాముని 
கற EIN రాముడిట్లు సంతోవమును వ్య 8860௯௩... 


S75. 


మ శీ. ఆరయం ro mium, Xo Bs TSI, నిదయో, 
గరళాజేగము, ഓ? నీవు నను tS ४०७, నా OAT 
ర్క_రముం By మనోవికార మొక్క... జేకాకారమె లేచి యాం 

(85 చైతన్యము 8௦6௪7௦ Koch, 5050 చేర్చ Sto సఖి! 


నీత: ఇందాళ్చర్య మేమున్నది ; Dr నిశ్చలానుగ్రవా మట్టిది. 


Tes: 
RI oyu! నీ మాట ०४०७८ KX asi 860००; 
ఎ. నమూనస రపాయనంబులు, NAS , 
ఫుష్పవిశసనముల్కు నంగమోవానంబు  _ ds லம்‌. 
ORS నానందపెట్లు న omer, |, | 


सिख": Barr, ప్రియంవదా! రమ్ము. . న్నిద్రపోవుదము. (ఇటు నటు 
చూచును.) b ളനം 4 7 


0 
* 3 


Drs: ఈ మాట చెప్పవలెన్యా వెదకుచున్నా Boo. - 


OH పరిణయ వేళనుండియును చాల్యమునం Bo పోయమందు మం 

पल, దిరమునంలాన నీకు POSS సాధనమెన Toth, l "4 
` 88 [ నిదురింప WH oro कर)? దీ రఘురాము చాహు వో 
` భరణికుమారి | నిద్ధమగు Bows నిద్డురపొమ్ము 860791 


Sé: (ALS నటించుచు) జొ TOSS, ఇది యున్నది. (అని. యట్లు 


ളള pi. 
శ్రాము : ఏమిటి, ఈ (ప్రియభావిణి యపుడే నా జొమ్మువై నిద్రపోయి. 
B: 68, (నన్నే వొముగాజూఛి) - 2 ud z 


പര്‍ నా నిలయంబు లక్ష్మీ, యిది 'నొ SM ArH, നരം തഴ నా - 
యేన నలందు చందనమ్ము మేలగు BY దండ నామెడం ۲ 
బూనిన యీ Minow, SHY న్నను నీ మెకుంజెందివట్టి É 

7.९ "నను, గాని యీమె విరవాంబు POON SUE S To ர்‌ 


అటువంటి దాంప త్యానురోగ మాత్శలకు నంబంధించినది wa, És 
లము "శరీరసంబంధ మైనది కాదు. ४६७. పాశ్చాత్య సారన్వతమున 
SIE నను దొరకదు. | v 

5 be ۲ 
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మానవ (ప్రకృతిలో స్వాథావికముగా పశ్వంశము (yw He 
యుండును. ' కావున దానిని పోగొట్టుశు విద్య angry BE 50 పశు 
இ త్వమునకు (పాథాన్యము తగ్గించి,.. మనువ్యత్వ 
"బేవత్వములకు (ప్రాధాన్యము సిద్ధింపంజేయు 
నదే (క్రమమైన విద్య. ^ ఇట్టి విద్య మన సంఘము మొక్కయు కుటుంబ 
ముల యొక్క. రీతి నీతుల మూలమున సిద్ధించును ఊబి నడ్డు 
Je» dE, దాని చిత్తము వచ్చినట్లు పోని చ్చినచో, నవి మెంత 


నింద్యస్థితికి వచ్చునో, (క్రమమైన విద్యా (ప్రభావము వలన నది దివ్యత్వ 
మెట్లు DoH, మన శ్యాస్త్రములందు వివరింపంబడినవి. యోగ్య 
మైన" విద్యలకు ఫలములు మూండు గలను, (1) అరిమడ్వర్ల మును 
లొంగందీయుట, (9) యావనోన్నాదము నరికట్టుట. (8) భగవద్భు_కి 
నలవరించుకొనుట, "బాలికల కిట్టి കള്ള గల్లించుట 678 సతీత్వా 
SN, శిశ్రూ(వ్రతమును గల్పింపయిడినవి. Wooo గురుకులమున 
శిశూమచేయుచు విద్యాభ్యాసము చేయునపుడు Ox) B യി 
శములైన శమదమాది గుణగణము నభ్యసింక తప్పదు. 


పాశ్చాత్య దాంపత్యమున పత్నీ పతులు సరి సమానులు, వారిద్దరిలో 
పాచ్చుతగ్గులును, ఒక 80988 యధీనముం దుండుటయు లేను వాళి 
(२७७०७०७४०७ వినిమయము (exchange) 
ఇచ్చి OT, “నీవు నన్ను (७909 
७७७, నేను నిన్ను (వేమించెదను. అట్లు دا‎ నీవు వేరు. చేను'వేరు. 
నీ చారి నీది నా చారి അഭ? ఎంతకాలము జరిగినను | వారిదాంపత్య 
సరణి యింతయే. 58 పత్నీపరిత్యాగమును, Ros ४३७७४ 
బవాువి వావాములును, యావనమున న్వేచ్భావరణమును వారికి Su 


పాశ్చాత్యుల దాంపత్యము 


ത്തായ, కావున స్వచృందవృ_త్తియు పతిపత్నీ సమత్వమును వారి 
యందు (ప్రబలము. (Seo పురుషులకు విధేయులై యుండ Bot పురుషుఆ 
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Yo వారి తక్కువ Shao? ఇది యన్యాయము. పఠిపల్నీ సామ్య 
భావము న్యాయ మను రూథాభ్యిపాయలుగలవారు పాశ్చాత్యులు, ఇంక 
ఛారతీయ సంఘమున AS (వేము syd, కోమలతు eg దయ, 
8) మొదలై న గుణము లంకారములు. ఈ OE ప్రాచ్య 
పాశ్చాత్య నాటక 8००००४००१७ (వతిఫలించినవి. ఇటీవల భారతీయ 
వనితలు -పాశ్చాత్య సారస్వత సంపర్కమువలనన్యు తేజ్ఞుతీయాచార 
నాగరిక తా (ప్రభానమువలనను, పాశ్చాత్య (Ry స్వాతం్యత్యాదుల 99 
నందించుచు నా గుణముల ననుకరించుచుండుటచే నా లకశ్షుణములు SENS 
ആര്‍ക്കു సారస్వతమున శక్కు-చున్నవి. DI గుణాగుణములు 
PIS Two OY ०००४८७०३. కాని _ప్రాచ్యపాళశ్చాత్య دیش‎ 
లోని ஸ்‌ கஸ்‌ లక్షణములను మాత్రమే (గహించినచో నవీన భార 
805 వనిత లభివృద్దికి రాగలరు. (ప్రాచ్య Root వినయ విభేయ 
Seo, (వేమ മാ, భక్తి దయాసహానములును, 9७8०5, పాశ్చాత్య 
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స్థితులకు. దగినట్లుండును భారతీయ ல మూఢవిశ్వ్యాసములం గొన్ని 
పరిత్యజించుట మేలు 


HES వృత్తులకును దైవవృత్తులకును మానవ (ప్రకృతియే 
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మంతరించును. పాశ్చాత్య సాహిత్యము పాశవ (ప్రవృత్తుల నడంచు 
రీతులను మాత్రమే యుప 580959, కాని భారతీయ సారస్వతము 
వలె BS (ప్రవృత్తుల ను శ్రేజపజుచు శక్తి దానికి చాలదు. మానవత్వ 
ము_త్తమా దర్శములందు మనస్సును లగ్నముచేయుటయందే యుండును. 
శాంతికై (ప్రయత్నించు (ప్రతిమానవు(డును aps 89 పరిత్యజించి, 
చిరకాల చింతనవలనను, DEST Bess Wyo మనన్సుగలవాండై, 


378 


యెవ్పుడును, .తత్సదుపాయముల ॐ 'య న్వేవీ.0చుచుండును. ` కాన వానిని 
పరిశీలించి వశపజచుకొనుటయం బే వాని . మనుమ్యత్యము స్పష్టమగున్సు. 
వళునీమను దాటుట కిదియే ముఖ్యసాధనము. శిష్టాచారముల நே 
చుటచేతను, నియమములకు లో. బడి సంయమ మతులు FXO 
దివ్యత్వమున YEO ०7७०७6, ఇట్టి సంయమము సిద్ధించుటకు "సానుకూల 
మగు సాధనమే మానవ విళిష్ట ధర్మమగును.. ఇటువంటి మానవత్వమే: 
భారతీయ సారస్వతమున _చిత్రింపయుడినది. Bross సంఘమున నియమ. 
రత్షణార్థ 55 “వ్యవస్థలను పాటించుటయే మానవత్వ మనం 
బడును, దుఃఖమయకాననమును సుఖ - (పేమమయ మగునట్లుగా నీత 
BAN, సుఖమయ కాననమున నివసించుట:క SE -గణించుకొన లేక 
ఆదాము ' నవ్వయు' నథోగతికి కూల(ద్రోయయిడిరి. చింతామణీ. మధుర" 
வுல లిద్దరును వేశ్యలే యయ్యును, کک کک‎ Dos 
FI, ఇంక వసంతనేన దన యుదార. முஷ்‌ త్తిచేత BISTE 
సృష్టించుకొనాను, : పాశ్చాత్యుల సంఘములో. శమదమాడి deno 
ణ్యమునకు (ప్రాధాన్యము ేకుండుటచే వా. రరివడ్యర్లమునకు sess 
పాశవ(పవృత్తులను మించలేకు నరరూప రాశ్షనులై ర_క్షపాతము గల్లించు 
OD ఛాంతజీవనము చేయలేక పోయిరి i - २ 


SABDAMANIDARPANA 


(Continued from previous volume) 


TRANSLATED BY 
Dr. A. Shanker Kedilaya, M.A., B.T., Ph.D. 


35. padadarthamam wibhagisu- 
vudarinde vibhakiiyantadan bratyayamem- 
budu tatpratyayadim pi- 
rvadolirkum prakritiyeradumamardodave padam. 


Vibhakts is so called as it divides the meaning of the word. 
It is also known as pratyaya. Prakriti (base) takes its position 
before the pratyaya. These two (prakriti and pratyaya) join into 
a pada (word). 


Note :— These pratyayas (suffixes) are nominal or verbal ones 
like m, am etc. The nominal theme or a verbal one preceding the 
suffixes is called prakrits (base). When the base is augmented by 
suffixes, it becomes an inflected word. If we take the nominal 
bases mara (tree), déva (god) and add the suffix m, we get the 
words maram (tree), devam (god) in the nominative case. If we 
take the verbal bases nudi (say), nods (look) and add the suffix 
an, we get the words nudidan (he said), nodidan, (he looked). 
Also an adverb and the nominal part of a compound may be 
inflected words. 


46. kelavu nija bindugal kela 
kelavu vikalparthabindugal dvitvangal 
kelave 1 1 
kelamubhayamumags? Relavu padanartoudavam. 


There are Kannada words (1) with obligatory and (2) optional 
“anusvava, (3) with “true and (4) “slack double consonants and 





13. anusvara which is usually translitérated as m, is Written in Kannada 
as (o). The phonetic value of this is the same as the fifth letter of the classified 
(varga) consonant succeeding it. Thus the first word in the examples cited 
below is written in Kannada as work and transliterated as adangu the ng being 
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(5) with double consonants which may be treated either as true 
or slack. 


18. 


१ 


(1) Examples for words with obligatory anusvara :— 


adangu—to hide. ` 
avunktdan—(he) pressed. - 
asumbidan—{he) shook. 
intu—to drink. 

eranke—a wing. 
orantu—overbearing man- 
ner. 

orante—a spring. 


kadangu—to be desirous of. 


kadandwrw—a wasp. : 
kadumbu—a kind of cake 
boiled in steam. 
Rarandage—a covered box. 
kalumbu—to perturbate. 
kavunkul— arrüpit. 
kwniani—a pimp. 
kurumbu—stubbornness. 
kusumbe—safflower. 
khsnkidan—(he) soared. 
kntu—to limp. 
kodanii—wooden hammer, 
kodambe—a double basket 
for catching fish. 
horante—deficiency. 
gantsge—an annual herb. 


galantige—a small pitcher. 


gentu—remoteness. 
gentuge—( 1) 





gontu—corner. 

calunkidan — (he) threw 
away water. 

celánku—to scatter. 
tandal—water-drops. 
tarumbu—to stop. 
turumbu—a bundle or knot 
of the hair of the head 
tankidan—(he) weighed 
tenku—south * 


.- terantu—to make a gift of 


raiment to the bride and 
bridegroom at a wedding. 

todanku—to get entangled 
todambe—the foot-stalk of 


` a fruit 


tontam—a garden. 
lóniigan—a gardener. 
dantu —to cross. ` 
dWniw—to hop. 

donta- (7) 

nandu—to melt. 
nilumbidan— (he)-heaped 
padangu—a ship. [up. 


.. palumbidan — (he) lamen- 


ted. 
palancidan — (he) dashed 
against. 


the fifth letter (nasal) of the 1st varga, similarly word No. 3, is written in 
Kannada as ఆను౦బిదన్‌, transliterated as asumbidan, the m being the nasal 
letter of the fifth varga ` 


14. 


always considered as guru (two matras). 


True double consonant is a double consonant like aggajam and is 


3 


- 15. Slack double consonant appears like a double consonant as in agujdan, 
but is pronounced lightly as 2 single consonant and is considered as laghu 
(one mātra). 


9 * 


Fr ose P» Es 
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palunkidan — (he) touched 60, 
roughly. 


pēnkuli--a demon. 61. 
posantil—a threshold. 62. 
bananjigan—a merchant. 63. 
banambe—a stack. 64. 
bedangu—elegance. 
bedande—critical skill. 65. 
benduru—( ? ) 

bente—hunting. [a lever. 66. 
mintidan—(he) raised with 67. 


mintu—an instrument for 
pulling up or raising. 
musumbu—a veil. 
ménti—a. pillar. 


sandy — a fragrant sub- 
stance. [thicket. 
sidwmbu—a thorny tree, a 
sintu —to rub the anus. 
suntige—roast meat. 
serangu—the loose end of 
a garment. 

séndu—to draw up water 
(from a well). (contracted. 
sorantu—the state of being 
hasumbe—a long bag that 
has its opening in the 
midst and is thrown over 
the shoulder so as to form 
two divisions. 


(2) Words with optional anusvara 


10. 
11. 


arambe—arabe (digestion). 
irunkidan—irukidan iruki- 
dan (he) composed. 


irumpe—irupe (an ant). 12. 
kananju—kanaju (a weight 
used in weighing coral). 13. 
hadampu—kadapu (a ferry ?) 

14. 
karinku—kariku (the state 
of being singed). 15. 
karunke—karuke (२ ) 16. 


kardunkidan—kardukidan 
((he) struck lightly with 17. 
the beak ; pecked). 

hurunkidan — kurukidan 18. 
( (he) nibbled). 


kodanke—hkodake (ear). 
jinungu — jinugu (a drizz- 
ling rain). 
tulunksdan-tulukedan ( (he) 
caused to agitate). 

tolankw — tolaku (to get 
entangled). 
dudhummiridan — dudhu- 
miridan ( (he) plunged). 
noranju—noraju (a gnat). 
$olankidan — 680 
( (he) chewed). 
belantige—belatige (white. 
ness). 

musunkidan — musukidan 
( (he) veiled). 


(3) Examples for true double consonants 


aggalam—greatness, —— 6. 
alte—( ? ) [water. 7. 
aldan—(he) plunged in the 

ukkivam—fraud. 8. 


uggam-a rope or cord attach- 9. 


ed to anything as a handle. 10. 


uges—burning. 
uppadam—sap issuing from 
the cleft of a tree. 
uppandam—(? ) 

eggan—a stupid man. 
eldan—(he) rose up. 
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oppam—propriety. 
kakkasam—hardness, 
kappadt—a bat. . 

. kappa —( ? ) ` (thin. 
kalaldan — (he) became 
kalaalte—darkness. 
kalie—an ass. 
kekkorasu—( ? ) 
koppam—a small village. 
koppal—a heap. 
koppu—the notched extre- 
mity or horn of a bow. 
capparam—a frame thrown 
over houses to form the 
roof 
tepparam—a gallop ? 
tappadi—a false step. 


| #ppul—a bird's feather. 


teppam—a raft 

tolaldan — (he) wandered 
about 

toliu——a servant 
duppadi—( ? ) 

neppu—a place of coming 
together 
pappukam — beating the 
bushes in hunting 
bakkarase—( ? ) 


. bakkase—(? ) 


bakkudidan—(he) was as- 
tonished : 
baggam—tiger. 
baggane—cooing. . 
balaldan — (he) became 
fatigued. 

baldan—(he) lived 
bippandam—the ‘crying or 
chirping of birds 
bildan—he fell. .. 
mokkalam—a heap. . ` 
moggaram—a heap. 
moggu—a bird. 

rakkass —giantess: . . 
roppam—a fold for sheep 
and goats 

laggigan — relating . to: a 
bondsman ZEE 
veggalam—abundance. 


. - sakkave—sugar. 


Sippu-—an oyster shell. 
suggam—( ? ) 


. SWggi—the season of spring 


suruldan — (he) shrivelled 
soppugal—foliage 
happalike—(?)  - 
Atppals—the mulberry 


(4) Ezamples for slack. double consonants 


"n aguldan—(he) dug. 


jaguldan—(he) moved off. 
timirdan—{he) rubbed and 
cleaned the skin. 
tumuldan — (he) 
refreshed. 

-fegaldan —(he) abused. 


became 


6. 
T. 
8. 
. 9.. 
10. 


11, 


nusuldan—(he) slunk. 
negaldan—(he) performed. 
pogaldan—(he) praised. 
maguldan—(he) receded. 


_masuldan — (he) disappea- 


red. [the eye-lids. 
muguldan—(he) closed, as 


(5). Examples for words with double consonants 
which may be treated either as true or as slack 


2. moraldan- (he) sounded? etc. 


1.. taguldan—(he) chased. 
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27. urdum birdum tardum 
mardum gurdum samantu tirdum pardum, 
gardurumurdidudeneyum 
gardeyuma gurdeyum sarepha padangal. 


The words urdu to rub, birdu banquet, tardu a wooden ladle, 
mardu medicine, gurdu to strike with the fist, &irdw—to correct, 
pardu a vulture, garduru (2) urdidudu it rubbed, garde a field and 
gurde (7) have “ vepha in them. 


Note:—All the words mentioned here have.a short penulti- 
mate vowel with r. 


48. nurgidudene targidudene 
kirgidudene jarguvildudéne pergatta 
vorgadar pergalavene 
kurgidudene margadql sarepha padangal. 

Further words of a similar character are :—nurgidudu squeezed 
through, /argidudw (lowered), kirgidudw became dwarfish, jargu- 
vildudu fell with a crash, pergaitu (२) vorgadar (2), pergalavu (2) 
and kirgidudu (shrunk). 


39. srpum torpum kerpum 
nerpum perpeyumadarpumarpum kurpum 
parparikeyumerpum mey- 
garpum modalagi rephasamyogangal. 

A further list of words having repha (r) are :—irpw sweetness, 
lorpw appearing, kerpu leather sandal, merpu a place of coming 
together, perpe (२), adarpu trust, arpu-valour, kurpw sharpness, 
parpartke harshness, erpu (१), and meygarpu the body's black 
colour. 


Note :—It is to be noted here that in this list are found three 
words, torpw appearance, arpu valour and kurpw sharpness 
having a long penultimate (gurripadhe) vowel. f 





16, rspha is a technical term for 7 


కెర్‌ 


40. ardan sardan pordan 
tirdan pardan samaniu pirdan kardan 
nerdan bardan gordan 
sordan tanendodam gurapadheyinitum. 
ardan (he) cried aloud, sardar (he) approached, jordan 
(he) fought, Ardam (he) discharged, pardan (he) desired, pirdan 
(he) sucked up, kardan (he) bit or ate, nardan (he) cut off, 
bardan (he) cut leather in straps, gordan (he) caught fish and 
sordan (he) became free from pride, are words having a long 
penultimate vowel with 7 


4l. wrgal kergal bergal 
navgal térgal negalieyargal kurgal 
nergal sirgal targal 
597221 hRargal'gurnpadharihamenikkum. 


Further list of such words :— , 


wea villages, kergal walls, berga} roots, 87௪8] fibres, tergal 
chariots, argal pairs of oxen yoked to the plough, Axrgal the sharp 
ones, #érgal straightnesses, strgal eggs of a louse, targa! omens, 
sargal the eaves of a roof, and Aargal rainy seasons. 


42, pintamardire ralakwlare- 
phantam hrasvadilingmaniavu galme- 
nante caturthtya geye mē- 
nmuntamardire piridumodavugum Sithilatvam. 
Slack long consonants often occur in the plural formed with 


gal and dative singular formed with ge of nominal bases which 
end in 1,1 or r with short penultimate vowel. 


Examples for those ending in " raja 


agalgal moats, esalgal (?), negalgal those which move in 
water, ugulgal spittings; agaige to the moat, esalge (2) megalge 
let it be performed, «gulge to the spitting. 


There is no slackness if the first syllable of the word is 
lengthened or guru, Eg. basulgal marks caused by a blow, 


17. yale is the term used for 1. 
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ikkulgal pairs of pincers, pokkulgal navels; basulge to the 
mark caused by a blow, thkulge to the pair of pincers, pokkuige 
to the navel 


Examples for those ending in Asia ® 


mugulgal buds; pugulgal blisters, amalgal twins, esalgal 
petals. (These are of the flowers only), mugulge to the bud, 
puguige to the blister, amalge to the twin, esalge to the petal, 


Examples of some exceptions 


kurulgal locks of hair, purulgal meanings, marulgal demons, 
kurulge to the lock of hair etc. 
Examples for those ending in r 
kanargal acrid tastes, konargal sprouts, talirgal new leaves 
alarga} flowers, elargal winds, ugurgal nails, pogargal shinings. 
ogargal astringent tastes, cigurgal tender leaves, bidirgal bamboos 
kadirgal rays of sun; kudirgal granaries, tamargal one's own 
people, timirgal perfumes, temargal hillocks, bemargal drops of 
sweat. . 
* bemargalanidi nundodegala pidikatst......”” ॥ 28 y 
esargal water in cooking pots when in a state of boiling, 
mosargal curds, osargal oozings, wsirgal lives, pasurgal green . 
grass, navirgal hairs; Ranaige to the acrid taste, mavirge to 
the hair. _ 
“ sade dudu: talenavirgutam......... ” etc. 1291 


Examples of slack long consonant for ‘r’ 
‘which is a substitute for f 
alirgal (2), alirge(?) 
- PEMPUM alirge... பவ j 1301 


kesargal mud, basirgal abdomens, pesargal names, hagargal 
splits of a bamboo, edargal obstacles 


“@vedargalumam tirduvondu kodum...... "etc, ॥ 91 ॥ 


As it is said in the sutra that slack long consonants often 
occur, there are some exceptions. For example the word 
kadalargal (lovers) though having a long first syllable, has got 
slack long consonant | 





18. Kula is the letter } of the pure Kannada alphabet, 


87 


43, ga da va jakaramavidirire 
` $adamadhyam visayamaganekaksaradol ` 
pudsye laghupadhe hela kela- 
vodavirkum rantalaniamavu ssthilateyam. 


Slack long consonants occur in compounds when g, d, v, 
and j are preceded by words which terminate either in r or] 
with short penultimate vowel 


Examples for preceding words terminating in * 
kulirgals a cool wind, belargempt a dazzling red colour, 
lalitdoranam a festoon of young leaves, alardoranam a festoon of 
flowers, 7425722445 a bamboo screen, pogarvatis a bright garment 
bemarvant a drop of sweat, alarjompam a flower-bunch, kadirjon- 
nam bright moonlight 


Examples for preceding words terminating in 7 


muguigay a fruit that has just come out of the flower, 
amaldongal a pair of clusters, esalvase a bed of flower-leaves, 
amaljantram a double tie or thong (?). 


44. - puge da dapa va karam vidhi- " 
ya geküram vartamanakalada gum dha- ட்‌ 
tuge ralakularephanta- | 
kkogegum. ssthilatuamagurupurvasthsisysm. | 


When (a) the affixes da, dapa and va (which denote past 
present and future tenses respectively), (b) ge suffix of the third 
person optative or (c) gum suffix of the third person present or 
future are joined to the verb which has a short syllable in the 
beginning and which ends in (1) 1, (2)] or (3) r, slack long 


consonants occur 
1. a. Examples for rala (1) ending words joining with 
da, dapa and va:— ` 


jaguldan (he) moved off, aguldan (he) digged, pogaldan 
(he) praised, tegaldan (he) abused, negaldan (he) undertook, 


19. gum suffix of third person present or future may relate to he, she, it 
or they. 
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tumuldan (he) became reanimated or refreshed (0), jaguidapan 
(he) moves off, etc. ; jagulván (he) will move off, etc 
l. b. Example for joining with ge 
tegalge let one abuse, megalge let one undertake, pogalge 
let one praise, etc. 
l. c. Example for joining with gum :— : 
tegalgum (people) abuse or will abuse, 
negalgum (people) undertake or will undertake, 
pogalgum (people) praise or will praise etc. 
2. a. Example for kula (1) ending words joining with da, 
dapa and va :— 
nusuldan (he) slunk, masuldan (he) disappeared, maguldan 
(he) returned? masuldapan .(he) disappears etc., masulvan (he) 
will disappear etc ۱ 
2. b. Example for joining with ge :-- 
nusulge let one slink, masulge let one disappear etc, 
2. ൦, Example for joining with gum :— — 
nusulgum (people) slink or will slink, 
masulgum (people) disappear or will disappear. 
Slackness of long consonants does not occur in certain cases 
like teraldan (he) departed, poraldan (he) rolled etc. 
3. a. Example for r ending words joining with da, dapa 
and va i= 


todardan (he) met with, talardan (he) set out, keiardan (he) 
broke forth, egardan (he) stumbled, ajardan (he) feared, adirdan 
(he) trembled, bidirdan (he) scattered about, amardan (he) became 
closely united, nimirdan (he) stood straight; nimirdapan (he) 
stands straight; #imirvan (he) will stand straight, etc. 


3. b. Example for joining with ge:— 

todarge let one meet with, adirge let one tremble, bsdsrge let 
one scatter about, edarge let one stumble etc. l 

3. c. Example for joining with gum :— 


amargum (he) becomes closely united or will become closely 
united, nimirgum (he) stands straight or will stand straight. 
2 జీ 
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Slackness of long. consonants does not occur when the verb. has - 
௨ lengthened syllable in the beginning :— 


ardan (he) cried aloud, szrdan (he) approached, pardan 
(he) desired, sordan (he) became free from pride, nerdan (he) cut 
off, etc 


45. bardilam saggakke pesar- 
gardugesevamarduvalls kampalardudena- 
lherdeva yadirmutie poda- 
lderdeyembivu sahajasithilavrittiyanal gum. 


Slack long consonants are inherent in the words, bardila, the 
name for swarga (the world of god Indra), gardugu name of 
a plant’, amardwvalli name of a creeper, kampalardudw got 
fragrance, erdev@y a heaving of the breast, adirmuile a kind of 
creeper and erde heart 


46, naravum neravum davara 
baravum teravum negalteyeltaravum san- 
‘carssuva nolavum tavare- 
bara matadindantyacarnalopamanalgum. 


Elision of the final syllable ४४ is found optionally in the | 
words—naravu a nerve, neravw nearness, barave arrival, feravu 
amass, eltaravs height and no[avu fly. 


Example :— naravw a nerve — Haram; neravs nearness — 
neram; baravw arrival — baram;  ieravu a mass — teram ; 
eltaravu height — eltaram ; nolavu fly — nolam. 


(To be continued) 


௨௫௦035 a] lwo 
i 0 
36) am ۰ 
(Continued from AOR Vol. XVIII. Pt. I - 1962) 
പരിഭാഷകന്‍ سس‎ 
കെ. എന്‍. ०६५0७ ய்‌ 
IX കുററിയലുകരപ്പുണ്രിയല്‍ * 


407. ६2७७०७४ ஊட்ங்கிேர യുയിര്‍ത്തൊട 5 
രായ്ത്ത ௨௦௦56௨2009] alacdoosd easoboos 
രായിരു 20000 ०४७०५७० 0509 | 


സംവൃതോകാരം DIMME തആവുതരത്തിലുള്ള പദങ്ങളില്‍ 
മാത്രമാണ്‌ سب‎ 

(i) ഈരെഴ്ചത്തൊരുമൊഴി (നാക്‌, ഈവു” ഇങ്ങനെ ദീര്‍ഘാദി 
യായ புகப்‌ നാക്‌ வவ ഇരവു”---അവ 
സാനം). l 

(ii) ഉയിര്‍ത്തൊടര്‍മെടി ' (വര്‍ക്‌, ado)’ ഇങ്ങനെ ഒന്നും 
മൂന്നും അക്ഷരങ്ങഠംക്കിടയില്‍ பஹு വരുന്ന പഭങ്ങാം, 
അരചു”-രാജപട്ടം), i 

(111) ഇടൈത്തൊട൪ -മൊഴി (ama (0c)2a", എള്ളു” ഇങ്ങനെ 
ആദ്യത്തേയും അവസാനത്തേയും അക്ഷരങ്ങഠംക്കിടയില്‍ മധ്യമ 
വണ്ണും വരുന്ന പദങ്ങറം. തെക്ക്‌ - ७०१98" ) 


(iv) ആയ്‌ത്തത്തൊടര്‍മൊഴി ( എക്ക്‌ , அலவு ഇങ്ങനെ 








# പൂര്‍വ്വപദം സംവ്വതോകാരത്തില്‍ അരവസാനിയ്യചുമ്പോഠം വരുന്ന 
സന്ധികായ്കമാണിതിലെ വിഷയ. മലയാളത്തില്‍ സംപ്ൃതത്മെ ഒരു സ്വര 
७0०७ மணி وه‎ coro സന്ധീനിയമം வவ ஷி, 
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ആദ്യത്തേയും അവസാനത്തേയും അക്ഷരങ്ങാംക്കിടയില്‍ ۰ 
വരുന്ന ௨:80. എകക-അററം, Eg. കര്‍ലു-കാല്‍പലം) 


(v) വഒന്‍റാടര്‍മൊട്ടി (७८७००७०, എട്ട” ഇങ്ങനെ നടുക്കു ഖരം 
വരുന്ന ௨62205. കൊക്ക-കൊക്കു) 


(vi): മെന്‍റൊടര്‍ മൊഴി (am a, ages’ ഇങ്ങനെ moss" 
അനുനാസികം പരുന്ന പമങ്ങാം. ௦௫௨௬-௦௯) 


408. gmana 
&096000Q ७०००5७५००७) യിടൈത്തൊട oodo — 


ഇവയില്‍ രണ്ടക്ഷരങ്ങളുടെ മധ്യൃത്തിലിരിയ്യചുന്നതും അന്താ 
ക്ഷരത്തിക൯റ ആട്യദാഗമല്ലാത്തതുമായ മധ്യയമത്തോടുക്രടിയ = പഭ 
6990० ഇടൈത്തൊടര്‍മൊഴിയാകയില്ല 


409. enga കിളപ്പിനും 610౧౨82 அ 
ang വിവതിയു മുകര നിലൈയും 
അല" വഴിപ്പണച്ചിയിലും ധോവമൈപ്പണച്ചിയിലും സംവൃ 
തോകാരം മുമ്പുപറഞ്ഞ ௭௫30௦௦ പദങ്ങളുടെയും ഒടുവില്‍ വരുന്നു 
നാക്‌ കടിതു; വരക്‌ Sana 


410, agoa ७०००७७७००७ வல വരുവഴി 
ത്തൊല്ലൈ യിയര്‍കൈ «esame മുരിത്തേ 


വല്ലൊറവത്തൊടര്‍മൊഴിയുടെ ഒടുവിലുള്ള സംവൃതോകാരം, 
പരപടദം ഖരംകൊണ്ടു തുടങ്ങിയാല്‍, മാററംക്രടാതെ നില്പും, 
കൊക്ക്‌-ക്-കടിതു. കൊക്കു"ക്കടിതു 


^ 


411. യകരം വരുവഴി ळीळ७०8" കറുക 
മുകര ക്കിളവി തുവര ദത്താന്‍റാതു : 


പരപദം യകാരം കൊണ്ടു തുടങ്ങിയാല്‍ പൂര്‍വ്വപഭത്തിനെറ 


५७०) എന്നതിന്‍െറ സ്ഥാനത്തു “ഇ ” (ഹ്രസ്വമായ ഇകാരം കുററി 
യല്‍ ഇകരം) വരുംം 


$ 
നാക്‌ + യാതു*-നാകിയാതു*. 
(മലയാളത്തില്‍ കഠറിയല്‍ ഇകരമില്ല) 


412. ഇരരെഴുത്തു മൊഴിയു മുയിര്‍ത്തൊടര്‍ മൊഴിയും 
' വേററുമൈ യായി ണൊററിടൈ യിണ്മിക 
ത്തോററം വേണ്ടും വല്ലെഴുത്തു ۰ 
വേററുമൈപ്ണര്‍ച്ചിയില്‍ ഈമെഴുത്തൊരുമൊഴിയോ ഉയിര്‍ 
ത്തൊടര്‍മൊഴിയോ (സൂ. 407, & ii) لوه‎ 1920048 പരപദം ഖരം 
കൊണ്ടു തുടങ്ങുക---ഇങ്ങനെയായാല്‍ സാവൃതോകാരത്തിന്‍െറ മുമ്പി . 
ലുള്ള ഖരം 80०80%७०) പരപഭത്തിന്‍െറ ആല്യാവയവത്തിന്നു ஓவ) 
“മായ മറെറാരു ഖരം സാവൃതോകാരത്തിന്നു ശേഷം ചേരുകയും 
ചെയ്യും. 
wos’ + കാല്‍-യാട്ടു-ക-കാല്‍ ( യാട്ടുക്കാല്‍ ); യാട്ടച്ചെവി; 
മുയിറരത്തലൈ; കയിററുല്പുറം. மூ. ആടു”, മുയിര-ചുകന്ന 
۵ ۰ 


418. ௨௦௦௧ യിണമികം മൊഴിയുമാ രുളുവേ 
യത്തിറ ത്തില്ലൈ വല്ലെഴുത്തു മികലേ 


ഈമെഴ്ചത്തൊരുമൊഴിയിലും ഉയിര്‍ത്തൊടര്‍മൊഴിയിലും, അവ 
` ചൂദ്വപദങ്ങളാകുമ്പോറം, മുന്‍സൂത്രത്തില്‍ പാഞ്ഞ മാററം വരാത്ത 
സ്ഥലങ്ങളുണ്ട്‌” ; പരപടത്തിന്‍െറ ആല്യാവയവത്തിന്നു തുല്യമായ 
ഖരം സാവൃതോകാരത്തിന്നു ശേഷം വരാതെയിരിയ്ക്യാവമുണ്ടു", - ' 


നാക്‌ + കാല്‍ —cnods howd. വരകു” + കതിര്‍---വരക*കതിര്‍. 


414. ६0७७5००००० ത്തൊടരു മായ്‌ത്ത ത്തൊടരു 
നടൈയാ യിയല 6510006006 പുലവര്‍. | 
ഇടൈയൊറവുത്തൊടര്‍, ആയ്‌ത്തത്തൊടര്‍ ഇവയാണു” ويه‎ 
പദരമങ്കില്‍ സന്ധി മുന്‍സൂത്രത്തില്‍ പറഞ്ഞതുപോലെതന്നെയെ 
ന്നാണ്‌” അദിജ്ഞപക്ഷം (ദ്വിത്വം വരികയില്ലെന്നുസാരം). 
ஒருப்‌ + mo = തെംംകു“കാല്‍, ஹு + കടുമൈ = 
ag aagaaa (സൂ. 407, ili, iv നോക്കുക). : 
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415. പന്‍റൊടേര്‍ മൊഴിയു മെന്‍റൊടര്‍ ७20७० 
വന്ത agy ത്തൊററിടൈ മികമേ 
മേല്ലോറ൨ ७०००३७७०७४] മെല്ലൊ 600௨0௦ _ 
വല്ലെററിവൃതി കിളൈയൊ ౧౧౦4౦ 


വന്‍െറാടര്‍ഭമാഴിയുടെയോ മെനന്‍െറാടര്‍മൊഴിയുടെയോ 6500 
ലുള്ള സുംവൃഭത്രാകാരത്തിന്നുശേഷം ഖരാദിയായ ഒരു പുടം വന്നാല്‍ 
ആ ഖരം POSA. © മെണ്‍െറാടര്‍മൊഴിയുദെ കായ്യത്തില്‍_. അത്തി 
'്നമമിലുള്ള അനുനാസികത്തിന്‍െറ, സ്ഥാനത്തു “അനുരൂപമായ ioo - 
വര്വാ १ > లా 


"S a 8 DELL 
ve : ۰ s = 


കൊക്കു” +20 ട്‌കൊക്കു* + കാല്‍ ( കെക്കുക്ഷാല്‍ ). 
കരക + ചെവി = കരക്കു = Fas + ലെവി ( കുരക്ക്‌ച്ചെലി ) 
லு + കാട്‌ = ஜம்பு "ومو‎ (എല്‍പ”-പുല്ല? 


416. മരപ്പെയര്‍ ക്കിളവി ക്കുമ്മേ പാരിഭെയ ^ 


(മുന്‍പറഞ്ഞ വന്‍െറാട൪മൊഴിയോ മെന്‍െറാടര്‍മൊഴിദയാ) 
ഒരു മരത്തിന്‍െറ പേരാണെങ്കില്‍; ° അം”-എന്ന ഇടനില അതിന്നു 
ശേഷം ചേക്കും ட்ட ப ۱ ZEN 


തേക്ക്‌ नै" കോട്ട്‌ തേക്കു + അം + 8509 ம BM 58697 aos" 
Gator) + തോല്‍ വേപ്പു൯തോല്‍ (= വേപ്പിന്‍തോൽ) 


417. e2egpos വലിയാ മരപ്പെയരു മുളവേ 
അനുനാസികത്തിന്നു പകരം സമാനഖമം avon, വൃക്ഷാത്ഥ 
കമായ മെന്‍െറാടര്‍മമൊഴികളുണ്ടു” 


പുങ്ക്‌ + തോൽ പുങ്കന്‍തോൽ (உ) ஓண). அறை 
£௯௦9” (കുരുന്ത്‌ ب‎ കാട്ടനാരകം) 
418. ۰ ഇരെടഴുത്തു മൊഴിയിലും ०193००० ७५७०७७ '.. 
- മമ്മിടൈ വരര്‍ക മുരിയഭവൈ Qata 
യമ്മര പൊഴുക മൊഴിചയി ബണ 


ഈമെഴുത്തൊരുമൊഴിയിലും .വഖണ്ലെറേവത്തൊടര്‍മമൊഴിയില്ലം 


5 
അവയ്യച്ഛശേഷം ° അം” എന്ന ഇടനില കേക്കുന്ന, ചില o ۰ 
അവ ഉപയോഗത്തില്‍ നിന്നറിയണം- 
ഏര” + കോറം---ശഏൂറങ്‌ കോറം. 2.102 F പഴഞ്ചോര-പുററം 
പഴഞ്ചോവ്‌. (പുററിലള്ള ചിതല്‍). 
419. ഒററുനിലൈ തിരിയാ meses awa 
മക്കിളൈ മൊഴിയു മുളവെണ മൊഴിപ 
७6०७0७0०56 മൊഴിയില്‍, അനുനാസികങ്ങഠംക്കു പകരം സമാന 
ഖരം വരാതെ, “അക്ക്‌ ” എന്ന ഇടനില കേക്കുന്ന ചില പമങ്ങളു 
ണ്ടെന്നും പറയപ്പെടുന്നു. 
9000 + aod = HAA” - അക്ക്‌ - ക്രകൈ = ७0७0099७6७. 
നടുവിലെ * അക്കു ? ലോപിക്കുന്നു. cf. സൂ. 129. തമിഴ്‌” + അക്കു + 
apo = തമിഴതൂല്‍. 


420. എണ്ണുപ്പ്െയര്‍ ക്കിളവി യുരുപിയ ണിലൈയും 
സാഖ്്ാവാചകമായ സാവ്യതോകാരന്തേപദഞങ്ങറം ഇതരപദ 
അറം പരമാകമ്പോഠം സന്ധിയില്‍ വിഭക്തിപ്രത്വയയങ്ങറം പരമാ 
യാലത്തെപ്പ്ോലെ 2000209650880; അതായതു” “അന്‍ ? എന്ന 
ഇടനില MaRa പരമായി വരും. 
۰۵6۵6 १ + കായം--ഒന്‍റന്‍കായം. 
(of. സൂ. 199. ada + ഐ = ediosem ) 
42]. വണ്ടും പെണ്ടു கிஷ விவ 


വണ്ടു, 0० 198” എന്നിവയ്യം പരമായി. ° ஐஸ்‌? എന്ന ഇടനില 
വരും. 


v 


വണ്ടു 
പെണ്ണ്‌) 
422, പെണ്ടെ൯ കിളവി கை, വരൈയാര്‍ 


കാൽ -വണ്ടിന്‍കാല്‍. പെണ്ടിന്‍കാല്‍ ( ചെണ്ടു 


പെണ്ടു” എന്നതിന്നു ശേഷം “അൻ? വരുന്നതിനെ ആരും 
തടയുന്നില്ല, d 


6 
"Feed = പെണ്ടന്‍ and: പെണ്ടന്‍തലൈ 
428. യാതെ ണിവതിയു gao வலை 
ang വിവതിയു മുരുപിയ ണിലൈയും 
| യാതു"; ரா; Dp; ag" എന്നിവ പരപദം വരു 
५०८०0० വിക്തിപ്രത്വയം പരമായാലത്തെപ്പോലെ സന്ധിയില്‍ 
പെരുമാവം---അതായത്ു” അവയ്യശേഷം “അന്‍. എന്ന ഇടനില . 
വരും, i | ١ 
020/708 62:05" بر‎ 0, ۱ 
424. agp, tà വരുമിട ത്തായ്‌ത്ത o jae) 
aano വെണ്ടു ०७४००४७) യാണ २ 
വിഭഭ്തിബന്ധമില്ലാത്ത സന്ധിയില്‍ mbm, ഇടതു, ७०७ 
എന്നിവയിലെ ആയ്തം പരപദം സ്വരാദിയാണെങ്കില്‍ cana ils e 
യില്ല 
mg + ആടൈ =m maas. ഇടതു” + ഇലൈ ع‎ ஜல்‌ 
வை, l 
425. ഛഏണൈമുന്‍ വരിണേ താണിലൈ ۰ 
०100 180 സ്വരാദിയല്ലെങ്കില്‍ spo 0۵000 لو(‎ 
eng" + കടിതു"---ആതു" aslo. ഇതു ചിറിതു. of. മല. 
426. അല്ലതു കിളപ്പി ബെല്ലാ മൊഴിയു 
ഞ്ചൊല്ലിയ്‌ പണ്‍പി ണിയര്‍കൈ യാകും 
വിഭക്തിബന്ധമില്ലാത്ത സന്ധിയില്‍ സംവ്ലതോകാരത്തില്‍ 
അവസാനിയ്യച്ഛന്ന എല്ലാതരം വാക്കുകളില്ുമുളള മാററം , മുമ്പു പറ 
ഞ്ഞതുതന്നെം l | 
427  awgjoa ७०००७७७20७) വഴ്െുത്തു മികമേ 


௨ஒஐ000.௨0௮050௨209]28 പരമായി ഖരം വന്നാല്‍ ആ ഖരം 
8९७० 
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കൊക്കു” + കടിതുകൊക്കു + ل‎ + കടിതു — കൊക്കുക്കുടിതു. 
a5 ajlolg. 

(cf. മല, മുത്തുക്കുട. oa" തമിഴില്‍ നിന്നു കടമെട്ടിത്ത പദ 
മായിക്കരുതണം, ഭാഷാനിയമമനുസരിച്ഛുള്ള ०००००६). 


428. ചുട്ടച്ചിണൈ നീടിയ ७०७0७०0050 മൊഴിയും 
യാവിനാ മുതലിയ 6०९60७0960 മൊഴിയു 
olo റിരിയാ വല്ലെഴു ത്തിയര്‍കൈ 


ദീര്‍ഘമായ ചുട്ടെഴത്തുരൂുപംകൊണ്ടു തുടങ്ങന്നവ; പ്രശ്ലാത്ഥക 
മായ “యి” കൊണ്ടു തുടങ്ങന്നവ-ഇത്തരം മെന്‍െറാടര്‍മൊഴികറം 
സന്ധിയില്‍ ഖരം പരമായാല്‍ വല്ലൊറവത്തൊടര്‍മൊഴിപോലെ 
തന്നെയുള്ള മാററമുരംക്കൊള്ളും-അതായതു” പരഖരം 82७००७० 
(cf. സൂ. 427) 

BDR + ۵۵06۳8۵6 மற HABA, மஸ ف زيو و مق‎ 
റാന്‍. ७७५9१७0 ஸி (അവിടെ). യാങ്‌ക്‌ — എങ്ങു (എവിടെ). 

429. യാവിണാ മൊഴിയേ യിയല്‍പു മാകം, 

“യാ? കൊണ്ട തുടങ്ങുന്ന പ്രുശ്ലാത്ഥകപദങ്ങറംക്കു പരമായ 

ഖരം PoS Iamo വരാം. 


യാങ്‌കു سل‎ കൊണ്ടാ൯---യാങ്‌"കുകൊണ്ടാ൯. மர പോ 
almond, 


480, അന്നാ ന്മൊഴിയു ന്തന്നിലൈ തിരിയാ 


v 0 e . 
മുകളില്‍ പറഞ്ഞ നാലെണ്ണത്തിന്‍െറ (ஸூ, ஜம, 
2068" a", ००००३११) അനുനാസ്‌കത്തിന്നു ७100688000 വരികയില്ല. 


(ef. സു 415, കരങകച്ചെവി >> കുരക്കുച്ചെവി) 


431. gama» കിളവി ७७०० ചെച്പിന്‍ 
gaam மிடை മെയ്യൊടുങ” കെടുതലു 
മേണിലൈ യൊറേറ BHO മാതലു 
മാമുറൈ യിരണ്ടു മുരിമൈയു മുടൈത്തേ 
വല്ലേഴ്‌ വര്രളങ” കാലൈ യാണ 


: 8 


(தளர்‌? ? എന പദം സ്ഥിതിയെര്‍ടറിയ്യ്ഛന്നതായാലും അതിന്നു 
പരമായി ഖരം വന്നാലും ° $ ° ലോപിയ്യ്ാംം ണകാരത്തിന്നു പകരം 
&( = 0ം)കാരം വരികയും ചെയ്യാം. 


ഉണ്ടു” 4. പൊരുഠം---ഉ പൊരുറം അല്ലെങ്കില്‍ ഉണ്ടു”പൊരുഠം. 


482. ഇരുതിചൈ പൃണരി ണേയിടൈ വരുമേ. 


രണ്ടു വിഭിന്നദിയ്യച്ഛകളെ ஸி പടങ്ങറം ക്ൂട്ടിച്ചേ 
ത്താല്‍ അവയ്ക്കിടയില്‍ ഏകാരം വരും. 

em" + പടക്കു”__തെര്‍ക്കേ വടക്കു, കിഴക്കേമേര്‍കു* (മലയാ 
ളത്തില്‍ തെക്കുവടക്കതന്നെ). 


438: തിരുപുഃവവ കിളപ്പി amod dawg’ 
കെടുതല്‍ വേണ്ടു SAMO പുലവ 
७७०००9००५०" തിരിന്തു കാര മാക്‌ 
ന്തെര്‍കൊടു പുണരുങ്‌ കാല്യൊണ c 


അന്തരാളടിയ്മച്ഛുകളാണു” ലക്ഷ്യരെങ്കില്‍ പൂയ്യപദത്തിന്‍െറ 
അന്ത്യമായ സംവ്ൃതോകാരവും അതിന്നുമുമ്പിലുള്ള. aima ലോ 
பிட; തെര്‍ക്‌ എന്നാണ്‌. പൂ്യപദമെങ്കില്‍ റകാരക്രേടി ണകാര 
മാവുകയും ചെയ്യും എന്നു അഭിജ്ഞന്മാര്‍ പറയുന്നും - 

വടക്കു” + കിഴക്കു-വടകിഴക്ക്‌, വടമേര്‍ക. തെന്‍കിഴുക്കു, 
. ஒற்‌ ७०७, l 


494 ഒന്‍വുമുത ലാക വെട്ട mawl 
യെല്ലാ eaigmo പത്ത൯ മു൯വരിര്‍ 
കുററിയ ലുകര ஹல்‌ കെട്ടമേ : 
200 വിന്‍ وهنه‎ മിരണ്ടലങ” കടൈയേ 


പത്തു” എന്നതാണു്‌ പൂവ്വപഭമെങ്കിലും, രണ്ടൊഴികെ ഒന്നു 
മുതല്‍ എട്ടുവരെയുള്ള ഏതെങ്കിലും സംഖ്യാത്ഥകപടം പരമായി 
വരികയാണെങ്കിലും, അന്ത്യാവയവമായ * ஐ? ലോപിയ്യം; “ ജന്‍ ° 
பல ചേക്കും 


പത്തു” + கற்ப പതു” + ഇന്‍ + ൭൯൨ = aimlamonda’. 
விஷ ۰ பளை, പതിനൈന്തു”- (മലയാള രൂപങ്ങളുടെ 
വൃത്യാസം ശ്രദ്ധേയം) . 


485, പത്ത ണൊറവകക്കെട ണകാര 5 
ലൊത്ത തെമ്പ വിരണ്ടുവരു കാലൈ 


പത്തു” എന്നതിന്നുശേഷം ° ഇരണ്ടു ? വന്നാല്‍ ‘op’ ലോപി 
९७०; നടുവില്‍ * ஐ ? വരികയും ചെയ്യും. 


പത്തു” + ഇരണ്ടു-പണ്ണിരണ്ടു- (മലയാളത്തില്‍ പന്തിരണ്ടും 
പന്ത്രണ്ടുമായിരിയ്യച്ഛന്നു). 


486. ആയിരം ails, eod o റിരിയാതു 


“പത്തു്‌” എന്നതിന്നുശേഷം “ആയിരം? വന്നാല്‍ ഇതേ മാററം 
( “ഇന്‍” ആഗമം---സും 4934ല്‍ പറഞ്ഞതു”) വരും . 


പത്തും + ആയിരം-പതിണയിരം. 


487. നിറൈയു മളവും ०५७४० കാലൈയുങ* | 
കറൈയാ താക அணும்‌ ചാരിയൈ 
“ പത്തു” * എന്നതിന്നുശേഷം തൂക്കും, അളവു” ഇവയെ കാണി 
yam പടം വന്നാല്‍ ற்‌? എന്ന ഇടനില നിര്‍ബ്ബന്ധമായി 
ച്ചേക്കുന്നു (അന്ത്യമായ “തു ” പോപിയ്യുകൃകയും ചെയ്യും). ` 


പത്തു” + കഴഞ്ച്‌ -പതി൯കഴഞ്ചു്‌ം പതിന്‍ പലം: 


488, ` adaam ലൊന്‍പാ alam! ஜும்‌ 
' * कोळेठ പത്ത ബെററക്കെട 0000௦ 
വന്തിടൈ നിലെയു മിയര്‍കൈ உலை) 
7 «Ol» വിയര്‍കൈ കററിയ ലുകര 
മാറ ണീരതി wa] യാണ C 
ഒന്നുമുതല്‍ ഒവ്പതുവമെയുള്ള സംഖ്യ്യാപദങ്ങളാണു” പൂര്‍വ്വപദ 


മെങ്കിലും, ° പത്തു” അവയ്യം പരമാവുകയാണെങ്കിലും, “പത്തി?നന്‍െറ 
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അകാരത്തിന്നുശേഷം വരുന്ന തകാരത്തിന്നു oqo വരും, ०३९५) 
പദത്തിന്‍െറ അന്ത്യമായ സംവ്ൃയതോകാരവും അതിന്നു നേരെമുമ്പള്ള, 
വ്യഞ്ജനങ്ങളും (ഖരം) ലോപിയ്യക്ൃം--സംഖ്ാത്റകമായ ۰ 
ന്‍െറ കായത്തിലൊഴികെ: (aco jaigipo ലോപിച്ചാല്‍ ഈ സംഖ്യം 
നാമങ്ങറം ഒന്‍, மன்‌, മുന്‍, നാന്‍, ഐന്‍, എട്‌. ഒന്‍പ എന്നീ 
രൂപങ്ങളില്‍ mlogo) * 

ഇനി വിശേഷങ്ങഠം ஸ்டா, 


489. മുതലീ രെണ്ണിണൊറ൨ മകര മാക 
Se பர മുകരം വരുത ലാവയി mom — — 


ആദ്യത്തെ രണ്ടു സംഖ്യയെ (ഒന്‍, ഇരണ്‍ ഇവയെ) സംബ 
ന്ധിച്ചിടത്തോളം ക്രമത്തില്‍ അവയുടെ ണകാരത്തിന്നും ണകാരത്തിന്നും 
പകരം രേഫം വരും; അതിന്‍െറ പിന്നില്‍ ഉകരരവും. 


adda,” + പത്തു அலம்‌. வறை, ഒരു உலா? 


440, ഇടൈനിലൈ ههه‎ മിരണ്ടെ ണെണ്ണിര്‍ക | 
MAAS ARB HSNO പൊരുറംവയി ണാണ 


* ഇരണ്ടി ലെ ഇകാരാനന്തരമുള്ള രേഫം ലോപിയ്യക്ന്നു. 


ഇരണ്ടു + പത്തു”-ഇരണ്‍ + പതു. ഇരരു + வஃற (സൂം 
489) > ஜை” (സൂ. 440) =m. - 


441, മൂ൯൨ aa നെടുമുതല്‍ കുറുകും 
ADO ണൊറേറ പകാര മാകം 


000०" എന്നും ആറര” എന്നും ഉള്ള. പടങ്ങളിലെ Sey nın 


mio: A എന്നതിലെ ണക്രരത്തിന്നു -പകരം പകാരം 
വരും. 


* 8000, ഇരണ്ടു, GBA, ഐത്തു, എട്ട, ഒമ്പതു പത്തു ജവയിലെല്ലാം 
അന്ത്യാവയവം നപുംസേകപ്രത്യയമായ “° തു? വാണെന്നു സ്പഷ്ടം, ചിലതില്‍ 
സന്ധികൊണ്ടു രൂപം മാറിയിള്ലണ്ടെന്നേ ഉള്ള. ഒന്‍ ل‎ 200, ഇരണ്‍ + 
ഇട ജരണ്ടു. എട്‌ തുട എട്ടു. | 
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2000 + പത്തു எடு + പകതു = മുപ്പതു. ആവു “പത്തു = 
ആര്‌ Fag, അറുപതു? (അവപതു. 


442. നാന്‍ക ണെറേറ റകാര മാക. 
09०0? എനതിലെ ണകാരത്തിന്നു പകരം റകാരം വരും. 


നാന്‍ക്‌' + പത്തു-നാന്‍ + வஃறு, നാര്‍പര്‍തു. (my 8 
കൊണ്ടു” നാന്‍കവിലെ ‘ കോപിക്കുന്നു). 


448. ഐന്ത ബെറേറ മകാര 20௯௦, 
6௦௫” എന്നതിലെ നകാരം മകാരമാകം. 
००6७७ + പത്തു” = ഐന്‍ + வலு = aagoas ©. (ഐം 
പതു > അമ്പതു). (സൂ. 488 കൊണ്ടു “ഐന്തു ? വിലെ “തു” ലോ 
പിച്ചിട്ടുണ്ടു). 


444, എട്ട ണൊറേറ ണകാര മാകും 


എട്ട്‌” എന്നതിലെ ടകാരം ണകാരമാകും. 
തട്ട” + പത്തു” എട്‌ + வு = og)6r&o. 14. qp" (வஸ்‌ வ”). 


445. ama ണൊകരമിചൈ ത്തകര 06 
2۵۵00 യൊറേറ ണകാര മിരട്ടും 
olam കിളവി യായ്‌ Math രങ്‌കെട 
Moos വേണ്ടു മുകാര ക്കിളവി 
യൊററിയ തകരം റകര മാകും 


ഒമ്പതു”, പത്തു” ഇവയെ ക്ൂട്ടിച്ചേത്താല്‍ ഒമ്പതിന്‍െറ മുമ്പില്‍ 
തകാരം കേക്കും; ണകാരത്തിന്നു പകരം ° ണ്ണ" വരും. ०५००७) (438-௦௦ 
സൂത്രപ്രകാരം പത്തിന്‍െറ രൂപഭേദം ) എന്നതിലെ ‘ai? ലോ 
algea; അതിന്‍റ ( പകതിനെറ ) ഒടുവിലെ “തു” ollam; 
ഉകാരം ७०१०७०] “തു” എന്നതിലെ തകാരം റകാരമായിത്തീരും. 


ഒമ്പതു + പത്തു = ഒന്‍(പ) + വം ( qu. 488 ) = انلك‎ 
+ ०१-१७ = തൊണ്ണ്‌” + 29౧ = (amg a). 
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ഒമ്പതിലെ “പ Bono ലോപിച്ചതിനെപ്പുററി ۸ 
ന്നില്ലം ‘amog 1 acho ഉല്‍പത്തി തൊല്‍കാപ്പ്പിയരുടെ കലേത്തു 
തന്നെ അജ്ഞാതമായി maa ഈ കഴപ്പും പിടിച്ച പ്രക്രിയ 
വൃക്തമാക്കുന്നു. ഏതെങ്കിലും തരത്തില്‍ വ്യൂല്‍പത്തി வளை 
മെന്നേ ആചായ്യന്നു മോഹമുള്ള വെന്നു തോന്നും). 


446. അളന്തറി കിളവിയു നിഥൈയി൯ കിളവിയുങ* 
കിളന്ത വിയല തോന്‍റുങ്‌” കാലൈ 


N 


അളവു, തുക്കം ഇവയെക്കാണിയ്യച്ഛന്ന പടങ്ങറം പരപദങ്ങ 
ളായി ஸிவ; ഒന്നു മുതല്‍ ഒമ്പതുവരെയുള്ള സംഖ്യാപടങ്ങം ०३९] 
പടങ്ങളാവുക-ഇങ്ങനെ വന്നാല്‍ സന്ധിയിലുള്ള, മാററം മുമ്പ പറ 
ഞ്ഞുതുതന്നെ ( പരപദം “ പത്തു ? ആയാലത്തെപ്പോലെ adda’, 
ഈണ്ട്‌. തുടങ്ങിയവ ഒര്‌, gore മുതലായവയായി രൂപാന്തരഭ്പെടു 
മെന്നത്ഥം) - 


ഒരുകലം, ഇരുകലം. ഒരുനാഴി- pens. 
447. oho ബെറേറ വന്ത തൊക്കും, 


Ade, എന്നതിലെ ണകാരത്തിന്നു പകരം പരപദത്തിനെറ : 
ആദ്യഖരം വരും. (cf. സും 441. gaa ति മുന്‍, കാരത്തിന്നു ഈ 
സൂത്രത്താല്‍ പരഖരാദേശം ), Aa കലം -മുക്കലം; മുപ്പുലം. മുക്കു 


448. ഐന്ത ണൊറേറ മെല്ലെ; ത്താകം 


ഐന്തു എന്നതിലെ നകാരത്തിന്നു പകരം (പരപദത്തിന്‍െറ 
ആദ്ൃബ്വരത്തിന്നു തുല്യമായ) അനുനാസികം വരും. 


ഐന്തു + കലം = ഐന്‍ + കലം -ഐങ്‌കലം. ഐമ"പലം; 
- Gages” കഴഞ്ച്‌ క 1 
449. കചതപ മുതന്മൊഴി 0109863" കാലൈ 


മുന്‍ പറഞ്ഞ മാററങ്ങാം ( സൂ. 447; 448 ) പരപദം കച 
തപങ്ങഠംകൊണ്ടു 25685 6621000 വരുന്നു. 


३8 


400. നമവ വെണ്ണ, മുന്‍റൊടു ചിലണി 
യകരം വരിണ, aaga alwa eos 


౧00180 ന, മ, വ, അ-ഇവകൊണ്ടു തുടങ്ങുകയാണെങ്കിലും 
* എട്ടു” ' എന്നതിലെ ടകാരത്തിന്നു പകരം അകാരം വരും. 


എണ്ണാഴി, എണ്‍മഴെണ്ട, agendas), എണ്ണകല്‍ ) “ മണ്ട ?യും 
“അകലും ഓരോ പഴയ അളവുകളാണ്‌). 


461۰ ഐന്തു gha നമവരു കാലൈ 
വന്ത തൊക്കു മൊററിയ ണിലൈയേ 


ഐന്തു എന്നതിലെ നകാരം, Aa എന്നതിലെ ണകാരം ഇവ 
പരപഭത്തിന്‍െറ ആദ്യാക്ഷരം നകാരമോ മകാരമോ എന്നതനുസ 
രിച്ചു മാവും. 


ഐന്നാഴി, ഐമ്മണ്ടഞ്ടെ, മുന്നാഴി, മുമമണ്ടൈ(൦f. * en m? 
ലീ III. 54) — | 


452, goo ണൊറേറ വകരം വരുവഴി ^ 
60098010 വകര ത്തുരുവാ കമ്മേ. 


€ മൂന്‍൯൨ എന്നതിലെ ണകാരം, പരപ്പദം വകാരംകൊണ്ടു തുട 
ങ്ങിയാല്‍, വകീാരമാകും, 


29). 
469. നാ൯ക ७0600 ۵0 


പരപദം വകാരംകൊണ്ടു തുടങ്ങിയാല്‍ mom? എന്നതിലെ 
ണകാരം ലകാരമാകും. 


Mog), 


454, ഐന്ത ണൊറേറ മുന്തൈയതു കെട്ടമേ - 


പരപഭം വകാരംകൊണ്ടു തുടങ്ങിയാല്‍ saga എന്നതിലെ 
നകാരം Gao Igo ° 


ഐഡട്ടിം 
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456. മതലീ മെണ്ണിന്‍മു ണയിര്‍വരു കാലൈ 
തവലെന മൊഴിപ വുകര ക്കിളവി 
മുതണിലൈ cols ലാവയി எள 
൭൯൨, ഈരണ്ട്‌” ഇവ പൂര്‍വ്വപദങ്ങളാവുക; പരപടങ്ങറം സ്വരം 
കൊണ്ടു തുടങ്ങുക, ഇങ്ങനെ ARM ആദ്യം പറഞ്ഞവയുടെ 
ികൃതരൂപങ്ങളായ ഒരു, എന്നിവയുടെ - ഉകാരം ७०१०० ila 
കയും ആല്ൃസ്വരങ്ങറം നീളുകയും ചെയ്യുമെന്ന പറയപ്പെടുന്നു 
ama + 2048 = ഒരു ஓக (സൂ 446) = ഓരുഴക്കാ, pom 
ക്ക്‌. ഈരകല്‍ 


456 gma monde മൈന്തെന്‍ കിളവിയു 
ന്തോന്‍റിയ വകര ത്തിയര്‍കൈ യാകും 
Atha, നാടക, ഐന്തു എന്നിവ പൂറ്വപഭമായാലും (പരപദം 
സ്വരംകൊണ്ടു തുടങ്ങിയാല്‍) സന്ധിയിലുള്ള മാററം, ௨௦௨18௦ 
വകാരംകൊണ്ടു തുടങ്ങിയാലത്തെപ്പോലെയാണ്‌, 3 


००१४७७१, നാലകല്‍. .ഐയുഴക്കു”, - cf. സൂ, 452.58. 


457. മൂ൯റന്‍ മുതണിലൈ നീടലു മുരിത്തേ 
യുഴക്കെ൯ കിളവി வட ത്താണ 


ഉഴക്കു * പരമായാല്‍ ‘QR,’ എന്നതിലെ ആദ്യസ്പരം 
هوام‎ പതിവുണ്ടു 


Q + വ്‌ + ഉഴക്ക്‌ = മൂവുഴക്ക്‌. 
458. ആറെ൯ കിളവി amer sean 


(പരപദം സ്വരംകൊണ്ടു തുടങ്ങന്നതാണെങ്കില്‍) ആവ എന്ന 
തിലെ ആകാരം, പൊതുനിയമപ്രകാരം ഫ്രസ്വമാക്കിയതു” , ദര്‍ഘ 
മായിത്തന്നെ നില്ല. , 


ആര്‌ 4 GOA eoo. எற்‌, cf. 441; 440. 


459. amdan alae) യുരുപുനിലൈ തിരിയാ 
തി൯പെറല്‍ വേണ്ടു ഞ്ചാരിയൈ മൊഴിയേ 
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> ഒമ്പതു * പൂവ്വപഭമാണെങ്കിലും (തുക്കം, അളവു എന്നിവയെ 
DIRAM പദങ്ങംം പരമാവുകയാണെങ്കിലും ) അതിന്നു രൂപ 
ത്തില്‍ ഭേദം വരില്ല; ഇടനില ८ ഇന്‍ ? മാത്രം അതിനോടു ചേരും. 


ഒമ്പതി൯ കലംം ஒற்‌ നാഴിം டிம்‌ പലംം 


460. وهو‎ വരിനു ങ്‌ ക്രറിയ വിയല്‍പേ 


മുന്‍പറഞ്ഞ മാററംതന്നെ (അതായതു, ° പത്തു” പരപദമാവു 
മ്പവോഴത്തെപ്പ്യോലുളള. ©") (ഒന്നുമുതല്‍ ഒത്തുവരെയുള്ള സംഖ്യകളെ 
அழ 2౫800 മുമ്പിലിരിയ്യല്ഛകയും ) പരപടം ‘aga’ ആവു 
കയും ചെയ്യുന്ന ഘട്ടത്തിലും വരും. 


ഒരുന്ത൨, 8000923. MAW. FRR. (cf. മച ) 
461, aoo ണൊറേറ നകാര മാകും. 


EAD? എന്നതിലെ ണകാരം നകാരമാകും. 


anon". 
402. moda മൈന്തു ७०00०७७०००" തിരിയാ 


‘moda’ എന്നതിലെ ണകാരാ; 'ఏంగ్ర లి എന്നതിലെ 
നകാരം-ഇവ മാറുകയില്ല. 


v, o 0 
moma”; ७०६१७० (മല. Wer, a”) 


468. amdan മുതണിലൈ മുന്തുകിള 0 
മുന്തൈ യൊദററ &&00 alos 
apsoob കിളവി നകാര saw" as 
$0010 ౧౦4 മിയര്‍കൈ ത്തെമ്പ 
വായിടൈ വരുത ലികാര 0۵ 
27௦௨2௦” കെടുത്തു മകര 0 


“ഒമ്പതു ' പൃവ്യപദവും ° டி? പരപദവും ആണെങ്കില്‍ മുമ്പു 
പറഞ്ഞപോലെ (സൂ. 445) Secu’ മുമ്പെ തകാരം ചേക്കം; 
ണകാരത്തിന്ന പകരം ° ള്ള ° വരും, ° 0७७) "ലെ നകാരം ലോപിയ്യകം; 
“ഉര? എന്നതു” “ആ?”കാരമാകും; ആകാരത്തിന്നശേഷം ‘me ? 


16 
എന്നു കേക്കും, 4 0७७२? എന്നതിലെ * ౧” മാറി “മ്‌? (അനുസ്വാരം) 
വരികയും ചെയ്യം 
ഒമ്പതു MQ = തൊള്ള "പതു" + ആയിരം-- തൊള്ളായിരം 


( ഒമ്പതു” എന്നതിലെ ‘ag’? ലോപിയ്യകന്നതിനെച്പററി 
ഒന്നും പറയുന്നില്ല. “തൊണ്ണൂര * പോലെ (സു. 445) : തൌള്ളാ 
९७७१०१० ആചായ്യനെ നന്നെ കുഴക്കു-യിട്ടണ്ടെന്നു 03௦) 


464. ആയിഭ ക്കിളവി വരൂളങ” കാലൈ 
മുതലീ രെണ്ണി 609۵۵62 കെടുമേ 
“ആയിരം? പരപദമാണെങ്കില്‍ ७009", ഇരണ്ട” ഇവയുടെ 
രൂപാന്തരങ്ങളായ ‘ac ? ഇരു * എന്നിവയിലെ * ஓ? ? ७९००४७० 


ഒരായിരം. ഇരായിരം. 


465. മതണിലൈ നീടിണ, മാണ മില്ല 
( മുന്‍വിഷയങ്ങളില്‍ ) 9۰ നീട്ടന്നതുകൊണ്ടു വൈ 
புது. 
ഓരായിരം, ۰ 
466. qo ണൊറേറ വകാര മാകും 
‘ata’ എന്നതിലെ ഇകാരം വകാരമാകം. 


മുവായിരാം 


467. നാ൯ക ബെറേറ ലകാര മാകും 
നാന്‍ക്‌ എന്നതിലെ ബകാരം ലകാരമാകംം 


നാലായിരം: 


468. ഐന്ത ണൊറേറ യകാര മാകും 
ഐന്തു എന്നതിലെ നകാരം യകാരമാകും, 
ഐയായിരം- 


400. apom amt ald കാറിയ ലുകര 
alana യ്യ്യോഴിയ ക്കെടുതല്‍ വേണ്ടും 
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> ആവ ? എന്നതിലെ ‘2° ? ലോദ്പിയ്യച്ം. 

ആറായിരം. 

( സംവൃതത്തെ . സ്വരമായി ഗണിക്കായ്മയാല്‍ മലയാളത്തില്‍ 
ഈ ലോപത്തിന്‍െറ പ്രദം വരുന്നില്ല), 


470. em നിരതി യുജവുനിലൈ തിരിയാ 
തിയെറല്‍ വേണ്ടും ചിരിയെ മരപേ ۱ 
& ‘acum’ 200092000௦ കൂടാതെ “ഇന്‍ * എന്ന ഇടനില 
യോടക്ൂടി mleyo. 
ഒമ്പതിനായിരം. 
411. «goo mead പരൂഉന്ദ്‌ കാലൈ 
apo നിയര്‍കൈ മുതനിലൈ കിളവി 


ഒന്നുമുതല്‍ ഒമ്പതുവരെയുള്ള പദങ്ങഠംക്കു നൂറായിരം എന്ന 
പദം പരമാകമ്പോഠം സന്ധിയില്‍ വരുന്ന മാററം موه‎ പരപഭ 
മായാലമ്മെ പോലെതന്നെ. 


ഒരു നൂറായിരം, 
472. ஸ்ஸ்‌ കിളവി യൊന്‍വുമുത ம்ம்‌ 
കിറചിണൈ യൊഴിയ വിബവെറവറ മികമേ 


“ஏறி ഒ൯വമുതല്‍ ഒമ്പതു വരെയുള്ള സംഖ്വാപഭങ്ങാം 
പരമായി വന്നാല്‍ “ఇ ° എന്നതിന്‍െറ മുമ്പുള്ള റകാരം موه‎ 
cpa’ + ഒന്‍വ-നൃറെറാന്‍രു (qpo*-o*-eaba") of. ‘esd 
Bilao ച'-ലീ. III. 6. 


` 473, അവൈയൂര്‍ പത്തിണ മത്തൊഴി ౧౧౦౫౦. 





# ഒന്‍വമുതല്‍ ഒമ്പതുവഭരയുള്ള പൂവ്വപടങ്ങഠംക്ക, “ ആയിരം ? പര 
പദമായി വന്നാല്‍, പരപഭദം പത്തു്‌, ०७० എന്നിവയായാലത്തെപ്പോലെ 
തന്നെ മാററം വരുമെന്നു -പൌതുനീര്‍ട്ടോരം നല്‍കിയിട്ടില്ല. അതുരകാണ്റെ 
ay. 460 പോലുള്ള ഒന്നു” ay, 464 ७000 മുമ്പെ ആവശ്യമാണെന്ന വരുന്നു, 
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വൂര്‍വ്വപദങ്ങറം ഒരു ०-७", ഇരു ०-७" മുതലായല്യായാലും 
ഇതുതന്നെ നില. 


നതൃറെറാരുപകതു്‌, നൂററിരുപഠതു”. ௫௨௦௦0௨/ஃ ஐ”, 


474, അളവു .നിറൈയു ai റിരിയാതു 
-കുററിയ ലുകരമും 916688 ത്തിയര്‍കൈയു 
മുര്‍കിള ஜை വന്മനാര്‍ പുലവര്‍ 


‘Capa’ പൂയ്യപഭമാവുകയും, അളവു, തുക്കം, ഇവയെ കാണി 
VaM പദം പരമാവുകയും ചെയ്താല്‍ * 2 ° എന്നതിനന്‍െറയും هم‎ 
ത്തിന്‍റയും ആഗമം മുന്‍പറഞ്ഞപോഭലെ തന്നെ. 


CODA + Balo (DO dh alo (ന്തൃറവക്കലം): തൃറരനാഴി, 
0७००७०७”, of. സൂ. 472. 


475. amago ലാകിയ பாம்‌ കിളവി 
l യൊന്‍വമുത nabm കൊററിടൈ ۵ 


BRILA, ഇരുപകതു മുതലായവയാണ്‌ வம்பு 
ങ്കിലും, ഒ൯വമുതല്‍ ഒമ്പതുവരെയുള്ള പടങ്ങളാണ്‌” lam 
തെങ്കിലും, ആയ്തം ലോപിയ്യച്ഛം; തകാരം 82०5९४७९४० ചെയ്യും. 


ഒരുപത്തൊന്‍വം ഇരുപത്തിരണ്ടു. 


(ழு ഉ പ്രാരണവിശേഷത്തെ അടിസ്ഥാനപ്പെടുത്തിയ ഒന്നാ ' 
ണെന്നു ഇതില്‍നിന്നു വരുന്നും അന്ത്യഖരമ്തിന്നു മുമ്പിലാണ്‌ ஐஐ 
ന്നതു”. ആ ഖരം അന്ത്യമല്ലാതായിക്കുഴിഞ്ഞാല്‍ ഇരട്ടിപ്പകൊണ്ടു . 
അതിന്‍െറ moo നടക്കുന്നു. ദ്വിത്വത്തിന്നു പകരമാണ്‌”? apy 
മെന്ന്‌ ഒരു പക്ഷമുള്ളത്‌” ஐ. അവസരത്തില്‍ -ത്രദ്േയമാണു?. 
എഴുത്തിലെ കൃത്രിമമായ ७५७०१ ०३०७०७०००७ 204 ദ്രാവിഡങ്ങളി 
ലൊന്നും ഇതില്ലതാനും). 


. 478. ആയിരം வறை விஷ்‌ வலை 
യാവയി. റോാററിടൈ:മികത: ലില്ലെ . -: ---.. د‎ 
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.€ ത്യയിരം ? ആണു്‌ “പരപദമെങ്കില്‍' തകാരം ७००5०७०; 
എന്നാല്‍ ഇടനിലയായ * ഇന്‍ ? ചേകിം, - 


ഒരുപതിനായിരം; ഇരുപതിനായിരം. 


477, അളവു നിറൈയു മായിയ റിരിയാ 


അളവു”, തുക്കം ഇവയെ കാണിക്കുന്ന പദങ്ങറം പരമായാലും 
നില ഇതുതന്നെ. 


ഒരുപതിന്‍ കലം; ഇരുപതി൯കലം. 


478. മുതണിലൈ യെണ്ണിന്‍മുന്‍ വല്ലെടുത്തു വരിണ 
ഞനമ ത്തോന്‍റിനും യവവ ന്തിയൈയിണ, 
മുതനിലൈ യിയര്‍കൈ ஹம்‌ പുലവര്‍ 


‘ada’ വിന്നു പരമായി ഖരമോ ஸை m, 2, ஐ, വ എന്നീ 
അക്ഷരങ്ങളേം വന്നാല്‍ മുമ്പത്തെപ്പോലെ അതു” ° ഒരു ? വായി aoa 
മെന്ന പണ്ഡിതന്മാര്‍ പറയുന്നു, 


ama + കല്‍ வு்‌. amao; ഒരുവട്ടി. 


470. അതണിലൈ യുയിര്‍ക്കും യാവരു കാലൈ 
മുതണിലൈ യൊകര മോവാ കുമ്മേ 
രകര Jo 09010 ക്കെടുമേ 


 'പരപദത്തിന്‍െറ ആദ്യാക്ഷരം ഒരു സ്വരമോ ദീര്‍ഘമായ 
യകാരമോ (യാ) ആയാല്‍, മുന്‍ സൂത്രത്തിൽ പറഞ്ഞ ‘am’ എന്ന 
mlado * ഒരു ? എന്നതിന്‍െറ ഒകാരം നീളും; “७? വിലെ 0 

ലോപിക്കുകയും ചെയ്യം. - 
ഒരു + അടൈ = ഓരടൈ, ഒരു F യാഠം = ഓര്‍യാറം, ഓരി 


ലൈ. ഓരോലൈം 


480. ഇരണ്ടുമുത ലൊന്‍പാ mawl amè 
i asses" alan 2000105 കിളവി തോ൯റിന്‍ 
കര വള വൊടു നികരലു മുരിത്തേ 
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‘poss’ മുതല്‍! ഒമ്പതു " വരരയുള്ള ౧2600 ०३०9४०००३७; 
௨௦௨19௦ ്യ്യാഷ്ടിയെക്കാണിക്കുന്നതും സാധാരണ ഉപയോഗിക്കുന്നതും 
“ തൃവുക-ഇങ്ങനെ വന്നാല്‍ സന്ധിയിലുള്ളമാററംം പരപടം 
അളവിനെക്കാണിക്കുന്നതും മകാരംകൊണ്ടു . തുടങ്ങുന്നതും ആയാല്‍ 
(മണ്ടൈ എന്ന പദമായാല്‍) എങ്ങനേയോ, അങ്ങനെയായിരിക്കും. 
(പ്രസ്തൃതസംഖ്ൃാനാമങ്ങഠം ഇരു, മു, നാല്‍ ഇത്വാഭിയായി മാവമമന്ന 
താൽപയ്യംഴ്‌ മാ, മണ്ടൈ എന്നിവ ചില അളവുകളാണ്‌” )ഭ 

ഇരണ്ടു” + 20 = ഇരുമാ. 22205 00020; sano; 6020619. 


of, ரூ. 446,448; 450—851 


481. ലണവെണ agao പുള്ളി യിവതിമു൯ 
MAR കെഴുവു മുളപ്പട പ്പി 
லு மில்‌ മൊഴിയിടൈ ത്തോ൯ഥി 
ചെയ്യു ട്ടൊടര്‍വയിന്‍ 9222౧ ۵0 


100662 ௬௦௯ പൊരുറംവയി ஸை _. 
കവിതയില്‍ പൂധ്യപദങ്ങഥം ലക്കരത്തിലോ ണകാരത്തിലോ 


അവസാനിച്ചാല്‍, MAYO, Do, “കെഴു” മുതലായ സന്ധായക . 
6980० (ചാരിയ) വേറവമെമപ്പണച്ചിയില്‍ വരാറണ്ടു 


“വാണ വരി വില്ല ന്തിങ്‌കളും പോലും 
ഇവിടെ “പില്ലന്തിദെ*കളും ? എന്നാല്‍ മഴപില്ലിന്നടുത്ത ചന്ദ്രന്‍ 


എന്നത്ഥം. ( വില്ലും എന്നതിലെ ‘go’ പരസവര്‍ണനംകൊണ്ട” 
* ൯! ആവുകയാണു?), 


ஆவி കെഴു കാഞ്ചര്‍ ( കല്ലനിറഞ്ഞു കാട്ടിലുളളുവര്‍). ( ‘go? “സമു 
ച്വയാത്ഥത്തിലും ‘കെ$പ്രകാശാത്ഥത്തിലും പ്രസിദ്രമാണെങ്കിലും മുക 





“കലം, ചാടി, (७७७, ௦10660, നാഴി, മണ്‍ടൈ, വട്ടി, അകല ,‏ چ 
Oar, ജവൈ അളവു. കഴഞ്ചു, ചീരകം, തൊടി, പലം, ౧1980, 20,‏ 


വരൈ, ஜூ்‌ ഇവൈ നിറൈ ° (തുക്കം) എന്നു നച്വിയാര്‍കിനിയര്‍ എഴു, 
ஸூ. 170 emo വ്യാഖ്യാനത്തില്‍ പറയുന്നു 
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ളിലെ തുദാഹരണങ്ങളില്‍ 'അവ വെറും :ഇടനിലകളാനേ?). (ഈ സൂത്ര 
വും ഇനി വരുന്ന രണ്ടു സൂത്രവും പൂര്‍വ്വപദം “സംവൃതോകാരത്തില്‍ , 
അവസാനിച്ചാല്‍ വരുന്ന സന്ധിയെല്പററിപ്പുറയുന്നവയല്ല; പൊ 
തുവെ സന്ധികളില്‍ “എല്ലാററിനെറയും അന്ത്യഭാഗത്തെ പരാമർശി 
ക്കുന്നവയാണ്‌). 


482. ഉയിരും പുള്ളിയു alam) യാകി 
ക്കറിപ്പിബം പണ്‍പിനു മിചൈയിനു ന്തോന്‍റി 
നെറില്പട വാരാ ക്കുണെച്ചൊര്‍ കിളവി 
മുയര്‍തിണൈൈ യംംറിതണെ യായിരു ame al 
ണൈപ്ാ ലറിയും പൺപുതൊക മൊഴിയു 
७6910] கணு ७००७७ 62” കിളവിയിന്‍ 
७०७99०१०68" കിയലു ന്തൊഴിറൊക മൊഴിയുങ്‌ 
மிஸ்‌ آنوواه‎ 002७ ౧౧౦౮6౦9 
മെണ്ണിന്‍ റൊകുതി യുളപ്പുട പ്പിറവു 
29 -ஒமூலு௦: മരുവിന്‍ പാത്തിയ 
പൂണരിയ ണിലൈയിടൈ yamo ത്തോന്‍റാ 


താഴെപ്പറയുന്നവയാണു”, പൂയ്യപഭങ്ങളെങ്കില്‍ സന്ധിയില്‍ 
വരുന്ന 200063909 പ്രയോഗത്തില്‍നിന്നു മനസ്സിലാക്കണം; ഇവിടെ 
വൃക്തമായിപ്പറഞ്ഞിട്ടില്ല. 

(a) ഭാവം, anday? (ജാതി, ഗുണം, ക്രിയ), ശബ്ദം ഇവയെ 
ക്കാണിക്കുന്ന வை ஜபம்‌ (സ്വരത്തിലെ വ്പൃഞ്ജനത്തിലൊ 
അവസാനിക്കുന്നവ); ۱ 

(b) ambai”, പാല്‍ ഇവയെ കാണിക്കുന്ന 2.122900 (० 1009 | 
ത്തൊകയുടെ-കമ്മധാരരയന്‍റ- ആല്യാവയവമായി അവ ഇരിക്കു 
6021000); 

(c) ചെയ്യും, ചെയ്ത എന്നീ പദങ്ങറം (00௨௨0௨௦௦௨௫ ௬0/௧௧ 
ധാതുവും നാമവും തമ്മില്‍ ചേരുന്ന സമാസങ്ങളുടെ — egg 0 
വയവമായിരിക്കുമ്പോ0ം); 

- (d) സംഷ്പ്യാത്ഥകപര്‍ഭങ്ങറം ( അവ അത്തരം ౧196800442 
തന്നെ മുമ്പിലിരിക്കുമ്പോഠം). 


22. 


-- (ஐ), വെള്ള + വിളര്‍ത്തതു--വെഠംവിളത്തതു. --: - -:- 
(b) കരിയതു + കുതിരൈ---കരുങ*കുതിരൈ 
(c) കൊല്ലം + യാനൈ--- കൊല്‌യാനൈ 
(d) പത്തു + പത്തു --പപ്പത്തു; ൭൯൨൭൯൨ = ഓമോ൯വു 
( “ശേഷം പ്രയോഗാല്‍ ജ്ഞേയം ? ---ലീ. III 28 എന്ന 
പോലെയുള്ള സൂത്രമാണിതു*). 


483. കിളന്ത വല്ല ചെയ്യു. 210 koajo 
വഴങ*”കിയന്‍ മരുങ*കി൯ മരുവൊടു തിരിനവും 
വിളംപിയ വിയര്‍കൈയിന്‍ വേവപട ത്തോന്‍റിന്‍ 
வஸ்‌ ஆல்‌ மரு ஆ] നൂണര്‍ന്തന 6०0७७ 


ണന്മതി നാട്ട ത്തെന്മനാര്‍ പുലവര്‍ 


സന്ധികളെ സംബന്ധിച്ചിടത്തോളം മുന്‍ഖണ്ഡങ്ങളില്‍ പഠ 
ഞ്ഞ 2000880548 പുറമെ വല്ലതും സാഹിത്യത്തിലോ സാധാരണ 
ഭാഷയിലോ കണ്ടാല്‍, Mago സൂക്ഷ്കവിമര്‍ശനത്തിന്നു ശേഷം 
യുക്തമായ രീതിയില്‍ നിയമങ്ങളുണ്ടാക്കിക്കൊള്ള ണമെന്നാണ്‌ 
അറിവുള്ള വരുടെ പക്ഷം. 


` എഴുത്തതികാരം १५०००३०, . 
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SAMKARSAKANDA 


PREFACE 


We have great pleasure in offering for the first time the text 
of Sarhkarsakanda with the Bhagya of Devasvamin. 


This Department, from its inception, had been specialising 
in bringing out rare works in Mimamsa. The Samkarsakanda had 
been on the programme of the Department since the time of the 
late Dr. T. R. Chintamani, a former member of this Department. 
He passed away before much headway could be made in this 
direction. After the work in Mimamsa which another member 
of this Department, the late Pandit S.K. Ramanatha Sastri, had 
been doing, I had been engaged in continuing his labours, parti- 
cularly in bringing out the further portions of the Brhati, whose 
publication was begun by Sri Ramanatha Sastri. 


It is a pity that while our work on the Samkarsakanda 
included in the Department's programme was being pursued, a 
fragmentary manuscript giving the text of its Stitras, preserved 
in this Department, had been stealthily removed by a former 
Research Assistant in the Department, who in spite of a specific 
instruction to the contrary, brought out recently an unauthorised 
edition of the fragmentary Sutra Text in a periodical in the North. 


In my edition of the Sütra-Text a unique manuscript of the 
Samkarsakanda Bhattadipika in our Department has been of 
great use to me. In this manuscript, the full Sütras, not merely 
the Pratikas, are given, as far as the Adhikarana Sutras are 
concerned. The other fragmentary manuscript in our Depart- 
ment-gives just the Sutras of the first chapter only. 


The full Introduction including critical apparatus, discussion 
of the problems relating to the Samkarsakanda itself, the extrac- 
tion of the Sutras from the commentaries, etc. will appear along 
with the next instalment in which the present edition will be 
completed. 


l श्रीः 
अंथ श्रीजैमिंनिद्युनिप्रंणीतंः 


सङ्कषकाण्डः | 


` श्रीदेवस्वामिविरचितमाष्यसंमेतः | 


——Ó सा. 


॥ - प्रथमाध्याये प्रथमः पादः ॥ 


अथ amine: प्रस्तुयते | TIT, व्यतिरिक्ताव्यतिरिक्तविकस्पा- 
. सम्भवात्‌ । व्यतिरेके तस्य प्रागेव तन्तप्रसङ्गाभ्यामेव[सिद्धे]रिति 38 | असा- 
क्यात्‌ | तथा चाहुः 

RRR: என்‌: श्रतियोग ्रदशयन्‌ | 

उक्षणानि ahaa சள जगे मुनिः ॥ 

मेदादीनि चत्वारि प्रक्कतिविषयाणि । सामान्यातिदेशादीनि चत्वारि विकृति- 

विषयाणि ॥ उभयत्र व्यमिचार इति चेन्न, प्रायिकत्वात्‌ । प्रमाणतन्त्रावापप्रसङ्गानि 
ஊரா SERRE: साधारणत्वात्‌ तच्छेषाणीति | यथा तानि ഞ്‌ 
ऽपीति | तन्त्रेण चास्य सैबन्धो हेतुददेतुमद्भावङक्षणः असति सामान्ये विशेषस्यासम्मवात्‌ 
पारिशेष्यलक्षणेष्वपरिसमातेषु अस्यारब्धुमश्षक्यत्वात्‌ प्रकीणयुक्तत्वाच्च न्यायस्य | 
तदघुना विचिन्त्यते | 


॥ १ ॥ अनुयजतीत्यनुवषट्कारश्षोद्यते ॥ १ - १ - १ ॥ (सि) 


MAREN श्रयते--“ सोमस्याने वीहीत्यनुयजति ” इति ۱ किं oem 
वादियाग एवाये मन्त्रो गुणो विधीयते, कि वा प्रयाजानुमन्त्रणवत्‌ ഞ്ഞ. 
मन्त्रण. उतः कर्मान्तरविधानं इति। पूर्वाधिकरणेन सम्बन्ध केचिदाहुः | 





1. A. R ത്ത. 
2. R. संबद्ध 


२ ۱ ത്ന്ന 


“என்ன்‌ எனா?” इति walt: समधिगताः | सिष्टङ्कदपि med 8 
கரன்‌ प्रतिपद्यते(१) | अतः கண்ணான UT qaaa इति | 


, नैतत्‌; अनवखानात्‌। खं न किश्चिदसिद्धमभविष्यत्‌ aa क्रिया- 
कारकसङ्गत्यन्तभूतत्वात्‌ । ഞ്ഞി सम्बन्धकथनमयुक्तम्‌.। என்கை 
साध्यत्वेन RRNA च वेरोषिकत्वात्‌ । शुद्रेषु അ समयत इत्यथैवाद- ` 
जनिता आन्तिः । तेषां विविशेषत्वात्‌ TRA (2) | प्रत्यविकरणं सम्बन्ध- 
कथनमयुक्तस्‌ | इक्षणे च சாண एव सम्बन्धो वक्तव्य: | HEY च प्रकीर्ण 
एवानुवक्तव्य: । वक्तव्यस्य चावश्यं वक्तव्यत्वात्‌ क्रमसम्बन्धयोरविवक्षेति । 

किं युक्तम्‌ १ सोमयाग एव मन्त्रविधानम्‌ , कमणः प्रक्रमात्‌ അമു 
विधेयत्वात्‌ | कमणो मन्त्रान्तरावरोधादयुक्तमिति Aq, न, उत्पततिवाक्यारिष्टत्वात्‌ः 
अनेकाथविधानात्‌ विकल्प इति | ` सोमस्याने वीहि ' इत्यनेन पघानमनुनिरवर्तनीय- 
त्वमिति प्राप्त 


am: | कर्मान्तरविधाने भ्रतिरिति | तरथा अभिधेयार्थम्रहणास्मिका md 
इत्यन्यथा घातुरनुमन्त्रणं लक्षयेत्‌ 9 व्यवहितबिकर्पेना[स्पोऽनु]नुमन्त्रणविधौ 
कमविधावव्यवधानेन सम्बन्ध: | अतः कर्मान्तरविधानमुपपन्नम्‌ | ” अनुयजतीत्यनु- 
वषट्कारश्चोंद्यते इति कर्मान्तरं विधीयत इत्यरथः । तद्यक्तम्‌ । स्पष्टस्य न्यायस्य 
बिधमानत्वादिति . 


` वाक्यशेषोऽपि कर्मान्तंरविधान दशयति | “ यदूषिप्ण्यानुषवस्ते तत्सोमपीथ 
आंमजति भागिनमेवेनं करोति अथो पिपा(व)सन्ति वीहिराहरन्‌ ते னெ तर्षयति | 
एवमेव TAG तंदनुवषट्कोरेण | तसादनुवषट्कुत्य देवतानां. gud" इति 
TIAMAT: यागे सत्युपपद्यते नान्यथेति | 


. ॥२॥ स द्रोणकलेशात्‌ و‎ - 
ஏணி FAM १ - १ - २. ॥ (पू) 


లు ద आय:‏ ر سس 


"i Ram. 7: 2. A & T. अन्यथा 
8. Ran | 4. R. MSTA 
9. ययाऽऽज्याथेत्वाद्ध्रुवायाः ` 








ار 


प्रथमाध्याये wi: पादः $ 


எண்ணக்‌ सन्दिद्यते--र्कि ठ्रोणकलशात्‌ सोममादीय must: 
आहोखित्‌ ऐन्द्रबायवादिशेषादिति | किं प्राप्तम्‌? நிகி, सोममादाय इज्येत 
स्वार्थत्वात्‌ Lamp a. द्रोणकंल्शाद्धि ad एष वा. एतेषां योनिः” इति | 
यथा प्रोवाज्यंम्‌ । मतिपाद्याभावान्नेति चेत्‌ ; 'न; ` कंलशस्य HEMET | 
TAMMIE: | “न सर्व MN इत्यस्य. भक्षणप्रयुक्तचात्‌ | देवताः 
ஈக च सवविषयत्वात्‌ | तस्मात्‌ द्रोणकळशादेवेज्येतेति MH, उच्यते-- 


विमक्तानि हवींषि तथा कर्माणि ۲ 
त्पुनरिज्या ॥ १-१- ३ ॥ (सि) | 


. विभक्तानि हवींषि अहेषु च मन्त्रेषु च | तथा गृहीतस्य. गुंणसम्बन्धात्‌ | 
गुणानुरोधादपि 993155: तद्वेदात्कमणो5भ्यास इति | हृव्यवइनयोगादैन्द्रवायवादि- 
शेषादिज्येति। न च द्रोणकलरास्थः शेषः, तस्य साधारणत्वात्‌ । ऐन्दवायवादि- 
शेषस्य भक्षाथतयाप्युपपत्तेः नेति चेन्न, 'पात्रशेषस्यानन्यविषयंत्वात्‌ | हृव्यवहना्थ- 
वादोपपत्तेश्व ‘° age तेन शेषेण? संयोजयति देवता: इति ப 


ആത്ത ॥ १-१-४॥ 


सावित्रे ` नानुवषट्करोति न भक्षयति? ' सवितृपात्रेणः वैश्वदेवं कलशाद्‌- 
அள? सोमे ‹ सोममभिषुणोति ' इति । भकषार्थेप्येतदुपपद्यत इति चेन्न dem 
. पायितयाऽविवक्षितत्वात्‌ | Saad च कलशस्य सावकाशम्‌ fea सर्वार्थत्वं 
प्रयोजनविषय(त्व)स्‌ । तस्मादैन्रवायवादिरोषस्योपादानमिति सिद्धम्‌! ` 


॥ ३॥ तन्तं प्रदानमेकदेवतस्वा्यया दर्शपूर्णमासयोः ॥ १-१-५ ॥ (पू). 
अनुवषटकारस्य तन्त्रेणानुष्ठानमुत भेदेनेति सन्देहः। कि प्राप्तम्‌ ! a 
अनुवषट्कारः स्यात्‌ समान देवंतत्वात्‌ दाशपूर्णमासिकस्विष्टकृद्ठत्‌ इति | 


देतोरसिद्धत्वादाशङ्काऽमावः | कथमिति + उच्यते | अनुवषट्कारदेवता(न्त) 
அன்ட்‌ | कथं प्रक्रास्तैन्द्रवायवादिदेवता: न - मान्जवर्णिकदेवतेति, न, सिद्धया- 
गापेक्षितत्वात्‌ fa हि यागो मन्त्रमपेक्षते ।  यागख्वरूपसिद्विश्ान्तरङ्गद्व्य- 





1, R.ஏ 2. शेषाणां ணின்‌ 


3 | ആഞ്ഞടി. 


- देवतापेक्षा | अनुशब्दशक्तेश्रोपक्ान्ता एव देवताः भवन्ति आनन्तर्यात्‌ | 
यथा “சண वा पूर्वा यजति पश्चात्‌ कामो वे aaa” इति | दशपू्णमासस्वि्टकृत्यपि 
ആ तत्रापि मान्त्रवर्णिकदेवतामेदात्‌ गुणविशिष्टोऽमिरेव वाक्यात्‌ “ RY 
അ aah” इति ॥ न॥ मान्त्रवर्णिकेष्वेवामयादिषु गुणविधानात्‌ | 

- तस्मादिदमधिकरण्‌ नारब्धव्यम्‌ | 


अत्रोच्यते--“ सोमस्याग्ने बीह्वीत्यनुयजति” a यागसिद्धेः उपांशुयाज 
मन्तरा यजतीतिवत्‌ , द्रव्यदेवताकाङ्वायां च स्ववाक्योपातेन मान्तवर्णिकेन द्रव्यदेवतेन 
निराकाहुत्वात्‌ | अनुशब्दात्‌ पूर्व ऐन्द्रवायवादियाग पश्चादनुवषट्कारः KATA- 
मात्रमतीतिः | न प्रक्रान्तदेवतादिसम्बन्धः | ആ, सिद्धः Wag 
समानदेवतामाकबादिति । दशपूणमासयोरपि quires: खिष्टक्र्धागदेवतेति , 
संप्रतिपन्नः | तस्मादेकदेवताकत्वात्‌ तन्त्रमेव | न च वाक्ये प्रत्यर्थिनि मान्त्र 
वर्णिक्यो देवतास्तासु गुणविधिरिति | तस्मात्‌ सिद्धः समानदेवतत्वात्‌ दर्शपूर्णमास- 
അത്ത प्रयोग इति ۲ | 


एककालं तु न मवत्येवेदं IARI (१-१-६) (सि) 
तुशब्दात्‌ पक्षो विपरिवतते | 851315 दर्शपूर्णमासप्रधानानां प्रयोगः 
सौमिकानां तु प्रधानानि [न तथा] | ननु അഴ प्रधान मेदः, मिन्नकाङत्वात्‌ | 
"lad | मुख्यस्य கண | कार्ये व्यभिचरितस्यापि यजनीयस्यामिन्नलवात्‌ | 
न, एतत्कर्मशेषस्य व्यवायेन भेदात्‌ । तदङ्गत्वेन मक्षादेरव्यवधायकल्मिति चेत्‌। 
न p सञ्निपातित्वेनाम्यन्तरतादनुवषट्कारस्य न. प्रदानोत्कषेः | भक्षान्तरं ae 
प्रक्षालनं तदनन्तरं कार्यान्तरविनियोगः | न च पाश्नान्तरोत्पादनम्‌ , अप्रयोज- 
कलात्‌ | अप्रयोजकं चैकदेशद्रव्यत्वात्‌ | ആ प्रयोग इति । ` 
am ॥ १- १ -७॥ 
किञ्च सवनमेदाच प्रतिसवनं प्रधानमेदादावृतिः 
355561137315 | १-१ -८॥ 
किञ्च” अनुशब्दोऽप्येवमथवान्‌. भवति |. 
आवृत्ति ade ۱۶ | 


प्रथमाध्याये . प्रथमः पाद्‌ः ఆ 


“ न द्विदैवत्याननुवषट्करोति न महान्‌ न पाक्षीवत ” इति अनुवषट्कार- 
प्रतिषेधात्‌ SARIN अव्यवायोऽपि दरयति “aama वै हविषां अग्नये (അ 
कृते -समवद्यति aa च प्रथगपादानत्वमावृर्ति च दशयति | वषट्क।रप्रदानेष्वि- 
ज्यादेशत्वात्‌ FEAR | 


AU ॥ एतेन मक्षाथ व्याख्याताः (१ - १-१०) 


ज्योतिष्टोमे सन्ति होमामिषवनिमितता भक्षाः । ते कि द्रोणकल्शात्‌ सोम- 
मादाय கன: उत ऐन्द्रवायवादिशेषादिति | तथा किं ഞ്ഞ आहो सिङ्भदे- 
नेति | एतेन WI व्याख्याता इत्यधिकरणातिदेशोऽयम्‌ | 


य: पूवयोरधिकरणयोः qd: पक्षः स इह QW पक्षः ; qa सिद्धान्त: स 
इह सिद्धान्तः सन्निपत्योपकारकत्वं विशेष इति | 


॥ ५ ॥ शामित्रं Taga कार्ष्णाजिनिः 
waxy: पर्यप्रिक्ृतानिति चोद्यते (१-१-११) (पू) 


वाजपेये என்‌ पञुयागाः “ सप्तदश प्राजापत्यान्‌ पशून्‌ எக ” इति। 
` उक्त च क्रतुपशुनां 'समुः्चयस्तेषामू | 355815139 “ तान्‌ पर्यभिक्ृतानुत्सुजते 
ब्रह्मसान्नयाल्मते ” इति ۱ कि पर्यभिकृतान्‌ शामित्रं “तीर्खोत्सजेत्‌ उत अनन्तरमेवेति 
सन्दिह्यते | तसतीतिविमागः--वाक्यस्य अनन्यगतेः क्रमार्थत्वात्‌ । कथमिति 
चेदुच्यते | RAR चोदकेन 918813 - विधीयते | उत्सरीस्यापि वाक्यात्‌ 
mana विधानम्‌ । तेन निष्ठाप्रत्ययेन सूतकालमात्रमप्रतीतेः अतः[अ]विशेषात्‌ . 
गुणत्रिधिः। स च ag: सस्कारविषयो व्यापारोपरमो न क्रमः छक्षणया वाक्येन वा | 
तस्माद्गणविधिपक्ष एव श्रेयानिति | शामित्रं ண்கள்‌. कार्ष्णाजिनिराचार्या 
मन्यते स्म ۱ एवं ஏறினன்‌ स्यात्‌ | पर्यभिक्कतानिति च न विरुष्यते | भुक्वा 

आगतो देवदत इति ண क्षणमवस्थायाप्यागतो भवति YRS इति ۱ किञ्ज 
‘ATR ! इति संज्ञपनेन संस्कारात्‌ प्रतिपाद्यमानस्य पशोः शामित्रदेशे 
शयने कृतं दशयति. FAA MY ۱ | 





തത്തു 


1. R. எணண: 
2. எனின்‌ 


à ॥ `~ सङ्कषकाण्छमाष्येः  - 


` अनन्तरं वा TAR किं प्रत्यक्षां ۲ 

` न प्रयाजा इज्यन्त इति नेकदेशञप्रतिषेषः (१-१-१२) (सि) 

प्थम्िकरणानन्तरमेव ആണ कुर्यात्‌ , प्रत्यक्षश्रतिसामर्थ्यात्‌ | सा 
लक्षणेति चेन्न ; तस्वैवानन्तर्यहेतोः कतृव्यापारोपरमस्य विधेः श्रौतरवात्‌। உண்‌: 
लक्षण: समभिव्याहारो भोजनगत्योः पोर्वापर्यमेव विवक्षितम्‌ உண इति । यथा--- 
न प्रयाजा इज्यन्त इति श्रत्याऽविशेषेण सवेप्रतिषेधः एवमविशेषेण ശ്യ इति | 
न पुनस्तन्तमख्रिगुरिति | கோ च 515355130: | வடை 
 इविष्कृद्धिशुपुरो तुवाक्यामनोतस्यावृत्तिः कालमेदात्‌ അ इति d 
(11- 4-१0) ब्रक्षसान्नयालमत इति कर्मशेषचोदनात्‌ ۲۱ 


॥ ६ ॥ अग्नि चित्वा सौत्रामण्या यजञेतेति तत्संयोगेन ' 
| चोदनात (१-१-१३) (पु) 


“afr RET सौत्रामण्या aia” इति கோணக்‌ उत चयनाङ्गम्‌, 
उत கண? इति ആട च चतुर्थ” af भवति ।. ` विधिद्रव्यसङ्कथा- 
हेतुसमुदायाभ्यां (९ - १ - ५) पुनरुक्ततेति चेन्न, आनभक्मापूर्वपरिकह्पनाभ्यां 
. तत्र सिद्धान्तोपम्भात्‌ । चितेः फळाय चोदितत्वा“दस्त्याराङ्का | कि तावत्‌ 
प्राप्तम्‌? “oft चित्वा” इति ad: 2۳07715375 आरादुपकारकत्वेऽपि 
पवमानेष्टिवत्‌ सौत्रामण्या यजेतेति सौत्रामणियागस्य எண்ணி प्राप्ति 35: | 


۱ चयनाङ्ग वा तत्सयोगेन चोदनाव्‌ (१-१-१४) (पू) 
वाशब्दः पक्ष व्यावपयति, नान्यत्‌ [ चेतत्‌ ] किं तर्हि + चयनाङ्ग स्यात्‌ | 
. कुतः f അന്ത, far इति चयनसंयोगेन सौत्रामणी विधानात्‌ p we 
चितं चिन्वीत स्वीकामः ” इति फलमावनाङ्गोपनिपातिनश्चयनस्य साकाडक्षत्वात्‌ 
तदे।काइक्षापरिपूरकत्वात्‌ सौत्रामणियागस्य तदङ्गत्वोपपत्तिः इति प्राते ब्रमः | 
॥ ആ वा 'चित्वेस्यङ्गे नोपपद्यते यथैता एव निवपेदीजान. इति ॥ 
(१-१-१५) (सि) 


- 1. R अनुक्रम इति ۱ 2. R eri aid च; , 
9, A अन अक्य ` . 4. A चोदिनलात TET 
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wag सौत्रामणी. वाक्यप्रकरणयोरविरोधात्‌। न च ம்‌ नित्य[अनित्य] 
संयोगविरोधात्‌ | परमानथक्यात्‌ लक्षणा । शंक्यते चितिसंयोगात्‌ ഞി चित्वेति 
लक्षयितुम्‌। तदुक्तं तत्संयोगात्‌ ആത്ത; तेन धर्मविघानात्‌ (2-४-23) 
न च यजिमती सौत्रामणी आरादुपकारिका RAR: चयनस्य वा TARRY 
காணிக்‌ स्थात्‌ । ननु पवमाने वा कथमिति चेन्न प्रकरणामावात्‌ वाक्यस्या- 
प्रतिबन्धित्वात्‌ | यथैता एव निर्वपेदीजान £R देविकाहविषां यजिमतां . 
सोमद्रव्यसंयोगे सत्यपि यागाङ्गं एवमिहापीति | 
सा तदपवर्ग क्रियेत यथा संखाप्य  पोणमासीं 
वैसृघमचुनिर्वपतीति ॥ १- १ = १६ ॥ 
` . प्रयोजनसूत्रमेतत्‌ ॥ 
यदि അന്ന്‌ तदा तदनन्तरं सौत्रामणी; यदि सिद्धान्त; क्रत्वनन्तरमिति | 


॥ ७ ॥ अग्नि चित्वा तिसृघन्वमयाचितं simum 
AUI इत्येतेन व्याख्यातम्‌ ॥ १ - १-१७ ॥ (पू) 


“af चित्वा وه‎ ब्राह्मणाय TAT” gaa सन्देह:--- कि 
Ge चयनाङ्ग उत क्रत्वज्ञमिति ۱ पूर्वाषिकरणेन mend प्राप्त रमः _ 


qqa वाञ्विप्रतिपेधात्‌ अङ्गदक्षिणा 

- च rat बरं ददाति ईति ॥ १-१-१८॥ (ति) | 

वेति ۹5696 | चयनाङ्ग श्रतेरबिप्रतिषेधात्‌ , चयनस्य च अङ्गदक्षिणा- 

सम्बन्धाविप्रविषेधात சாஸ்‌ AAA | न ह्यङ्गस्यापि सतो रथन्तरादेः वरदा- 
नाधङ्गसम्बन्धो विप्रतिषिध्यते तद्वदिहापि इति | a 
_ अर्थवादसामर्थ्याच्च ॥ f - १ - १९॥ 

“ஜி वाः एषः यदभिः तस्य तिस्तः शरव्याः प्रतीची तिरश्चघनूची ताभ्यो , 

वा एष ஏவா योऽसि चिनुते, अभि चित्वा Gear ब्राह्मणाय दद्यात्‌ 





1, A. R. 83 


८ கச 


ताभ्य एवात्मानं निष्कीणीते ” इति | ஜின்‌: അ Re: शरव्याः त्रिमिरावृश्वय- 
Asha) are Tad Prenat अभिचयनाङ्गत्वे 5993 इति । 


۱ > ۱ योऽग्निं frau + दक्षिणाभी राधये- 
दित्येतेन व्याख्यानम्‌ ll १-१ - Ro ॥ (पू) 


पूर्वाधिकरणसिद्धान्तन्यायेन (ഞ്ഞു दक्षिणाभीरावन चयनाङ्गमेवेति 
TÙ BH: 


ser எ प्रयोगश्रतिसंयोगात्‌ ॥ १- १ - २१॥ (सि) 


वेति पक्षव्यावृत्तौ | नैतदमिचयनाङ्ग दक्षिणाभीराधनमिति | fh aft £ 
mega । ARATE । प्रयोगश्रत्या, कतृसमाक्षेपात्र आनतेश्व . प्रयोग- 
77521 HAI च दृष्टाथत्वात | तस्मात्‌ क्रत्वङ्ग दक्षिणाभी राधनमिति | 


॥ ९ ॥ गुणचोदना वा प्रीत्याचिख्यासा ॥ १-१-२२॥ ` 


எள்‌ AR — योऽसि चिनुयात्‌ ते दक्षिणामी राघयेत्‌ ” इति | 
तत्रेतत्समधिगते क्रत्वङ्ग TARR इदानीमिदं चिन्त्यते : - किं क्रतोरधिका” 
दक्षिणा विधीयन्ते, किंवा प्राकृतीष्वेव गुणविधानमिति | किं प्राप्तम्‌ + . अधिका 
एवैता. दक्षिणाश्रोचेरन्‌ । कुतः £ राघनश्रवणात्‌ | NENT RTE 
राघयेदिति नावकल्पते | 


किश्वाथवत्त्वात्‌ | என்னான்னா इत्येव पासे बूम: --- 

आणचोदना वा MART । तास्वेव प्राङ्गतीषु क्रतुदक्षिणासुः 
gored विशेषोऽभिधीयते | वाक्यस्याप्यर्थवत््वं विरोषामिघानात्‌। यथा - 
ATA कामः, ന്ന; आराधनस प्रकृतत्वात्‌ അ 
दक्षिणा विहिता भ्रसयन्तरदशनात्‌। तेन னான! श्रतेरिति। ` 


॥ १० ॥ THEN रक्षोपहनन श्रयते तरप्राजापस्मे 
` ष्वावर्तेत तत्कालपृथक्त्वात्‌ ॥१-१-२३ (पू) ॥ 


1, कर्तुसमापेक्षात्‌ 2. अघिका ud 
3. गुणश्रोदना l 
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afa वाजपेये प्राजापत्याः RIAA । अग्नीषोमीये च எனன 
“अभिना पुरस्तादेति रक्ष॑सामषददत्या'” इति | तच्चोदकपरम्परया प्राजापत्येषु प्राप्तम्‌ | 
तत्र सन्दिश्चते---ऋतुपशुनां MATA च तन्तमुस्सुकद्वरणमुत भेदेनेति | कि 
युक्तम्‌ ! मेदेनेति। கரண | रक्षोपहननाथत्वात्‌ तादथ्यै च श्रवणात्‌ 
रक्षसामपहत्यै इति | 
॥ ജന്ന तु हरण प्रातस्सवने पुनस्सा धारण 
कम कृतम्‌ ॥ १-१-२४॥ (सि) 


तुशब्दात्‌ पक्षनिवृत्ति; | तन्त्रमेवोल्मुकनयनै स्यात्‌ | कुतः ? ami. 
त्वात्‌ । न च 28 என்‌ सति எனி रक्षोपघातः करप्यः | यश्च कम तं प्रातः 
सवने तत्माजापत्यानां क्रतुपशूनां च साधारणम्‌” नयनमपि तद्वदेव | 


॥ ११ ॥ एतेन वपाया अग्रत।प्रत्याहरण व्याख्यातं अविप्रतिषिठ्ठो हि 
l तस्मिन्‌ श्रपणाथः ॥ ؟‎ - १ - २५ ॥ (सि) 
अस्ति तत्रेव वपानयनकाले उस्मुकप्रत्याहरणम्‌। तत्‌ तन्त्रमुत मेदेनेति 
da: | एतेनाषिकरणेन वपायाः प्रत्याहरणं व्याख्यातम्‌ | எண पूर्वपक्षः स 
इह qaqa: यस्तत्र सिद्धान्तः स इह्‌ सिद्धान्तः | അത്ത हि तस्मिन्‌ 
சரோ: | पूर्व senda आइवनीयस्थेन segs alai श्रपणस्यावि 
प्रतिषिद्धत्वात्‌, तन्त्रमेवेति | 
॥ १२ ॥ अभितो वपां जुद्दोतीति देशवादों यथा 
अमितो वृक्ष RIAR ॥ १ - १ - २६ ॥ (पू) 
अस्त ज्योतिष्टोमे wha: । “यो दीक्षितो बदभीषोमीय पशु 
मालमेत ॥ ” इति | 
तत्राम्नायते --स्वाहा देवेभ्यो देवेभ्यः स्वाहेत्यमितो वपां जुहोति” 
इति । तत्र aga: fra देशवादः कि वा कमनिमितकाठवाद इति ۱ कि 
युक्तम्‌ ! TITS वपासंयोगात्‌ | वपा यथा मध्यतो भवति तथा जुहोतीति | 
यथा लोके वृक्ष मध्यतः कृत्वा निधीयते. एवमिहापीति | ama निर्देश 
द्वितीमाश्चतेरिति | 


జ్‌ we ind 
۱ कमेवादो वा प्रकरणात्‌. ॥ १-१-२७ ॥ (सि) 

चेति पक्षव्यावृत्तिः ത്ന काळवादं इति | कुतः? प्रकरणात 
कमणो हि प्रकरणम्‌ । न द्रव्यस्य । वपांमिति लक्षणतेति चेत्‌ । न अभित 
इति कमेप्रवंचतीयंश्रलेवं 'लक्षणप्रतीतेः | 

॥ RRIJA ॥ १-१-२८ ۱ 

ண்ணி वा अन्ये देवा Sifters അ देवेभ्यो 
देवेभ्यः स्वाहेति उपरिष्टीदिति देशंवादे नोपपद्यते पुरस्तात इति व्यक्त; कालवादः | 
तत्सामान्यादितरत्रापिं MEA | ۱ 

॥ १३ ۱۱ अंभितः पुरोडाशमाहुती sarda 

| व्याख्यातमू ॥ १-१-२९॥ (सि) 

efi पुनेराधेयै எண்டு पुरोडाशः “ पुनरूर्जा सह रय्येत्यमितः पुरोडा- 
233 आहुती gah” इति | पूर्वाधिकरणा ளை: | पूर्वाधिकरणे यौ पूर्वोत्तर- 
पक्षी ല്‌ 

| १४ ۱۱ हविष्कृंदेहीत्यध्वयुहुच्यते sug ॥ १-१-३० ॥ (पू) 
` दझशपूंणिमासयोः हविष्कृदेहीति त्रिरवभज्ञाहयतीत्यत्र संशयः - कि விஷ 

देदीति अंध्वयुरुच्यते, अंथ वागेव, अथ वा यःकश्चिद्धविष्करणातूं हविष्कृदुच्यते 
अथवा अनियमः, अथवा पल्येवेति। किं meq? अध्वयुरेवोच्येत कुतः f 
प्रकरणात्‌ | सँ हि प्रृतो हृविष्करणे | तस्मात्‌ सोऽभिधीयते | समाख्यानाच्च आध्वयैव 
हविष्करणम्‌ | अस्मादपि स एवेति | आमनि 99 विरुध्यत इति चेत्‌ । न। 
सामर्थ्येन पराधिकारात्‌ | 
| ॥ वाग्वा श्रतिसंयोगात्‌ ॥ १-१-३१ ۱۱ | 

वाग्वा अमिधीयते | कृतः ¦ श्रुतिसंयोगात्‌ । “ वाग्वा हृविष्कृत arada 
: तदाहृयेति ” इति वाचो 5۳۳9 അ ബുത്തി तस्याः “ वाचमेव 
351516 ” इति 93: | अथवादतवान्नेति चेत्‌ । न | वाक्यरोषान्नियोपपतेः | 

| ॥ पत्नी वा विधानात्‌ ॥ १-१-३२॥ 
1, R. लक्षणा 





प्रंथमाध्याये - प्रथम: पादः . ११ 
पल्येव वा FRET ளா | कृतः ? प्रत्यक्षेण विधानात्‌ “ஸி: 
पोत्तिष्ठति' देवान्‌ ऋषीन्‌ figa सा अभिद्रत्य़ावहन्ति ” इति da हविष्करणे 
बिधीयते | तस्मात्‌ 0 | 
॥ यःकश्चिद्वा निर्वचनात्‌ ॥ १ - १०३२ ۱ 
यःफश्चिदेवोतिष्ठति स हि हृविष्करणात्‌ ஸின்‌ इति निवचनात्‌ यःकश्चि- 
எனா इति | 
۱ एतेषां वा वाक्र्यसम्चिधानात्‌ ॥ १-१-२४॥ 
एते वागादयोऽप्यर्थवादवाक्ये सन्निहिताः तेषामनियमेन என்‌ हृविष्कृच्छ- 
ब्देन । क्वयोर्वादः प्रकरणाद्वाक्यस्य बलीयसूवात्‌ । प्रैषदानेनापि Ta 
समाए्याऽविरोधात्‌ अर्थात्‌ पराधिकारत्वे युक्तम्‌ | अन्वथाप्युपपत्तः | 
ആനി दैवी दृविष्कृदेहीति अविशेषेण श्रयते ॥ १ - १ -३५॥ 
दैवी हविष्कृत अविशेषेणाज्यौषधसाचाय्यानामदष्टकमैव्यपदेशो भवति | 


۱ अवहननाथ वा यथा पत्नी तुल्या श्रूयते ॥ १ - १- ३६॥ 
औषधांयैव देव्यपि हृविष्कृत्‌ स्यात्‌ यथा पत्नी तथाहि சாண்‌ । 


॥ अर्थवादमाल वा वाचो ഞ്ഞ ஏன்‌ ` 
எனின்‌ ॥ ¢ - १-३७॥ (सि) 


न च 29 संभवति अदृष्टकर्पना न्याय्या | तस्मासल्यमिधानमेव्‌.. युक्त- 
मिति | पशुपुरोडाशे च हविष्कृता वाचं ஏன पशु Ra आनाहानमाज्ये 
جوج‎ | வனம்‌ चेदाह्वानममविष्यत्‌ तेनेव प्रसङ्गात्‌ safes: पुरोडाशा 
नावकल्पते | अहृष्टं चैतत्‌ । तस्मात्‌ औषधर्थिव हृविष्कृत-' wed gend! 
इति । तथा च कृत्वाचिन्तया af ആ सवनीयेषु न स्यात्‌ प्रकृतौ 
यदि सवीर्था ? (पू. मी, 12 - 2 - 11 ) इति | 


॥ १५ ॥ मनुष्याः शमितारो वाक्यसबिधानात्‌ ॥ १ - تلع‎ 


- दृशौ भाज्ञायते “ दैन्याःशमितार आरभध्वं उत मनुष्याः ” इति किम्‌- 
बिशेषेण मनुष्याः किं बा என்னச்‌ आहोस्विदन्य एव अथवा Gama ` 


TE னன்‌ 
कि maa ۶ भ्रतेण्बितरेषु अन्य इति |. अविशेषेण मनृष्यवाक्यसभिधानात्‌ उत 
मनुष्या ? इति मनुष्या एव शमितारोऽभिम्रेताः | '“ दैव्याः शमितार ” इति Tea 
मनुष्या एवामिधीयन्ते संबन्धात्‌ | 

॥ ऋत्विजो वा शमितार! afar नयने श्रूयते शाभिक्षाख्यां 

लभेरन्‌ यथोद्गातारः ॥ १ - ؟‎ - ३९॥ 

शमितुरेकलात्‌ बहुवचनानुपपते; तेन साथ ऋत्विजोऽमिधी येरन्‌ गमनकर्म 
संयोगात्‌ [यथा] Sern सह स्तोत्रकारिणः | नयने च श्रयते ' शमितारो नयन्ति ' 
इति । तस्मात्‌ सवेतऋस्विजञोऽभिषीयेरन्‌ | 

॥ अन्यो वा शमिता सवेकमणामविशेषात्‌ ॥ ¢ - १ - ४० | 

श्रौतानामार्थानामविशेषेण शमनान्तमूतानां अन्य एव शमिता कर्ता स्मात्‌ | 
RAAT AAT | 

॥ श्रुतिभृतेष्वष्ुर्वेदसमार्यायोषात्‌ ॥ १-१-४१॥ 

आध्वयवे वेदे श्रुतेषु पदार्थेषु अध्वयुरेब कर्ता an, fam 
व्याएतसमाख्यानात्‌ | सामथ्यमापेषु, मक्षिकानिवारणादिषु अन्योऽपि भवन्‌ न 
निवार्यते | അഭ शमनसंयोगात्‌! ആട सैज्ञपयेत्‌ | कुतः ? समाख्यानात्‌ | 
शमनसैयोगात्‌ स एव झमितेल्युच्यते | 

॥ लिङ्गदर्शनाच्च ॥ १-१-४२ ۱ 

அரி 99 त्रिः प्रत्याहेति शमितारं श्रपणे दशयति | तस्मात्‌ स एब 

अपयेदिति | 
| इति सडूषकाण्डभाष्ये 

प्रथमाध्यायस्य (आदितः त्रयोदशाध्यायस्प) प्रथमः पाद! 


سس س 


1. This is Sutra according to Bhattadipika मनुष्या 
शमितार is the amoraa. Others are Gu181६788--चतुरधिकरणी्यं 
एकत्वेन व्याख्याता भा. दी 


॥ अथ द्वितीयः पाद: '॥ 
[अ १] पत्नी எண்ட்‌ यजमानस्य भार्यायाः पत्नीशब- 
सामर्थ्यात्‌ ॥ १- २- १ ॥ (सि) 

दरीपूर्णमासयोराञ्नायते “qe सन्नह्य” इति | किमिध्वर्योः ரள: 
അന്നു, उत यजमानस्य Taal इति fe प्राहम्‌ £ अध्वर्योर्भार्याया इति, 
ira अध्वर्युकतकत्वात्‌ , Waa च संबन्धिशव्द त्वात्‌ स्वभार्यामेवा ண 
ead AA भवति । अपि च यज्ञसंयोगो भवत्यध्वयुद्वारेण | 
दम्पत्योश्च एककारकत्वात “எளி वा एष आतमनः | சளி?” इति श्रतेः | 
ऋष्विक्सेस्काखत्‌ क्रतूपकारोपपत्तः ബ്ദ संनहनमिति. wi, ஸா سس‎ 


यजमानस्य ரண: 897383891138 । $a: ? शब्दसामर्थ्यात्‌ | 
पत्नीशब्दः यज्ञस्य स्वामिन्यां qud, न ऋत्विमार्यायाम्‌ | संस्कारस्य ఇల్‌ प्रति 
ग्रह णांशपयुक्ततेनान्तरङ्गत्वात्‌ | 


2533115 ॥ १-२-२॥ 
“ सपत्नी पत्या सुकृतेन गच्छताम्‌” “ यज्ञस्य युक्तो धुर्यावभूताम्‌ . 
எள fedt इति । “दिवि ज्योतिरजरमारमेताम्‌ ” इत्येकत्वं ` 
दम्पत्योराह ॥ 0 | | 
fof’ ॥ १-२-३ ॥ 
“ यस्य അടു UTTER स्यात्‌ तामपरुध्य यजेत TARR 
यजमानभार्यायां न ऋत्विममार्यायां खभावसिद्धत्वादपरोधनस्य | 
इतश्च यजमानपल्नया एव संनहनम्‌ | “Sagas यजमाना ” इति तस्या 
एव प्रक्रृतत्वम्‌ | 
एव बा (₹) 
॥ २ ॥ सर्वासां कर्तत्वाविशेषात्‌ ॥ १-२-४॥ (सि) 


1. Sutrapatha. लिझ्दशनाश्च 


१४ ariere 

किं एकस्या एव caer: തജ, उत सर्वासाम्‌--इति संदेहः, | 

कि mag £ एकस्या एवेति । कथम्‌ ? एकस्यामेव ഞ്ഞ चरिताथ- 
त्वात्‌ । औदुम्बरी (चमस) [ सम्मानवत्‌ ] wenig उपादीयमानविरोषणत्वेन 
एकबचनथुतेः एकैव TA इति 918 म :-- 

सर्वासां सन्नहनादिसरकारा: என: | कुतः ¦ कर्वृत्वाविशेषात्‌ | 
फलं प्रति ग्रहणांशप्रयुक्तवाच्च | सन्निपातिनोऽङ्गस्य च बलीयस्वात्‌ Sed 
संस्कायत्वाविशोषात । पलीप्रातिपदिकम्य यज्ञस्वामिमालवचनत्वात्‌ सर्वासामेव॑- 
जातीयकः सस्कार इति। .. 
| ॥ मन्त्रवर्णान्न ॥१-२-५॥ 

“ से पत्नी पत्या सुकृतेन गच्छताम्‌ ” इत्यविशेषेण TART फल- 
संबन्धित्वं AA दरयति, “ दिवि ज्योतिरजरमार मेताम्‌ '? इति | 


॥ 3 ॥ भूयांसि कर्माण्यरपीयांसो मन्त्राः तानि सर्वाणि मन्त्रवन्ति ते 
मन्यामहे uus: भ्रतिविभज्य पूर्व: पूर्वाणि कुर्या दुतरेरुत्तराण्येवविषये 
t प्रयुक्तानि यथासमाम्रान HIRT ۱ (सि) 
ஆள்‌ काम्यानि कर्माणि | तेषां क्रमे द्वे याज्यानुवाक्यायुगले समा- 
ज्ञाते | किं तयोः दण्डकलितवदावृत्तिः, उत ud संप्रयोक्तव्यम्‌ , अन्यदावर्त- 
नीयम्‌ ? अथ वा पूर्वेणापि त्रीणि கானன்‌, उतरेणापि त्रीणि ఈ प्राप्तम्‌ ¦ 
दण्डकलितवदाबृतिः | कुतः ! कर्मातिरेकात नियोगतो ഞ്ഞി क्रमानुम्रहात्‌ 
त्रिरघ्यायपाठवत्‌ आवृतिः इति प्राप्ति ga :~-सङ्कदेव मयुज्येत ॥ 
்‌ wg प्रयुज्य आवर्तेतान्यत्‌ , क्रमाविरोधात्‌ इति | अत्रोच्यते | प्रथमेन 
युगलेन -तीगि प्रथमानि उत्तरेणोत्तराणि कुर्यात्‌ इति | एवं पाठक्रमानुरोधेन 
प्रयोगो भविष्यति | अन्यतरावृतौ च प्रयोगाकाङ्क्षावैषम्याधयैकेन प्रधानमन्त्रेण 
सर्वाणि प्रधानानि ഞ്ഞ किंश्चिदक्रमर्क कर्मेति ॥ 


॥ ४ ॥ भूयांसो war अस्पीयांसि कर्माणि damned कर्माणि 
कुर्यात्‌ अशिष्ट Real यथा TIT | १२-७ ॥ (सि) 
दशपूणिमासयोराञ्ञायन्ते बिमागमन्त्राः “ यथाभागं னவர்‌! इत्येव- 
எண; | तत्र quodi प्रयोक्तव्याः, उत एक एव, इतरे AFA इति | 


प्रथमाध्याये - द्वितीय: पादः १५ 


सर्वाङ्गोपसंहारिणः प्रयोगवचनस्य[ अनुग्रहात्‌ ]विकल्पस्याष्टदोषदुष्टत्वात्‌ समुच्चय 
इति प्राप्त எர: 

विकल्प इति | कथम्‌ ? एवंजातीयकानां मन्त्राणां अमिधानवा दे(तेक) 
[एकेन]कृते द्वितीयस्य प्रयोगेऽपि तदसमवात्‌ , प्रयोगत्रचनानुग्रहस्य च पक्षे च 
संमवात्‌ , एकार्थत्वेन Asaa युक्तत्वात्‌ , അ कमणि विनियोगोऽन्ये 
विकस्पार्था इति Il 


॥ ५ ॥ நச்‌ पुरोडाशं 9381 प्रदाने ga श्रतिसयो गात्‌ | 
| १-२-८॥ (पू) 

सान्नाय्ये و‎ श्रयते “ दारुपात्रेण दुह्यात्‌ । எடி दारुपात्रम्‌ | 
சான दुह्यात्‌ | TIAA हविषा यजेत | अथो खल्वाहुः | पुरोडशसुखानि 
बै 24708 | नेत इतः querit हविषो यामोऽस्तीति | दोग्धब्यमेव se | किं 
कर्मान्तरविघानमेतत्‌ £ अभियस्य वादः 2 कि ஏ पुरोडाशमा्रस्वैवेति। किं sua 2 
कर्मान्तरत्रिधानमिति | कुतः ¦ पुरोडाशश्रुतिसंयोगात्‌ | विध्यमाव इति షా 
आम्रेयवत्‌ स्यात्‌ । ननु प्रकरणादाभ्ेयस्य वादः, न । सन्नास्यवादात्‌ , अर्थव- 
و‎ eaten! वाक्यस्य योतयामतायामर्थवादाच । यथैवोपर्युपरि 
क्रियमाणयोः पुरोडाशद्र्ययोः दोषपरिजिहीषिया उपांशुयाजविधानमेवं ener 
पुरोडाशस्यं ahs दारुपात्रे ഈ दारुपात्रेण gama पयसोऽभ्ि- 
संबन्थाविशेषात्‌ यातयामतादोषापनिनीषया TITRA पुरोडाशस्याञ्नानमर्थव | 
अपि च “नेत इतः पुरोडाश हविषो asf ” इति वीप्सया Ori ent 
आझ्ेयात्‌ भिन्ने 32936 ۱ | 

देवताभाव इति चेन्न ; मन्त्रवर्णात्‌ , अस्मिन्नेव क्षणे[प्रकरणे] प्रोक्षणमन्त्र: 
؛‎ ऐन्द्रमसि देवस्य त्वा सक्तुः प्रसवेडश्विनोर्बाहुभ्यां पूष्णो हस्ताभ्यामिन्द्राय त्वा 
ஏச प्रोक्षामि '' इति | ARITA पयसा सह प्रदानमस्येति प्रकरणाच्च 
aagana प्रकरणमप्यनुयृह्यत इति प्राप्त रमः 

॥ न वाऽनास्नानात्‌ ॥ १ - २-९ ॥ (सि) 

नेव कर्मान्तरविधानम्‌ | कुतः ? विध्यभावात्‌ देवताभावात्‌ FF 
इतरेतराश्रयदोषापत्तः | ema च पाक्षिकत्वात्‌ موه‎ वान्यत्रौपचारि- 
कत्वात्‌ यातयामाभावः । प्रोक्षणमन्त्रस च द्यावापरथिव्यनुमन्त्रणवत्‌ a | 


SU us" 
DOM 


१६ கண்கள்‌ 
तसात्‌ “ पुरोढाशमुखानि वै हवोषि” इत्याभेयवादः | “ पुरोडाशमुखानि वै 
हवीषि ” इति तैत्तिरीय वाक्य पुरोडाशजातिमात्रापेक्षमिति ब्यवदानीयमेके सूत्रकाराः 
सूत्रयन्ति । ते न FO 
` § समानतन्ततो Tas: पौर्णमास्या पयसा तुश्यवत्‌ श्रयते ॥ 
॥१-२-१०॥(सि) 

daeng Aga; | स कि पौर्णमास्या समानतन्त्रः, ahaa इति] 
किं प्राप्तम्‌ ? समानतन्त्र इति । कुतः £ पयसा तुल्यवच्छूयते | पयसश्च 
समानतन्त्रममावास्येन | ननु कर्थं? “ वैमृधः पृणमासेउनुनिर्वाप्पो भवति । तेन 
पूर्णमासः सेन्द्रः ऐन्द्रं दध्यमावास्यायाम्‌ तेनामावास्या सेन्द्रा ” इति तुश्यवदाक्ञानात्‌ | 
प्रयोगप्राशभावाच | सँखाप्येति कयं ¦ प्रधानह्विर्निर्देशोञ्ये, पौर्णमासीमिति 
BRET: | तस्मात्‌ समानतन्त्र इति प्रते, ब्रमः -- 


3۳22071500 विधानात्‌ TATA स्यात्‌ ॥ १-१ ११ ॥ (सि) 


என்‌ नानातन्त्रः स्यात 1 “ स वे पौणीमासेन हविषेष्ठाउनुनिर्वाप्यः ” 
इत्यपवृज्य विघानात्‌ , तृतीयादिनिर्देशात्‌ प्रयोगोत्तरक्ाळता वैमृधस्य | प्रयोगानन्त- 
715۳25 | THAT च तुल्या समानतन्त्रतातुस्यत्वं कुतो ह प्रधानो रिति | 
अपि च दक्षिणा मेदात्‌ । 

॥ afe ॥ १“ १ - १२ ۱ 

“qa TEAR” इति भेदे [न] दक्षिणाञ्ञानं Maras 
कर्पते “ संस्थाप्य पौर्णमासीम्‌ ”” इति द्वितीयाश्रतिरपि संस्थाप्येत्यनेन एकवाक्यत्वे 
प्रतिपद्यमाना प्रयोगविषयत्वमेव प्रतिपद्यत इति | | 


॥ ७॥ स नित्यो यथान्यान्यञ्गानि ॥ १-१-१३॥ (पू) 


स कि dimen नियतमङ्गम्‌, उत अनियतमिति । किं quu? 
नियतमङ्गमिति | कुतः ¦ निमितोषबन्धमन्तरेण எண்ன श्रूयमाणत्वात्‌ , 
आषारांदिवत्‌ ॥ 


॥ न ఇ विम्रतिषेषात॥ १ - २ - १ ४॥ (सि) . 
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नैव ஜென்‌ नियतमङ्गस्‌; कुतः ? विप्रतिषेधात्‌ । यदिशन्दान्नियतत्वं 
विप्रतिषिद्धम्‌ | यदि मुञ्जीत எளி न भोजन नियतं गम्यते तद्वदत्रापि | 
“a यदि निर्वपेदिति aep निरुप्य नानुनिर्वपेत्‌ «us ഞഞ്ഞാ 
इति निन्दाथवादात्‌ | यथा लोके “ यदि TTA प्रतिपत्ति विधाया[क]सान्ने- 
दानीं कुरुते ततो qad हृदय” इत्युक्ते प्रथम प्रतिप[द्या]करणमपि मनसः दुःखात्मक- 
मेव विभाव्यते | “ याः पूर्वमाहुतिभाजो देवताः ता अनुध्यायिनीः करोति !? इति 
पूवषमाहुतिसंबन्धे सत्यनुध्यायिनीवचनम्‌ | इतरथा मागिन्यनुष्यानं नेव 65 
इत्यारड्घस्यापरित्यागवचरन नित्ये विप्रतिषिद्धं, तस्मादनियमः प्रक्रम इति || 


॥ € ۱ यधेतानालमेतेत्येतेन व्याख्यातम्‌ ॥ १ - २ - १५ ۱ 


अझौ-यधेतानारमेत वायव्यस्यैव शिर उपदध्यात्‌ इति। किं ஊண்‌ 
नित्यः, उतानित्य इति grag « एतेन व्याख्यातम्‌ ” इत्यनन्तराषिकरणाति- 
देशोऽयम्‌ | पूर्वोत्तरपक्षो तावेवात्रापि | पूवेसिन्वाक्ये न्याये दृष्टान्तसुत्रमेतत्‌ इति | 
^ यद्चेतानारमेत ” इत्यनियतेन पश्चाङम्मेन व्याख्यातम्‌ [விளை 
इति ॥ 


॥ ९॥ अग्रशब्द। पीर्णमासीमधिङुरुते Ta UAE ॥ १ - २-१६ ॥ (पू ) 


aaa एव सन्दिक्षते--किमादावेवास्य विकल्पः उत यदा कदा चोपक्रम्य 
Aaga: इति | Ema? आदावेव विकल्प इति | कुतः ஈன்‌ निरुप्य 
ஊளை अधिकारसामर्थ्यादाधानानन्तरा पौर्णमास्युच्यते | 955378 | प्रकृता . 
हि सा कमणः तत्राज्ञानात । तस्मादादावेव विकल्प इत्येवं 918 ब्रमः 


॥ ആആ वा वैमूधस्यानित्यखात्‌ यथाग्रे कृतवा नेदानीं करोतीति 
| १-२-१७॥ (सि) 


अनियतत्वात्‌ वैमृधस्योपक्रमात्‌ पोर्णमासीप्रकरणाञ्च ( अषिकारशब्दः ) 
अग्रशब्दः पौर्णमास्याम्‌ | वाषयसामर्थ्यात्‌ ஏண்டி REAR ded हि 
संबध्यते प्रक्रमात्‌ । पौर्णमासीप्रकरणाच्च वाक्ये അത്തു சன च कमैयोगो- 
ऽमिसंबध्यते लक्षणया कारुः | श्रतिः ङक्षणातो ज्यायसीति | तस्मादा कदा- 


चोपक्रम्य नेत्सष्टव्यमिति ॥ 
3 


E" , கான்‌ 


॥ १० ॥ न 2 यजेतेत्यभ्युदितेष्टे! ரானார்‌. 
` ॥१-२-१८॥ (पू) ۱ 
“a द्वे ஏன संप्रति यजेतोचरया छबट्‌ कुर्यात यदुत्तरया संप्रति 
यजेत पूर्वयाछंबट्‌ कुर्यात्‌ नेष्टिमवति न यज्ञलदनु हीतमुरूयपगरमो जायते एकामेव 
यजेत प्रगस्मोऽस्य ആട്ടോ तद्द्वे एव यजेत”इत्यभ्युदितेष्टयनन्तरमाज्ञायते 
»< यजेत ”' इति किमयं पर्वाभ्युदितेष्टयोवीदः, उत, . ऋद्विकामस्याविक्रृतयो- 
रम्यास उत दर्शाम्युदितेष्ट्योः प्रयोगः ऋद्विकामस्येति | न द्वे यजेत इति प्रतिषेधो 
न भवति | न च एकामेव यजेत इत्यत्र वृथा ff, महावाक्येनान्यस्य विधित्सित- 
वात्‌; न च महावाक्येऽवान्तरवाकय प्रमाणम्‌ ; सँभवति च. एकवाक्यत्वे वाक्य- 
amp என; विधिप्रतिषेधमेदेन अनेकार्थालोचने पौर्वापर्यानपेक्षणात्‌ ; 
तस्मात्‌ “द्वे एवं यजेत”? इति विधिः; न द्वे एवं यजेत इत्यादिः तच्छेष एवेति | 
2 एव यजेतेति THO वादः, आनन्तर्यात्‌ , सन्निहितापेक्षत्वाश्च : 
aga: नित्यया सम्पति, ना(त)भ्युदितेष्टिः तस्याः संप्रतिशब्दो नोपपद्यते, काल- 
प्रवृत्तिनिमित्तत्वात्‌ | விளி नित्य एव, तयोः यत॒ quer THAR எண वादो 
युक्तः | तस्मात्‌ पर्वाभ्युदितेष्टथोः नियतयोर्षाद इति ॥ 
द्विरिज्यावादो' वा न न्यत्‌ प्रत्यक्ष वचनं विद्यते ॥ १.- २.- १९ ॥ (सि) 
eee दर्शपूर्णमासयोः -द्विरम्यासमेके समामनन्ति “ दवे पौर्णमास्यौ 
a अमावास्ये यजेत यः कामयेतध्युयास्‌ ” इति 1 तस्य என்ன்‌ विवक्षितस्य | 
ள்‌ वचनात्‌ ऋद्विकामस्य । नैमित्तिकाम्युदितेष्टिं ए कां . चाविकृतामिति[न] 
अर्थवत्ता वचसः | सम्प्रतिशब्दश्च न RAN, RATE | तस्मान्न] 
पर्वाभ्युदितेष्ट्योर्वाद इति ॥ 
अथवा - द्वे एव यजेत ” इति नियतवादा[द]भ्युदितेष्टिविषये विधानम्‌ | 
कमात्‌ विचानानथक्यमिति चेत्‌ , “ अर्धे हृविरातञ्चनाय निदध्यात्‌ ” इति पुन 
प्रयोगोप॑पत्ते: इति । | 
. उच्यते | TATE: देवतागुणविकारेऽपि दर्शत्वानपायात कृतं चोदिते - 
कर्मेति परयवसानबुद्धावुत्थितायां इदे சேர்ட்‌ एव यजेत नैकामम्युदितेष्टिमिति | 


1, द्विरिज्या ar 


प्रथमाध्याये. సత पादः १९ 


waa तु “न द्वे यजेत ” इत्यादिना ആഞ്ഞ पौर्वापर्यं च 
अनवघारणं च दशयति | “எக जर्तिछाश्च गवीधुकाश्व ” हत्यादिवत्‌ 
एकामेव यजेत इत्यभ्युदितेष्टिमेव केवढामेकत्तेनैवापासतदोषमित्येतद्विघानमपि 
अनाइत्य “द्वे एब यजेत ” इति विधान तच्छेषत्वं च स्वस्यापि च इति | एषां 
च प्राप्त विरातश्चनवचनस्‌ । BR च तद्द्योतयतीति | 


॥ ११ ॥ “ यत्पितृभ्यः qiu: करोति पितृभ्यः एव qu निष्क्रीय 
देवेभ्यः प्रतनुते” इति न तन्त्रादौ FERT ॥ १ - १ - २० ॥ (सि) 


. किमयं पिण्डपितृयज्ञो दर्दी तन्त्रे sed क्रियेत नवेति | iust 
विचार्यते | प्रातरमिहोंत्र हुत्वाउडद्घातीत्यमिप्रणयन पिण्डपितृयज्ञाथ आहोखित्‌ 
दर्शार्थमिति | | 


कि प्रापम्‌ प्रथममेव ഇര? निष्क्रयवचनात प्राथम्यश्रतेश्व | 
वरप्राथनासितृणां எண प्रथम निरुप्यतामिति। कुतः ? qug करोति 
पूवेमेव करोतीत्यमिप्रणयने पिण्डपितृयज्ञाथमेव | अतत्कालत्वान्न FARR चेत्‌ | न, 
वचनेनापकर्षोपपत्तेः | यद्वा क्वाप्रत्ययेन पूवकाळतामात्रप्रतीतेः: | अतः प्रणयने 
तद्थमेवेति | न च निशीष्टिवत्‌ uke पितृयज्ञस्य | किन्तु quid पूर्वकालत्व- 
मेव यथा सोमातूर्वकाळले दर्शपूर्णमासयोरिति प्रणयनस्य तदर्थत्वमिति प्रासे ब्रूमः | 


मध्ये वा वितते विधानात्‌ । वितते (पितृयज्ञे) दार्शे तन्त्रे पितृयज्ञो 
विधीयते अपराह्ने पितृयज्ञेन चरन्तीति | यथा दर्शपूर्णमासयोः ज्योतिष्टोमस्य च 
क्रमः नैवमत्र, प्रमाणाभावात्‌ | पक्षे प्रधानयागापेक्षं पूर्वत्वमुच्यते | “ पितृभ्यः 
gaa: करोति ' इति न प्रयोगवचनाश्रयः क्रमः अनङ्गत्वात्‌ | उप[पदाथीपूर्वदयुस्त्व- 
स्यावध्यपेक्षाभावोऽन्यवाधात्‌ ന്ത) न ண 890133, मिन्नकाल- 
aa न च वचनादपकर्षः अन्यथाप्युपपतेर्वचसः | निस्सन्दिग्धे प्रणयनान्तर 
दार्शपूर्णमासिकानेकपदाथविधानात्‌ । Ragas प्रणयनोत्तरकारं 
प्रसङ्गाविरोधात्‌ । प्रणीते प्रणयनामावात्‌ दर्शाथमेव प्रणीते पितृयज्ञप्रयोगनिर्वृत्ते 
अस्मभ्यमेव प्रथमं निरुप्यताम्‌ [ इति] प्राथम्यवचनं (वि)[प्राधानापेक्षम्‌ | तस्मान्न 
पितृयज्ञस्य दर्शख च क्रमः || 


1, देवेभ्यः R.A 


२९ | مت‎ 


۱ १२ ۱ उत्तरस्मिन्पर्वणि इञ्यमाने प्रतीयेत सन्निकर्षोऽभि- 
॥ प्रेतः १- १-२१ ॥ (सि) 

द्वे अमावास्ये, सिनीवाली, EAN | दृष्टचन्द्रा सिनीवाली, و‎ 
पाकरा | पितृयज्ञमेव തട ആയ पुरस्तान्न इश्येत ത്തേ? 
इति । aa कि 955 पर्यणिःपितृयज्ञक्रिया आंहोखित उत्तरस्मिन्‌ इति सैशयः | कि 
grad 2 RRR । कुतः ۶ चोदितत्वात्‌ । “ चन्द्रादशने अमावास्मायामपराहे 
पिण्डपितृयज्ञेन wha” इति चोदितस्य என कारस्य पूर्वसिन्नप्यहनि 
विद्यमानत्वात्‌ ആട नास्तीति चेत्‌; न, 55995 qaa चेत 
अमावास्याया अनुपपत्तिः | नियोगतोऽन्यंतर [हाने]वरं विशेषणहानिरिति । अथा- 
मावांस्यायामित्युद्दिश्यमानत्वांत ന്നു எண்‌ इति FATA: वचन- 
व्यक्तिमेदात अन्यतरापाये चन्द्रादर्शनस्यामाबास्यायासुचितत्वात्‌ तदनुवादः | 
तस्मात्‌ पूर्वस्मिन्नेव क्रियेत इति 918 ब्रूम :--- 


उत्तरसिन्नेव afr क्रियेत, तत्रास्य चोदितत्वात्‌ । अमावास्यानुपपतिरिति 
चेत्‌, “ यां तिथिं ആന്ത് याति भास्करः । सेव तस्याः RRR ” इति 
स्मृतेः सकरूचोदितानुष्ठानसेभवेऽन्यतरविरोषणपरित्यागे प्रमाणाभावात्‌ । वाक्यभेदः 
इति चेत्‌ , न विशिष्टविधानात्‌ | कालस्योदिश्यमानत्वात(नानात्वा)विशेषणानुपपत्ति- 
रिति चेत्‌ ; [मतीक्षणो]पादेयोपादानात्‌ | तेन उत्तरस्सिन्पर्वणि इश्यमा नेऽपि चन्द्रमसि 
गतिवैषम्यदर्शनेन सूर्याचन्द्रमसोः परस्परं सन्निक्षस्याभिमेतत्वात्‌ , प्रातदुष्टेऽपि 
क्रियाकाले सुर्येण सन्निक्षष्यते इति | अमावास्याया मित्यविशेषश्रतेः “तदहरेष पुरस्तात्‌ 
. न पश्चादूइश्येत ” इति Roger बाघित[त्वा]दुतरस्मिन्‌ पर्वणि त्वमावास्यां 
fae पितृयज्ञः சன: | विधानापेक्षं च पौर्वापर्यमिति | 


॥ १३ ॥ दक्षिणाग्नौ श्रपणं श्रयते ۱ तस्याहवनीये प्रदानं 
यथान्यासामाइुतीनां 'यदाहवनीये JER ga -१ - १ - २२ ॥(पूं ) 


mead श्रतानां हविषां आइवनीये प्रदानम्‌ | [अत्रापि]किमाइवनीये अथवा 
प्रीते, कि वा दक्षिणाभाविति ஈர்‌ | किं aa? आहवनीय एवास्य मदानम्‌ | 





1, உண்‌ 
2. Sutra text omits tliis part of the Sutra 


प्रथमाध्याये द्वितीयः पादं; २१ 


कथम्‌ £ बिरोषवचनात्‌ । आइवनीयोऽघिकरणं सर्वासामाहु[तीनां]जु[ह्वा gant, 
यदाहवनीये जुद्दति[इति]गाईपत्ये श्रुतानां इविषामाहवनीये प्रदानम्‌ । दक्षिणाम्नौ 
श्रपणान्ञानात्‌ तत्र Bata प्रदानमाहवनीये स्यात्‌ इति । 


॥ १४ മന്നത്ത്‌ ദുഅ धरतीत्येकेषां तत प्रदानमथवत्‌ 
धारण यथा पशावतिग्रणीतस्य | १-२- २३ | 


एवमत्रापि दष्टाथत्वा्मणयनस्य तत्रैव क्रियते | 


॥ यस्मिन्‌ श्रपयति तस्मिन्‌ जुहोतीति emt 1 १ - २ - २४ ॥ (सि) 


ar विधानात्‌ तत्रेव प्रदानाथमन्ववर्णसामर्थ्यात्‌ | अतिप्रणीतस्य 
रक्षोहननाथत्वमेव विज्ञायते | “ ये रूपाणि प्रतिमुञ्चमाना aga: सन्तः खधया 
चरन्ति परापुरोनिपुरो ये भरन्यमिष्टान्‌ लोकान्‌ प्रणुदात्यस्मान्‌” इति (അ 
यजुस्संहिता २-३०.) 

॥ १५ ۱ अप्यनाहिताभिना कार्ये पितरश्चिन्मावेदयन्तीति 

॥१-२-२५॥(सि) 

किमयमनाहिताभिना कार्य; उत नेति सन्दिधते | किं माम्‌ ! न கன 
इति | ia 33: ? RT| ([अपिशब्द]प्रक्षेपणःदधिकारविधिरिति चेत्‌, न, 
त्वेनाप्युपफ्तेः । “ वनस्पतयो5प्येतत्‌ सत्रमासत ” इतिवत्‌ i अनाहितामि- 
नाप्येतत्‌ wr, किं पुनराहिताभिना — इति प्रे ब्रमः 
` சானா कार्थ एव । कुतः १ शब्दसंयोगात्‌ p अनाहितामिकत- 


व्यमेवेति अधिकारस्याविशिष्टत्वात | आपिशब्दस्यावधारणाथत्वात | पितरश्चि- 
न्मावेदयन्ति ” इत्यथवादोपातमेव पितरो विदुरिति ॥ 


॥ १६॥ स लोकिकेऽप्री क्रियेत यथान्यानि कर्माणि 
॥१-२-२६॥ 


स पितृयज्ञो$नाहिताग्नेः சா: afta களி क्रियेत आहोखित्‌ 
आवसथ्य एवेति | अबिशेषेण अधिकारश्रतेः अनियम इति 918 ब्रमः ب‎ 


az கர்ணன்‌ ` 
स पितृयज्ञो लौकिक औपासनाग्नौ क्रियेत, अधिकारिणः सर्वस्य साग्नि- 
कत्वात्‌ | यथान्यानि कर्माणि अप्रतिषिद्धपेताग्निसंबन्थानि ओपासनाग्नौ क्रियन्ते 


एवं पितृयज्ञमपीति। ' अनाहिताग्नेरोपासने' इत्यादौ तद्निषयत्व()दर्शनादनाहितामि 
श्रतेः, इति ॥ 


॥ १७ ॥ तत्र गाईपत्यस्यानीयमागमयेत्‌ यथा होमार्थे 
॥१-२-२७॥ (पू) 


पितृयज्ञ एवोपस्थानाथे अन्यन्तरमुपादेयं नेति चिन्त्यते । युक्तमागमयेत्‌ , 
अतिदेञ्यात्‌ मिन्नचात । होमार्थीत्‌ -दक्षिणाग्नेरुपस्थेयस्य 'गाहिपत्यस्य : भिन्नत्वात्‌ | 
तद्वदत्रापीति प्राप्ते ब्रमः-- 


| न वा एथगस्य संस्कारनिमिततत्वात्‌ ॥ १ - २-२८॥ (सि) 


नैवात्रोपस्थेयान्यस्य अग्नेरुपादानम्‌ , औषासनाग्नेरेकवात्‌ गाहफ्यशब्दानां 
सैस्कारनिमितचात्‌ मेदामेदोपपते: | maf प्रदीयते 'तमेवोपतिष्ठेत | 


॥ १८ ॥ तत्र என்ன்‌ यशब्दो FAT ل‎ 
۱ १-२-२९॥ (सि) 


“ यदन्तरिक्षं प्रथिवीमुत ot यन्मातरं पितरं वा जिहिंसिम അത്‌ 
तस्मादेनसो mega: प्रमुञ्चतु दुरिता என்‌ என करोतु. मामनेनसम्‌?” ` इति 
किमोपासनाम्नौ मन्त्रोऽविकारेण प्रयोक्तव्यः, आहोस्विदूहेन, किंवा Mea | 
लोप एव इति | | | 


किं प्रामम्‌ ? मन्त्रानु्रहादविकारेण प्रयोग इति | वचना तिदेशात्‌ प्रकृति 
கொய்‌: अनन्वितत्वाच्च प्रकृतस्य ओपासनस्य च होमाधिकरणत्वेन 
எண Ra प्रयोग इति NY ஸா . 


तत्र, என்ன்‌, TORR goa! कुतः ? संस्कारनिमित्तत्वात 
प्रतिषिद्धा संस्काराणां न TAN, अभिकार्यस्य शाख्नावगम्यत्वात्‌ | तदुक्तम्‌ 
“a देवताग्निशन्द क्रियमन्यार्थसयोगांतु ” इति ۱ अधिकार मेदात्‌ , गाहपत्या- 
मावात्‌ | 'सत्यप्यन्वितवचनत्वे AURA विकारहेतुत्वमिति p विक्रियमाणश्चा्थ 
ऊहनिमित्तो भवतीति ॥ 


प्रथमाध्याये द्वितीयः पादः Td. R 


॥ १९ ॥ यत्पोणमास्यामग्नीषोमीयं तेनामावास्यायां यजेत 
कृतलक्षणग्रहणात्‌ ॥ १ - २, ३०॥ (पू) 


cage प्रकृत्यामनन्ति---“ अग्नीषोमीयेण यजेत पौणिमासीममावा- 
னா.” इति ۱ कि amet विषीयते | किं ag- 
मिदम्‌ , उत समुदायप्रत्याज्ञायः, किंवा अमावास्यायां पुरोडाशमात्रे गुणविधानं किंवा 
समुदायस्यैव शुणविकारात्‌ ட்‌ അ कर्मान्तरमिति | कुतः £ फले 
THAT अग्नीषोमीयेण यजेताभिचरन्निति यगैन्द्राभमेकादशकपाढै निर्वपेत्‌ 
इक्काम इति । प्रकरणाच्च वाक्य बलवत्तरमिति TÀ | 


उच्यते | गृद्ीमेतद्वाबयस्य समाप्तत्वात्‌ कर्मान्तरमिति | किन्तु वाक्यप्रकरणयो- 
रविरोधात ന usa स्यात्‌ इति । അദ: नेति चेत्‌, न, என 
यागस्य पक्षेऽनुवादात्‌ | फलपदानुवादे ठु आनर्थक्यं विधावपि अड्भप्रधानसंबन्धमेदात्‌ 
अङ्गफर्सम्बः्धमेदाच्च वचनव्यक्तिमेदः। तस्मान्नाङ्गा ङ्गिसंबन्धःसमुदायफलस्य | समु- - 
दायप्रत्याज्ञायपक्षे तु अनुवादेऽपि दोषाभावात्‌ समुदायप्रत्याज्नायपक्षः श्रेयान्‌ इति | 


என; पीर्णमास्यामग्नीषोमीयः ரன एवामास्यायां. प्रयुज्यमानः समुदाय- 
फर्क साधयतीति | कुतः P विधानस्या्थवत्त्वात्‌ इति | एतदपि नोपपश्चते, वाक्य- 
भेदात्‌ | कथमिति .फल्समुदायोद्देशेन கோர | न च फलपदानुवादो 
वैयर्थ्यात्‌ | न वा एकस्य समुदायस्य फल्साधकत्व, शकतिमेदात्‌ തത്തി. 
எள? चेन्न; शाखस्याप्यन्यथाप्युपपत्तः ( नेतिचेत्‌ ) | तस्मान्न समुदाय- 
TAA घटिष्यतीति | (यदेव) [यद्वा 955 एव आग्नेये पुरोडाशे गुण 
विधान, नित्ये प्रायोऽभिरेव देवता । इह तु आतृव्यववप्रयोगे सोमोऽपि(वी) | 
उप्पत्तिशिष्टदेवतापरित्यागेन अनुवादोऽपि प्रत्यमिज्ञानात | aa ഞ്ഞ 
सोमसहितेनाभिना अमावास्यायां, [ इति ] (आतृव्यवानिति) नैतदुपपद्यते (सिद्धम) - 
[विद्धय]नुवादयोरेकस्मिन्‌ അ विप्रतिषेधात्‌ । सोमस्य आग्नेययागफलसबन्धे 
युगपद्विप्रतिषेधात्‌ “ आग्नेयं चतुर्धा करोति ” इत्यादिवत्‌ सापेक्षात्‌ ( वाकयपेक्षा ) 
afar: | अनुवादबिरोध इति चेन्न, शब्दशक्तेः विशिष्टत्वात्‌ । و‎ 
यमपि पक्षो घटते इति ॥ 


۱ अमावास्या विकृता சார்ச்‌ श्रयते, यथा ffm: 
इति स्तोत्राणां संख्याविकार ॥ १-२-३१ ॥ (सि) 


२४ எகா 


एवमेतेषु पक्षेषु विरुद्धेषु अन्यथानुपपत्त्या उत्पतिवाक्योपनीतद्रव्यदेवता- 
संबन्धिनोऽपि यागस्यानुवादेन गुणफलसैबन्धो घरिष्यति। aa “ वैश्वदेव्यामिक्षा ” 
इत्युत्पत्तिवाषयोपनीतद्रव्यदेवतानुमिंते यागे गुणान्तरविधिः | स ആഞ്ഞ്‌ 
ஏனை हृदि RR: ഞ്ജ | 39 गुणान्तरविधानानुपपत्तिः कर्मान्तर- 
परिकल्पना | ௬ तु गुणफळमावना प्रकृतमितिकतन्यतांशपा तिन எண்‌ केनचिदे- 
शेन प्रत्यमिज्ञायमाने न निराकरोति | यजिश्रृतिमन्तरेणाप्युत्पतिवाक्योपनीत- 
सोमद्रव्यकेऽपि यागे फळचमसमद्राक्षम्‌ | अतो वाक्यगतेभ्भित्रत्वात्‌ काम्येनाग्नीषोमी य- 
विधानेन अमावास्या देवता विक्रियते டண त्रिवृदभ्तिष्टोमविषानेन सोमसङ्कया | 
अमावास्यामिति च सङ्कयासमुदायशब्दात्‌ समुदायदेवता विक्रियते | तस्मात्मक्कृत- 
करमनिवेशिना गुणेन അ അ इति ॥ 


॥ २० ॥ अग्नीषोमीयेण यजेत पोणमासीमिति नित्यकामो 
यथैन्द्रवायवे ॥ १- २- ३२॥ (पू) 

என்னச்‌ कि नित्य एवाग्नीमीयः, उत पूर्वसमुदायदेवतागुणविकारात्‌ 
फलमिति | किं प्रातम्‌ ? अम्नीषोमीयात्‌ नित्यात्‌ ۳۵66 | कुतः f ഞ്ഞ 
` वेष्टिवत्‌। स एवाग्नीषोमीयः फले विधीयते, [प्रत्या]तत्त्यनुमरहात्‌ | इतरथा 

wae] वाक्यं स्यात्‌। यभैन्द्रवायवे प्रमाणवाननेकत्राविशेषमावो युक्त; | 

पोणमासीशब्दश्च लक्षणया तदवयवे प्रवतिंष्यते | तस्मानित्य एव काम इति 
TÀ ഒ... 

ത്തി वा देवता [ वि [5533 इस्येतेन ब्याख्यातम्‌ 

॥ १-२-३३॥ (सि) 

वाशब्दः पक्ष व्यावपयति | पौणमासीमिति श्रुत्या समुदायनिर्देशात्‌ 
समुदायहिरदैवताविकारादमावास्यायामिव फळमिति | RANT सत्याहृतावनेक्त्र 
रोषमावो न युक्त इति । ऐन्द्रवायवे तु नित्यकामो विकारावकाशात इति ॥ 


॥ इति 751102377 प्रथमस्याभ्यायस्य द्वितीयः पादः 


समाप्त! |‏ ۱۱ 
سام % ومس 


1, Sutra text omits this Sutra. 


अथ तृतीय: पादः ॥ 
॥ १ ۱ सर्वाधिकारो$विशेषेण श्रयते ॥ १-३-१॥ (पू) 


“ साकं प्रखायीयेन यजेत ” इति किं सर्वेषां हविषां उत दोहृयोरेवेति 
3۳360 | किं प्राप्तम्‌ £ सर्वेषाम्‌. । अविशेषेण सह प्रदानत्वश्रतेः | “सार्क 
प्रखायीयेन यजेत ” इत्यविशेषात्‌ सइ प्रदानमिति | नन्वाभेयेन प्रचर्याभीषे எள்‌ 
प्रदाय सह कुम्भीमिः अभिक्रामन्नाहेत्याग्नेयस्य पूतः ज्ञायते | सत्यम्‌ । अस्य 
क्रमपरत्वात्‌.। विध्युद्देशे च सहत्वविषानात्‌ विकल्प इति | 


1 AEM देवतासामान्यात्‌ ॥ १-३-२॥ (सि) 

दोहावेव सह प्रदीयेयाताम्‌ | कुतः £ देवतासामान्यात्‌ | ऐन्दत्वादधि- 
पयसोः எண்ண प्राजापत्यवत ; आग्नेयेन प्रचर्येति எச்சரி: 
दोहृयोरेव सहत्वान्वयात्‌ साकँ प्रस्थायीयेनेत्युपपद्यते | यद्वा “ साय सावंदोहाम्यां 
चरति प्रातः प्रातर्दोद्दाभ्यास्‌ ” इति मेदेन प्रचारे पापत सर्वेषां दोहानां प्रातरेव 
सहत्वविधित्सया “ सार्कमस्थाग्रीयं वा एतत्क्रियते यदमावास्यायां 26328 aagi- 
quf निदध्यात्‌ यत्‌ प्राप्त तच्छतं कुर्यात्‌ इति , कुम्मीमिरिति च बहुवचनं 
दोहानामेव என்‌ ज्ञापयति | तदन्वयने च साकंप्रस्थायीयेनेति | तस्माद्दोहविषय- 
मेव सहत्वमिति ॥ l 


॥ २॥ सह कुम्मीमिरमि क्रामन्नाहेति खु क्‌ RIMTAI यथा 
पलाशस्य मध्यमेन Wa जुहोति इति ॥ १-३-३॥ (सि) 


wha a ۳2۵ । कुम्भीमिः ga प्रत्यान्नायते, उत नेति | 
ത്തി चिन्त्यते | किं प्रदाने कुम्भ्यः seed, आहोस्वित्‌ हृविर्धारण 
इति ۱ किं प्राप्तम्‌ ? FARA इति | कुतः ¦ कुम्भीनां प्रदाने श्रवणात्‌ । . 
कुम्मीमिरमिक्रमननाहेति कुम्भीमिरेव प्रदीयत इति कारकनिर्देशात्‌ ர (प्)योग- 


1. प्रदानमिति रोषः 

2. सुरक्षितमित्यथेः 

3. Sutrapatha reads अतिक्रामन्‌ ` 
4 ۱ 


२६ सहषकाप्डभाष्ये 


क्षणा तृतीयेति चेत; न, कारकलक्षणाया बढीयस्वात्‌ |. यथा मध्यमेन पलाश 
पर्णेन जुद्दोतीति تج‎ एवमिहापीति ॥ 


| ॥ ४॥ . 


சோன்‌ दीयति | نيو زج‎ ரஷி दारुमयेन होतव्य 
अनिष्ठूयतायै”” इति कुम्मीनां प्रदानप्रसङ्गे सति प्रतिषेधवचनम्थवद्भवति। | 
faa- तावदपर्यवसितम्‌ | अन्तरा भन्यत्‌ प्रक्रम्यते || 


۱ ३ உணின்‌ होमे प्रदानं प्रति aff! ॥ (पू) 
U १-३-५॥ 


इदमिह चिन्यते--किं दोदेऽन्याः, प्रदानेऽन्याः किं वा या एव दोहकाले 
एता एव प्रदानकाळ इति | तथेदमपरं सन्दिग्ध कुम्मीमिरिति कुम्मीबहुत्वे प्रदान 
சர்‌, उत दोहसमय एवेति | किं प्राप्तम्‌ ! कुम्भीबहुत्वं प्रदानकाले | कुतः ? . 
तत्र ஊன | कुम्मीभिरभिक्रामन्नाह इति प्रदानसमये कुम्मी[बहु]त्वं अयते | दोहं 
प्रहृत्याज्ञानात्‌ द्वयोर्दाहयो; द्वे एव कुम्भ्यो ജിന്ന്‌ | तेनान्या दोहे, अन्या 
प्रदान इति | 372756 | दोहकाछानां कुम्मीनामन्येः संस्कारा: विहिताः, प्रदा 
नार्थानां च कार्यापत्त्या எண்ணா: प्राप्यन्ते | अनन्यत्वे என்னா 
क्रियेरन्‌ | अयथाङ्कताश्वः | तस्मात्‌ दोहात्मदानकाळानां कुम्मीनामन्यत्वमेवेति 
प्रत्ते ன: 


दोहकाले वा RATATAT यथा ദുആ 

fragt RN १ - ३ - ६ ॥ (सि) 

एव figu: कुम्भीबहुत्वं दोहकाळ एवेति | यथाश्चप्रतिमरददेष्टया‏ موجه 
पुरोडाशविवृद्धी ERR: | ۱‏ 


कुम्मीमिरित्युत्पज्ाधिकाराः നന്തി यथा सर्वहुतमेक- 
कपाल जुहोति इति ॥ १-३-७॥ 


Y 


1. भवेयुरित्यथैः प्ाङृतबाधात्‌ | 


प्रथमाध्याये - तृतीय: पादः २७ 


[ननु उक्त] कुम्मबहुलं प्रदानकाले श्रूयते, इति, सत्यं aad, ag विधीयते | 
dee एव सामर्थ्यप्राते इविर्धारणे व्याप्ताः सह, कुम्मीमिरमिक्रामन्नाहेति शेषः 
कार्यापनयने!ऽनूद्यते ययेककपालस्य सर्वहोमे शेषापनयनै इति । न च कुम्मीषु 
TREC ; प्रदानायत्वेउप्यविरुद्धघर्मा: परिधाविव[वि]धीयन्त एवेति | ഞ്ഞ एव 
दोहे ता एव प्रदानेऽपीति ॥ | 


॥ दारुपात्राणि झुम्सीमिर्विकर्पेरन्नेकाथेत्वात ॥ १ - ३-८ ॥ 


स्थित तावदुत्तरम | नेतदेव कुम्मीमिरेव होमः कर्तव्य fg 
ഭട്ടി दारुपात्रैर्वा ഞ്ഞ? water | ആതു? 
प्रतिषेधात्‌ |. காண , सुगपनयनाश्च । कुम्भीनां प्रदानाथेत्वात्‌ दारुपात्राणा- 
मपि वचनेन दारुपालेण जुहोतीति । एकवचनं च जात्यभिप्रायम्‌ | यथा निष्पन्नो 
ब्रीहिः 30 | ` 


॥ ஈசான प्रदानस्य पात्रापनयो यथा पात्नीवतं पर्यमिकुत- 
EARN १-१-९॥ 


: कुम्मीमि: प्रदानस्यापनयः । ത്തേ? प्रदान प्रति னள कुम्मीषु 
पात्राणि gard | “ यावत्यः कुम्भ्यः स्युः तावन्ति दारुपात्राणि amar ஏ: 
तावन्तो ഞ്ഞ दक्षिणत उपवीतिन उपोषिष्ठियुः, अध्वर्योराहुतिमनु जुहुयु” रित्येव 
எள்‌ वेलायां पातेः जुहुयुरिति विशेषेण विधीयमानानि पात्राणि कुम्मीमिः അ 
ச டன்‌ प्रवृत्ताः कुम्भ्यः कथमपनेष्यन्त इति ? पाल्ीवतवद्विधानात्‌ | 
यथा पूर्वोक्तस्य पात्नीवतस्य “ पर्यमिकृतं पात्नीवतमुत्सृजति ” इति तदन्ताङ्गरीति- 
विधानात्‌ ணர்‌ कुभ्मीनां ഞം विशेष विहितैः पात्रैः इति ॥ 


nena शेषाः क्रियेरन्‌ TN १-३-१० ॥ (पू) 


. இ सार्कमस्थायीये கொளின்‌ ത്‌, आह्रोखित्‌ नेति विचारते ॥ 
किं دورو‎ താണ്ടി | कुतः ¦ സന്തത | पातान्तरागमात्‌ रोषा[कार्या]थे 
शेषयितु शक्यत्वात्‌ प्रयोगवचनानुग्रहाच्च कर्तव्यान्येवेति मसे ब्रूमः 





1. शेषकार्यामावशनाय 


॥ नापनीतेषु श्रतत्वात्‌ 353138 || १ - ३ ११ ॥ (सि) 


नैवे शेषकार्याणि ജു; | ஈன்‌ १ अमिक्रमणवेछायामेव “waa” 
इत्यपनीतेषु रोषकार्याणि[ येषु] पात्राणि प्रदानशेषत्वेन श्रयन्ते | तस्मादपनीतत्वात्‌ 
शेषकार्याणि[ न Jaco | അരത്ത - साक प्रस्याय्ये REE 3 
. WgRR | 2 


॥ ५ ॥ एतेनोपस्तरण व्याख्यातम्‌ ॥ १-३-१२॥ 


. उपस्तरणादि कि कर्तव्य उत नेति सन्देहे अधिकरणातिदेशोऽयम्‌. एतेनोप- 
என்‌ व्याख्यातमिति । पूर्वाधिकरणे यावेव पूर्वोत्तरपक्षौ तावेवातापि | 


अपेक्षितत्वात्‌ शवयत्वाच कतेव्यमिति | “ सह कुम्मीमिरमिक्रामन्नाहे्द्रा- 
aga ” इत्यपनीतावसरत्वात्‌ न BARR | 


॥ ६ ۱ காஜா शब्दसंयोगात्‌ ॥ १-३-१३॥ ` 


Te, “ത്തില്‍ यजः इति प्रैषत्रय सन्ततं என்ன்‌ उत 
यथाकाळं ` कतेव्यमिति | किं प्रातम्‌ ध सन्ततमुच्येत | कुतः! अतिसामर्थ्यात्‌ | 
“ अभिक्रामन्नाह' इति सत्यपि सन्ततत्वे “ तिष्ठन्‌ जुहोति ” इति स्थानस्य 
damn, एवमिहापि सन्ततवचनाइमिक्रमणकाल qq கன்‌ Baad. यथा 
“ सन्ततां वसोर्धारां जुहोति ” इति विप्रकर्ष नोपपथते | तस्मात्‌ सन्ततमुच्येत 
इति my ब्रमः-- 


॥ यथाकारं वाऽर्थपृथक्त्वात्‌ ॥ १ -३- १४ ॥ (सि) 


TEAR im यथाकालमेवोच्येरन्‌ | कथम्‌ ? पृथगर्थत्वात्‌ | అలీ 
wa ന | सहविभज्य यथाकाछं Mya सन्ततवाक्याच्च fet ۱ 





1. This sutra is not found in the Sutra patha 
text but it is in the Bhagya and Bhaskararaya : 
mentions its contents here. 


प्रथमाध्याये. - तृतीयः. पादः २९ 


न च वाक्येन “ तिष्ठझन्वाह ” RFRA विधाने, काळलक्षणत्वात्‌ | 
लक्षणेति चेत्‌ , न; एवंजातीयकस्य शब्दार्थत्वात्‌ उपल्क्षणस्य च कालस्याविवक्षित- 
त्वात्‌ “eae” इति समासवचनं “[तस्यैकशतं] प्रयाजा इज्यन्ते ” इतिवत्‌ ॥ 


॥ ७ ۱ द्विरिज्या 7 
श्रयते तेषायेतमर्थमासं प्रसुतस्साश्नाय्यं इति ॥ (पू) 


` यथा सान्नाय्ये पौणमासे सन्नयेदित्यविशेषेण ഞ്ഞ उमयोरविशेषेणेष 
भवति ' अधैमास nga’ इति कास्य कर्मणश्चात्यन्तसयोगो गम्यते | न च 
क्माभ्यासमन्तरेणेव तद्भवति। कर्मणश्चाम्यासो न कर्मेकदेशस्य | तस्मादुभयो 
प्रयोगयोः अभ्यास इति प्राप्तेऽभिधीयते . . . 


— a उत्तरस्य वां 83598: ॥ १ - ३ - १६ ॥ (सि) 
. " बाशब्दः पक्षं व्यावर्तयति । उत्तरस्यैव पौणमासीप्रयोगस्याभ्यासो न 
त्वविशेषेण इतिं । कुतः ¦ विशेषान्नानाव्‌ “ सोमः ख वै सान्नाय्यम्‌ ” इति | 
“ पौणमासे बै देवानां ga: तेषामेतमर्धमास aga” इति च अभिषवस्य 


सोमविषयत्वात्‌ எனன च सोमसंस्तवाद्मासं ஈரா इति सान्नाय्येनैकवाक्य- 
. त्वस्य प्रत्यक्षात्‌ । तस्मात्‌ सान्नाय्यस्यो्तरस्य प्रयोगस्याभ्यास इति ॥ 


पुत्यासम्बन्धेनाथवादाच्व | “ यद्यजते देवैरेव gend सम्पादयति ” इति 
तावत्‌ னி | तेनैव न्यायेन तस्याप्युत्तरपयोगविषयत्वात्‌ | ஊரி 
sque! | 


۱ € ॥ सन्ततं यजेतात्यन्तसंयोगात्‌ ॥ १ -3 -१७॥(पू) 


“a एतमर्धमासं सघमाद देवैः सोमं ഞ്ഞ किमर्थमासमभ्यासः 
उत सकृदेव प्रयोग इति | किं प्राप्तम्‌ । . अभ्यास इति । कस्मात्‌ £ अत्यन्त- 
संयोगात्‌ | अधमासमिति अत्यन्त[स॑योग]छक्षणा द्वितीया । यथा मासमधीते 
क्रोशमघीते इति ۱ तेन ബണ്‍ प्रयोगं निरन्तरमभ्यस्येत्‌ इति प्राप्ति श्रम :--- 


۱۱ 8551 नाम्यासः श्रयते ॥ १-३ १८ ॥ (सि) 


T ` _ सङ्षेकाण्डमाण्ये 


पौर्णमासह्वितीयः प्रयोगः कतव्यः, कमविधावभ्यासस्य अश्रवणात्‌ |‏ چم 
द्वे पोर्णमास्यौ यजेत द्वे अमावास्ये इति | “आाम्नेयोऽष्टाकपाङः पूर्वस्यां पौर्णमास्याम्‌‏ ... 
आाद्चेयोऽष्टाकपालः சேனர்‌ आग्नेयोऽष्टाकपालो मैत्रावरुण्या मिक्षोचरस्माम्‌?.-‏ 
इति प्रयोगद्वयविधानमेतत्‌ | न எனன | अत्यन्तसंयोगल्क्षणा द्वितीया सक्कदि-‏ 
्यासतुत्यर्था | ` कमिति | सान्नाय्यं FAA । आमिक्षा वपासेस्तुता‏ 
तन्मध्यपतितेऽधमासे. TARE: सकृदिज्याप्रश्नसार्थी | यथा सान्नाय्ये सोमोक्ति‏ 
रिति | ag वै दाक्षायणयाजी स्यात्‌ अथो. पश्चदशवर्षाणि बजेत, तत्रैव ഞ്ഞു‏ 
सम्पद्यते या சோள: | द्वे दि पोर्णमास्यौ इति त्रिंशत्सपर्चि ത്ത്‌ Gua,‏ 
अभ्यासमेव दशयति |‏ 


[ अ, ९] तस्य व्रतम्‌ यथा दश्चपूणमासयोः. गुणविकारो हिः ॥ 
॥ १-३-१९ ॥ (पू) | 


दाक्षायणयक्ष एवैतदामनन्ति و‎ नानृतं वदेत्‌ न मांसमश्चीयात्‌ 
न खियमुपेयात्‌ नास्य पल्पूळनेन वास; ay: एतद्धि देवाः सवे न कुर्वन्ति 7 
इति । fe எதா عم‎ अयं विकारः आहोखित्‌ . ब्रतान्तरम्‌--ईति | 
किं प्राप्तम्‌ + प्राकृतमेवैतठ्ठतम्‌ டன: १ मत्यभिज्ञानात्‌ , गुणविकाराचः। 395 
कमणो विकारो दाक्षायणयज्ञः तद्गतस्य विकारोऽयम्‌ | अथ परिसङ्घयाया ' नास्य ` 
पल्पूलनेन वासः TARY: इस्येतद्विथित्सयाऽनुवाद्‌ इति चेत्‌ , न, RU ` 
त्वात्‌ । तस्मात्‌ तत्र त्रतस्यैव गुणविकार इति അ... | 


` ॥ अन्तरालभूत यथा चातुर्मास्येषु ॥ २०॥ (सि) 


` स एतमधैमासँ यज्ञो वितत तसैतदूत्रतमित्यधमाससतियोगशिष्टवात्‌ af- 
गतमेतद (न)न्तराङशिष्टत्वादन्तराखनतं BM,  चातुर्मास्मत्रतवत्‌। अपरपक्षेऽपि ` 
४ तस्यैतद्न्रतम्‌ ” इति तस्य என ded: അട तद्टतम्‌--इति,॥ 


Ul ERTS ॥ २१॥ ` 


| “னி मार्यामुपेयात्‌ ” इति | ளாரே तु न विधातव्यं ऋतुकार 
स्मातिक्रान्तांदिति ॥ ` 


eS 
TW = - 


“ட 1, Sutrapatha reads गुणाप्तिकरणात्‌ 
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॥ १० | आदिविकल्पो 'गुणविकाराणाम्‌ ॥ १-३-२२ ॥ -(पू) 


यावज्जीविको दशपूर्णमासौ विक्रियेते' दशपूणमासयोः | ते किमादितो 
विकल्प्यन्ते किं वा प्रतिप्रयोगमिति सन्देहः । గ प्राप्तम्‌? आदित ۱ 
प्रकृतेयावज्जी विकवात्‌ तद्विकाराणामपि यावञ्जीविकतेव न्याप्या, प्रकृतिवद्धिकार- 
ரண்‌: | कतृकर्मत्वाद्युक्तमिति चेन्न, संकल्पस्य कम(धमे)रोषाङ्गस्य च विकारे 
TRA | 


॥ तन्त्रविकरपो वा चोदनाथों यावज्जीविकत्वात्‌॥ १-३-२३ ॥ (सि) 


TARR: प्रयोगविकल्प इत्यथः | कुतः f कमणो पि विक्रियमाणत्वात्‌ | 
க்கொக च विकारे इष्टप्रवृतित्वात्‌. | यावज्जीविकताया: कम्ङ्गोपाधिकत्वात्‌ | 
तदुक्तम--“ egal RATA इति | कर्मणश्वाप्रवृत्तिरक्ता कमेणस्त्व- 
प्रवृत्तत्वात्‌ ॥ इति | अङ्गीङृतकारूविधिषुः विकारेषु अर्थात्‌ प्रवृत्तिनिमित्तम्‌ | 35 च 
கொக்க ആന; दोषः, weit विध्यमावात्‌ । “ पञ्चदशवर्षाणि दाक्षा- 
यणयज्ञयाजी यजेत संवत्सरे वा ” इत्यादिषु नियत “एवानुष्ठानविकल्पः ॥ 


۱۶ ॥ यूपविरोहणनेमित्तिकपुत्तरतत्यथं विप्रतिषेधात्‌ 
` प्रकृती ॥ १-३-२४॥ (पू) 


“ زود‎ वा एतस्मात्‌ वर्णं कृत्वा तेज इन्द्रिय वीये AANA प्रजाः 
पशवोऽनुक्रामन्ति यस्य यूपो विरोहति इश्वरः परामवितोः, ae पु साण्डं ஏர்‌ 
लोमश पिङ्गलं ஏ बहुरूपमालमेत ” इति युपविरोहृणनिमित्तमेवंजातीयक किं 
प्रकृते கானா, उत दीषकालेषु बिकारेष्विति | किं प्राप्तम्‌ ¦ suu ततिषु 
दीषकालासु विक्ृतिषु ga: वि्रतिषेधात्‌ ഞി विरोहणकालस्य इति 
TÈ ब्रमः 


॥ प्रकृतौ Maffei ॥ ¢ -३- २५ 1௫) 
1. A.R. क्रियेते ` | 2. A कालावघिषु 


8. A प्रवृत्ति निवृत्तिवचन बैक 4, Amr 
6, Sutrapatha reads प्रकृतौ षा TERR, 


३२ ' सहषकाण्डभाष्ये 


निमित्तर्समवात्‌ प्रयोगवचनानुम्रहाव्व ஈகா कर्मेति | कप അന. 
कालस्याविप्रतिषेघात्‌ | “दीक्षासु यूपं छिनत्ति” इति छेदनकालस्य 6 
अनुच्छितेष्वपि . aay विरोहणस्य सँ[ भवात्‌] । ननु 37597551909753 . 
अनुच्छिते यूपत्वाभाव' इति | [यथा]सस्कांरेकदेशयुक्तेऽपि पालाशे यूपशब्दप्रयोग 
एवं छेदनादिसंस्कारैः युक्तेऽनुच्छितेऽपि पालाशे यूपशब्दो भविष्यति | न चावखा- 
. fetes एतद्विगीयते सामान्येन Ta तस्मात्‌ 9289188 ॥ 


॥ १२॥ तमपरमन्ववसाय यजेतेति समीपवादो यथा 
नदीमन्ववस्यतीति ॥ १-३-२६॥ (पू) 


अझौ श्रयते “ यदीष्ट्या यदि पशुना यदि सोमेन അ । Bare 
पूर्वा अभिश्चितः स्यातमपरमन्ववसाय यजेत” इति | कि सामीप्यवादः अहोस्वित्‌ 
द्रन्योपदेश इति । यदा என்னை; तदा किं अविशेषेणेष्टिपशुसोमानां उत 
इष्टिपञुबन्धयोः, कि वा ராமி इति ۱ किं അ: सामीप्यवाद्‌ 
इति | कथम्‌ £ शब्दस्य TAA | यथा नदीमम्ववसितो ग्रामः . इति 
नदीसामीप्यं TAY तद्वत्‌ । ते अपरमन्ववसायेति ۱ 


॥ द्रव्योपदेशो वा कर्मार्थत्वात्‌ द्रव्याणाम्‌ ॥ १-३ - २७ ॥ (पू) 


` पुराणामिद्रव्यस्येष्ट्यादिशेषत्वेनोपदेशः स्यात्‌ । कुतः உ wha 
शब्दगम्यनियोगबलेनानेकत्रापि व्याप्रियमाणस्य न निरिष्टिकत्वमाहवनीयवत्‌ | तदर्था- 
adi पुरोडाशकपालादेः नियोगात्‌ तुषोपवापादिशेषत्योपपत्तः | किं च ஜி 
gs: स्यादिति . चयनमरदेशो seta.) द्रव्यविधौ श्रतिः | 68د‎ 
ढक्षणातो ज्यायसी | aq सामीप्यवादोऽपि adam पूर्वा$मिश्चितः स्यात्‌ तं 
. अपरमिति यत्तदोर्नित्यसैबन्धात्‌ | ata प्रदेशोपछक्षणमिति | उच्यते । Bafa 
faa: arî अपरमिति எண்ணார்‌; इतरथा व्यवहितकल्पना | 
காணி इति | “ नदीमन्ववसिता सेना !? इति सामर्थ्यात्‌ तंथेवोपलक्षणे 
उदकेऽवस्थानासमवात्‌ | BHA तु कदाचिन्मध्येऽपि संमवात्‌ श्रतिरेवेति | 
ഞ്ജ कारकाणां सामर्थ्यापेक्षो विनियोगः यथा कांत्यकटासने भोज्य- 
ளப்‌ । ` 


RR M M MÀ 
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. ॥ RFT | (१-३-२८) 

ढिङ्गादप्येतद्वम्यते द्रव्योपदेश इति । गृहान्वा एष कुरुते எண்‌ चिनुते 
asa विन्दति गृहांस्तदाहरंति यदि TI यदि सोमेन Ha aa 
बित्तान्याहरत्येव तदिति சாரற்‌: गुहसंस्तुतिरिष्टयादीनां च भारयसंस्तुतिः द्रव्योपदेश 
एवोपपद्यते | तस्मात्‌ द्रव्योपदेशः | 

` मध्ये चिन्ता । षरव्योपदेशश्चद विशेषेण sear, यदीष्ट्या यदि 
सोमेनेत्यविशेषात्‌ सर्वेषामिति प्रापे श्रम ب:‎ ` 
सोमे प्रतिषेधः तस्य द्रव्योपदेशात्‌ ॥ (१-३-२९) ॥ (पू) 

“ तदेकर्विशतिलोकं ரா ഞ്ഞ്‌ उपनिधाय”इति गुणान्तरोपनिषान- 
विवक्षया सोमे प्रतिषेधः पुराणद्रव्यश्येति। सोम एव प्रतिषेषा दिष्टिपशुबन्धयोः 
स तथैव क्रियेतेति “gig वा एतल्रियते gal അന്ന यत्रैवामिचित्‌ 
सोमेन यजेत ” इति नेव पुराणामिद्रव्यस्य सोमेऽतयन्तप्रतिषेधः, वैरूप्यात्‌ | इष्टि- 
पशुबन्धयोः विधिः सोमे प्रतिषेष इति स्याच्चेत्‌ ( प्रतिषेधो) fe: स्यात्‌ | 
तस्मात्‌ तत्रैव पुराणद्रव्ये पुनस्संस्कारविधार्न whee एणा उत्तरवेद्यां 
അര്‍ यत्रेवामिचित्सोमेन यजेत तदेता इति संबन्धात्‌ । तस्मात्‌ तत्रैवायं 
गुण विधिः एकवाक्यत्वादिति | 

॥ “सर्वप्रतिषेधी वा विशेषात्‌ ॥ १-३ -३०॥ 
ணி सोमश्रतिः ॥ १-३-३१ ॥ (सि) . 
aera: “ पुनर्वास्तु वा एतलियते ” इति नित्यार्थवादः सोमे 
उचरवेधामिष्टकानिघानशुणबिधानाथः | ത്തത്‌ यत्र कचनानुष्ठाने TSH 
चितोऽपि यत्र कचनानुष्ठाने इृष्टकानिधान गुणो विधीयते तदर्था सोमश्रतिरिति | 
॥ १३ ॥ साम्रिचित्यानां वाद! प्रकरणात्‌ ॥ १-३-३२॥ (पू) 
तदेता एकविशतिर्कोकषणा उत्तरवेधामुपनिधाय यजेतेति सामवित्येष्वेवैत- 
दूगुणविधानमुत अभिचितः केवछसोमयाग इति। कि प्राप्तम्‌ £ साभिचित्येषु 





. 1, Sutrapatha reads प्रतिषेषस्य द्रब्योपदेशातू 
2. Sutra patha omits af 
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गुणविधानमिति | कुतः ¦ प्रकरणात्‌ TARAS क्रतुषु गुणविधानमिदस | , 
तसात्तिष्वेवेति ஈன :— 


॥ अनभिचित्यानां वा यथा विश्वजिति ॥ १-३-३३ || (सि) 


अग्निचितः केवले सोमप्रयोगे विधानमेतत्‌ | അഃ व्यपदेशात्‌ | 
“ अभिचित्सोमेन ”” इति व्यपदेशात्‌. अनमिके सोमप्रयोगे विधानं गम्यते | अन्यथा 
afi चित्वेत्येवोच्येत | यथा विश्वजिति सर्वप्रष्ि अहीतव्या अप्यमिष्टोमे ग्रहीतव्या 
इति विश्वजिद्मिष्टोम इत्यथः | यथा विश्वजिदमिष्टोमयो: व्यपदेशमेदात्‌ ad 
तथेहापीति ॥ mE 
॥ RN ॥ १-३-३४॥ P 

लिङ्ग च भवत्यनपिः सोम gf |. “प्रवा एघोझ्साल्लोकाचयवते ஏண்‌ 
चिनुते न वा एतस्यानिष्टका आहुतिरवकह्पते, यां वा एषोऽनिष्टकां आहुतिं जुहोति 
सवति वै सा, तां எனி यज्ञोऽनु परामवति यज्ञ यजमानो यसपुनश्चितिं चिनुत 
आहुतीनां प्रतिष्ठे ” इति | तस्मात्‌ सामिचित्यो எணண, साभिचित्याहुतीनां 
Weser | अतो5मिचिता केवछसोमयागे गुणविधिरिति | അണ്‌) चितिः 
तत्रेतलिरूपितम्‌ | या पुनः समृद्धयर्था सा पुराणामावन्यत्र वा | तत्रैतद्वचने 
Asafa: पुराचितः तस्य परमवधाय यजेतेति । पुनस्तत्रापि निन्दावचने “ ते Hata 
विषाक्त बोघयिष्यति”इति च ۱ निन्दाथवादात्‌ पुराणाम्िचितो fata समृध्यर्थापि 
प्रथम चिता पुनरन्वेतीति नित्यवदपि पुनश्चिदात्मा । ता TATE: पुनश्चितयो 
व्याख्याता; ॥ ge | 

(१६) അ दर्शपर्णमासप्रकृतीनां ated विद्यते सोमिकं स्तीर्ण 
भवति प्रसङ्गसद्वयाख्यातम्‌ ॥ १ - ३ - ३५ ॥ (सि) 

कृतायां महावेद्यां ത്‌ बर्हिषि तानि कर्माणि क्रियन्ते | तेषु ainda 

aff: प्रसण्यते । சூளனா 38853183 | 





> 


1, R. आप्रवणा ۱ ' 
, 2. Sutrapatha reads this sutra after सोमे Alu 
and again after fara 
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॥ उक्त तु स्ती्णस्योपरि aama ॥ १-३-३६॥ 


“ങ്ങ്‌ aged തിയു इत्यातिथ्योपसदभीषोगीयानां . 
बर्हिस्साधारण्यमुक्तम्‌ | तदेव सौर्मिकस्य बर्हिषः என்ன்‌ ஸர்‌ | वचनात्‌ 
‘out எள “ उत्तरं बर्हिः स्तृणाहि ” इति। एवमेतेन सूत्रद्वयेन प्रासे चिन्यते-- 


॥ 86 ۱ ஜர்‌ सवनीयानां यथा शेषे यथा चतुरवत्ते ॥ १ - ३.- ३७॥ (पू) 


अझीषोमीयपशावान्ञायते — gaat ങ്ങ समेधस्यैव quta 
इति sagi बहिः किं सवनीयानां पशुनामुत wma ۱ 
सवनीयानां पशूनां छाक्षसुतरवेदिः स्यात्‌ | कुतः ? स्तरणार्थेनातिथ्याबहिषा उपस- 
दर्भीषोमीय्स्योपकृतत्वात्‌ | नन्ववान्तरप्रकरणात्‌ 51858 स्यात्‌ । ततश्च विकल्प 
इति ۱ न; अभीषोमीयस्येति सेबन्धश्रतेः बळीयस्वात्‌ [ജിന अभी- 
षोमीये, सवनीयमानन्तर्यात्‌ पशुयागत्ाश्चालम्बत इति | यथा [जिमदअयप्रयोगे] 
पश्चावत्तावरुद्ध निवेष्टुमशक्यं चतुरवत्त सावकाशत्वादन्यन्न निविशते, एवमन्त्रापीति | 
கருவ “ बहिस्तृणाहि ” इति सौमिकस्य बर्हिषः उपस्तरणाथतयाऽव- 
कर्पते । तस्मात्सवनीयाथमिति प्रे ब्रूमः, 


॥ अवदानस्तरणाथै श्रूयते ॥ १ - ३ - ३८॥ (सि) 


समाने विषये बाध्यबाधकभावः नचेद्ैकविषयता, अर्थान्तरयोगात्‌ അഃ 
तसिन्नवद्यतीति अवदानाथ gig विधीयते | खरणार्थ विरोषविहितमग्नीषोमीये 
तेन मिन्नाथत्वात्‌ अम्नीषोमीयेऽपि अवदानसंभवात्‌ 303 निवेशः நண इति | 
पञ्चावततचतुरवत्तयोः समानविषयत्वाच ART चतुरवत्तं सावकाशस्वादन्यत्र 
नीयत इति ॥ | | i 


॥ १७ ۱ पशुपुरो डाशार्थमानन्तयात्‌ i १ - ३- ३९ ॥ (पू) 


सवनीयस्य पशोः क्रमे समान्नायते । “ अग्नीदग्नीन्‌ विहर, बहिंस्तृणीहि 
Reg पछुनो देहि ” इति | “ बर्हिस्तृणीहि ” इति कि प्रातस्सवन- 
साधनस्य पशोः पुरोडाशानां च बहिरेतत्‌ , उत पुरोडाशानाम्‌ , a dima 
ஏர்‌ वाद इति ۱ किं प्राप्तम्‌ £ [RO च । कथ £ எனன 
विशेषार्थिनो ഞ്ഞി वाक्यानन्तर्यात्‌ ഞ്ജ ബജ 


र्दे | mem . 

॥ पुरोडाशा वा यथोत्तरयोरेकशब्देन विधीयते ॥१-३-४० 0 (सि) 
C चेति MEAN: । प्रातस्सवने पुरोडाशानामेव बिः स्यात्‌ असन्दिग्घेन 
ന്യ നിന | असन्दिखमुत्तरयोः सवनयोः पुरोडाशार्थं बहिः | एवं 
प्रातस्सवनेऽपीति । कथमिति चेत्‌, gemmae (aee! इति। , 
ete mn |. | 

॥ ഞാ घहिस्तृणीहि इति सन्ततस्य वादो न 8 

विधते॥ १-३-४१॥ (सि). `. 

ऐष्टिकेषु ஈண்‌ ளாம. सौमिकस्य पृष्ठयबहिषः” gund: శి). 

एवं बिहितेकवाक्यत्ं wma! | 

` “यथा भागे व्यावर्तेथास्‌ “ पूषां वां विभजतु वायुर्वा Raag भगो वां 

विभजतु देवो विमजतु जनयत्यै त्वा विमजतु जनयत्यै. त्वा जुष्टामिति जनयते 

Ras” इति विभागमन्लाः. ആഞ്ഞ: . एकार्था द्विकल्पेरन्‌ । 339216 . 

“ मन्त्राणां सन्निपातिल्वात्‌ एकार्थानां അം स्यात्‌ ° | “ अविशिष्टा विकल्पार्थाः” 
इति च ۱ एव खिते चिन्त्यते ` 


॥ १८ ആത്ത ண்ட इति ഞ്ഞ तयोर्भागो 
अवतः ॥ १- 3 - ४२॥ 


“ यथा भाग व्यावर्तेथास्‌ ^ इति कि देवतामिधान[सुत]पिण्डामिधान]मिति | 
कि mea £ देवताभिधानम्‌ | निर्वापात्‌ प्रभृति aan: मागिन्यौ देवते | 
तदभिधाने भागसंबन्धो यथा--“ यथागृहं व्यावर्तेथाम्‌ ” इति | അ. 
AR प्राप्ति -- | 

॥ पिण्डवादो वा क्माथितवान्मन्त्राणाम्‌ ॥ १ - ३ - ४३॥ 


: _ चेति पक्षः पराते । पिण्डामिधानम्‌ , कथम्‌ ! कर्म TAA ATT -। 


4 





| 4, எண்ண ஏனா इति R 
2 A&R read विकारः instead of बाद . 
8, पू. मी. १२-३१-२९ 


प्रथमाध्याये - तृतीयः पादः a 


कर्मान्तरज्ञामिधाने सति न बहिरङ्गामिधानम्‌ | पिण्डौ प्रत्यासन्नो ന: | गृहादिषु 
प्रविभक्तां गां निवर्तते nex) ॥ 
१९ ॥ एतेन विमागलिङ्गा व्याख्याता! |] १-३-४४ ॥ (पू) 
ஊன்‌: | इदमग्नीषोमयोः ”” इति क्रमे तौ विभागमन्त्रो उत नेति। ` 
कि प्रामम्‌ ! विमागछिङ्गरवात्‌ विभागमन्त्राविति प्राप्ति उच्यते -- 
॥ അത്തി देवतोपदेशः எண னை ॥ ¢ - 3 - ४५ ॥ (सि) 
"wt विभागार्थों। विभक्तयोर्देवतोपलक्षणार्थौ | कथमिव £ apar- 
च्छब्दस्य | “ इदमग्नेः ” इति वृत्तदेवतासंबन्धो निर्देश । तथा च BFA | 
“ तससयुत्य द्वैध कृत्वा यतः पुनः संस[गः)स्यात्‌ तदमिमृशेत्‌ इदमग्नेः, इदमग्नी 
ள்‌: ” इति ۱ 
॥ २० t अग्नये खाग्नीपोमाभ्यामित्येतेन व्याख्यातम्‌ ॥ १ - ३ - ४६॥ 
किमेतांबपिं विमागार्थौ उत 36 पूर्वाधिकरणे यौ पूर्वोत्तरौ ല്‍ 2836 | 


॥ २२ ॥ पुरोडाशगणे व्यावर्तेथामित्येकैक पिण्डमप- 
च्छिन्द्यात्‌ ۱ १ -  - ४७॥ (पू) 

किं पुरोडाशगणे ' व्यावतेथां ! इत्यविकारेण என: प्रयोक्तव्यः आहोखि- 
दूहेनेति संशयः | किं प्राप्तम्‌ ? अविकारेणेति | कुतः ? द्वावेव पिण्डौ (agua) 
महान्तौ प्रकाशनीयौ । आर्षचोदनानुम्रहाच्च अविकृत एव प्रयोक्तव्यः इत्येव 98 
ஏர: 

॥ व्यावर्तध्यमिति സ്ത ஈன்‌ 
व्याख्यातम्‌ ॥ १ - ३ - ४८ ॥ (सि ) 

“aia” इत्येव प्रयोगः | यद्यपि [ द्वौ ] पिण्डौ तथापि बहूनि 
हवींषि | अतो 2685 wera. | तेषां च परस्परव्यावृत्तरमिघेयत्वात्‌ अभिधान 
चोदकस्य बलीयस्त्वात्‌ sta ' यथाभागं னின்‌! इति | तच्च व्याख्यातस्‌ 
അത്തി ततो तत्प्रकृतित्वात्‌ ( पृ. मी 10-414) इति ۰ 


qe IE. 

॥ २३ ॥ 'उत्तमयो। यथासमास्नानं अविप्रतिषेधात ۱ १-३-४९ ॥ (सि) 
- उत्तमयोः पिण्डयोः कि बहुवचनान्त एव प्रयोक्तव्यः उत द्विवचनान्त एवेति | 

किमुक्तम्‌ AR | agai हविषां परस्परव्यावृत्तेरमिधेयत्वात्‌ इति प्राप्त ब्रमः ب‎ 


उमयोईविषोः यथाभागं व्यावर्तेथामिति यथासमान्नानं प्रयुज्येत तद्‌द्वित्वस्याविप्रति 
षेषात्‌ | पूर्वापेक्षया बहुवचनमिति चेन्न ॥ पतेषां അഞ്ച Il 


॥ २४ ۱ सर्वत्र देवतागमः ॥ १ - ३ - ५०॥ (पू) 


पुरोडाशगणबिमक्तानां स्वेषां पिण्डानां देवतो पछक्षणं ed, उत उतमयो 
रेवेति । किं प्राप्तम्‌ १ प्रतिपिण्ड देवतोपङक्षणं यथा पिण्डविभागः | एवं प्राप्त 
उच्यते-- 


۱ उत्तमयोर्वा सन्देहात्‌ व्यवच्छेदेनेतरे विज्ञायन्ते d 
॥ १-३-५१ ॥ (सि) 
उत्तमयोरेव पिण्डयोः देवतोपछक्षणं स्यात्‌ | युगपदवच्छिन्नयोः व्यामोहः 
स्यात्‌ कस्यै देवतायै कतरः पिण्डः इति അ पुनः बहुभ्यो வின்‌ एकैकः 
पिण्डो ഞ്ഞി; അ पाठक्रमादेव देवतावधारणमिति सिद्धायां देवतास्मृतौ निवर्ते 
मन्त्र इति | | 
॥ २५ ॥ चरुपुरोडाशीया। प्रागधिवापनात्‌ः विभज्येरन्‌ 
तत्र எனி निवतते, अन्यकालत्वात्‌ ॥ 
१-३-५२॥ (पू) 
इह्‌ चरुपुरोडाश उदाइरणम्‌ | ர धविप्रतिषेधात्‌ प्रागधिवापनात्‌ चरुपुरो- 
डाशद्रव्यविभागः, तत्र द्रव्यविमागमन्त्तः कर्तव्य उत नेति चिन्त्यते | AREA 
TRAY अवदानादिवन्न प्रयोक्तव्यो RATA: इति | 


॥ विद्यते वा हविविभागाथः तानि विभज्यन्ते यथान्यकालाः 
॥ प्रयाजाः ॥ १-३-५३ ॥ (ति) 





1. Sutrapatha reads यथा समाविप्रतिषेधात्‌ | 
2, S 6 


प्रथमाध्याये तृतीय; पादः ३९ 


वेति पक्षव्यावृत्तिः | विद्यते विमागमन्त्रः हविर्विमागार्थतवात्‌ | विभज्यन्ते च 
तानि हवींपि। न च कालेन मन्त्रस्य Û: | अर्थादभ्यवकर्षेऽङ्गापकर्षस्य 
न्याय्यत्वात्‌ अवदानादिषु स्वरूपानिरास एवेति अन्यकालोऽपि विभागो विभाग 
एवेति यथा पशावन्यकाला अपि प्रयाजा AR ॥ 

॥ २६ ॥ एकान्ते ഞ്ഞ 8 
l ॥ १-३-५४॥ (सि) 

तसिन्नेव चरुपुरोडशगणे व्यतिषक्त किमेकैकशो विभागः என்ன; आह्वोखित्‌ 
द्वावेव राशी इति | wan एकश्च पुरोडाशानां द्वावेव राशी तण्हुळानां 
கள்‌ इति । कुतः ? धर्माविप्रतिषेधात्‌ | चरूणां धर्मो विप्रतिषिध्यते, न 
पुरोडाशानामिति | 

व्यतिषक्तेषु TIS: RAM ۱ १-३-५५ ॥ (सि) 

एकः RASTI इति | 

युगपद्वाऽविग्रतिषेधात्‌ ۱ १-३-५६ ۱ (सि) 
AY क्रमविपर्यासो न विद्यते हविषां dents युगपदेव द्वौ राशी 
` कर्तव्यौ इति | 
॥ २७ ॥ ஊன ആരു च देहीत्येकेकम्मुपलक्षयेत्‌ साधारणत्वात्‌ 
द्रव्यस्य यथेदमग्नुष्मै Hg च देहीति ॥ १-३-५७ d 
அனிஸ்‌ चरुपुरोडाशागणे तण्डुलविमागे देवतोपलक्षण கணா नेति 
विचायते । अनध्यवसानामावान्न कतेव्यमिति माहे ब्रूम: 


एतासां देवतानां எச்‌ राशिरिति साधारणत्वात्‌ द्रव्यस्योपलक्षणम्‌ यथा 
लोके எண்‌ எனி च देहि gens age दीयते | एवमिहापि देवता 
समुचित्योपलक्षणीया इति | 
॥ २८॥ एतेन व्यतिषक्तेषु देवतोपलक्षणं व्यार्यातम्‌ ॥ १-३-५८ ॥ 
ARR चरुपुरोडारेषु कृते तण्हुङविमागे TINUE கதா 
नेति चिन्त्यते | “ एतेन व्यतिषक्तेष्वपि देवतोपलक्षण व्याख्यातस्‌” इत्यघि 


9௦ ச கான்‌ 


` करणातिंदेशोञ्यम्‌ ജ്ഞ यो पूर्वापरपक्षो तावेवात्रापीति । क्रमानु- 
Merge पूर्वः पक्षः ۱ ۰39 क्रमांभाव इति. ۱ 
( प्रतिषेघात्‌ ) | 

॥ ३०॥ सवपृष्ठायां नाना इवींपि प्रदाने विमण्यन्ते तत्र 

विमागमन्त्रः क्रियते यथा चरुपुरोडाशेषु ॥ १-३-५९ | 

agai far: Mex என்க नेति विचायते 6 
get? पुरोडाशैकत्वे. सत्यपि . प्रदानकाले इविर्विभागात्‌ सति ۰ 
पायात्‌ प्रयोक्तव्यो मन्त्रः यथा चरुपुरोडारोषु | ` 5 

॥ नं इविर्विमागाध) प्रदान पुनरेतत्कियते ॥ ६०.॥ ` 
` न हविविभागार्थों wa) नात्र TR विभज्यन्ते । अविभक्तान्येव 

fia प्रदीयन्ते । - अत्राक्षयमावान्मन्त्रो അ इति ॥ 


॥ इति सैकपकाण्डे देवस्वामिमाष्ये प्रथमस्याध्यायस्य तृतीय! ME: ॥ 


॥ अथ चतुर्थः पादः ۱ 


॥ १ ॥ कमचोदना वाजिनस्य यथाऽऽमिक्षायागः ॥ १-४-१ ۱ 
यथा आमिक्षायागः एवं वाजिनयागः कर्मान्तरमित्युक्तम्‌ | 
. ഞ്ജ वाक्ययोः समत्वात्‌ " ॥ ( पू.मी२-२०९ ) 
इति fea 
॥ अप्रयोजकं என்ற, यथा फलीकरणहोम। ॥ १-४-२॥ 
इति | ആത ۱ 
॥ கண்ணிக்‌; आमिक्षा वा प्रधान स्यात्‌ ॥ (पूु.मी.४-१-९) 
इति | 
एवमिदे सूत्रद्वयं स्थितानुवादमात्रम्‌ | अत्रेदानीं चिन्त्यते | 
॥ १ ۱۱ वाजिनेनावसिश्चेत्‌ इत्यन्य दागमथेद्वाजिभ्यः TITRE 
॥ १-४-३॥(पू) 
चातुर्मास्येष्वान्नायते “ तप्ते पयसि दध्यानयति सा वैश्वदेव्यामिक्षा वाजिभ्यो ` 
वाजिनम्‌ ” इति । यदि पुनश्चतुर्थ्योप[पनीत वाजिन]मन्यत्र विनियुज्यते हविषो 
मात्रापचयः स्यात्‌ । न च शेषापचयः स्यात्‌ । न च शोषादिडामितिवद्वाचनिको 
विनियोगः, शेषशब्द[दा]प्रयोगात्‌ । तस्मादुपसेचनस्थः प्रयोजकत्वात्‌ ௭௭ 
दागमयेदिति प्राते gu— 
` ॥ उत्पन्नाधिकारो वा वाजिनस्य ஈர்‌ प्रविभज्यते ` 
यथा Mag ॥ १-४-४ ॥ (सि) 


यथा Ha HAA सत्‌ , वाजिनं वा वाजिभिः संबध्यते p नोत्पत्तौ 
तस्य देवतासबन्धः, यथा അ स्यात्‌। तदर्थासत्त्या gma, वाजिना- 


1, . बाजिनेनोपसि्चतीति இன उपसेचनस्य 
9 


४२ | सङ्कर्षकाण्डमाष्ये 


सन्निधानात्‌ । അടി, dar औवमाज्यमुस्पत्ती विशेषतंबन्धाभावात्‌ | 
अर्थकमेणि. च सति प्रतिपतेरयुक्त्वात्‌ प्रतिपत्त्यपेक्षस्य च प्रतिपादनात्‌ | तस्मात्‌ 
` प्रकृतमेव वाजिनमुपसेचनेऽप्युपादेयमिति ॥ 


॥ 5 ॥ आमिक्षायां ர विद्यते 3 


आमिक्षायागे ரக, ஈன नेति विचायते | किं प्राप्तम्‌ a 
க इति |. कुतः ? वाजिनस्यान्नानात्‌ | वाजिनस्यानुवषद्वारः RATATAT 
प्रकरणात्‌ प्रधानद्रव्यप्रतिपत्तिरूपताच आमिक्षा fama प्रत्यामनेत्‌? यथाऽनिज्या 
शेषाणि ടന हृदया दि स्विष्टकृत मिति प्रापे ब्रमः-- 


எள்ளி भवतस्तद्वयार्यातम्‌ ॥ १-४-६॥ (f) 


न, देवताशेष: அள்‌ | तत्र. सामान्यं(न)विद्यते । आमिक्षावाजिनयाग- 
योर्वानाखमुक्तम्‌ “ गुणश्चापूर्वसयोगेः ” (२ - २ - ९) इति | அனி sas: याग 
(स्य)सा : ۲22521615 नान्यस्य क्रिया ആടു वाजिनद्रव्ययागरोषप्रतिपति 
aan आमिक्षासबन्धामावात्‌ वाक्याच वाजिनसंबन्धात्‌ आमिक्षायागे चोदकप्राप्ते 
wea एवेति॥ ` 

| 3 ۱ तस्य वाजिनं निरवदानं यथान्येषाम्‌ हविषाम्‌ 

॥ १-४-७ ॥ (सि) 

वाजिनस्यानुवष टार: कि निरवदाय? கன: उत பண்டக 
meq? निरवदायेति | (त्रयाणां gf Rast न समवद्यति इति) | 
वाजिनानुवषट्कारः (ആണ്ടു, अन्यत्र (ഇളി एवं aang 
अनुशब्दो5पि whan घटते | | 


'॥ अनुबषट्करो तिः ति aR नोअपद्यते ॥१-४-८॥(सि) 








.-- 1: Sutra reads प्रत्यामनाद्यया - 
2. ആത്‌ कर्यात | | 
8, അത്ത “ന 


प्रथमाध्याये-चतुथेः -पादः ` 3 


वषट्कारमनु अन्यो वषट्कार इतिः विप्रकृष्टे नोपपत्ति: । एषः शेषादेवे 
| प्रकृतौ (ये)स्विष्टङृत्‌ न SAAT । एकस्य हविषो युक्तं निरव-. 
दानमु | इददैकद्रव्यत्वाश्वावतादेव प्रदानमनुवषट्कार इति ॥ 


RFI ॥ १-४-९ il 
` ` “त्रयाणां हविषां ഞ്ഞ न समवद्यति” ER Aad: | 5 
स्यैव शेषप्रतिपत्तिरिति ۱ | M 
॥ 5 | 821973 धर्ममाल यथा SETA ॥ १-४-१०॥ (पू) 


` "ira श्वेतमाळमेत ஏன்‌ ஊரார்‌ चौषधीनां च सन्धावन्नकामः?? इत्येतौ 
पशू प्रकृत्य श्रयते--“' विशाखो यूपो भवति ” इति ۱ कि विशाखत्वं ममात्र उत 
कार्यायै इति । कि maa? धममात्रमिति | यूपस्येत द्विशाखत्वमुच्यते ERIE | 
अतो. 716511182258 यथा MEAG प्राप्ते उच्यते-- ` 


॥ नियोजनं என்னாள்‌ वरुणप्रघासेषु ۱ १-४-११ ॥ (सि) 
algae कार्याश्रेत्वं पशोरप्रागरभ्यार्थत्यं विशाखत्वे यूपशब्दस्य कार्यार्थ 
रवात्‌ , यथा वरुणप्रघासेषु nau SHG तु Heese न्याय्यमेचेति | 
॥ ORT .॥ १-४-१२॥ 


लिङ्गै च भवति “ विशाखो युपो भवति द्वे ह्येते देवते समृद्धे” | 

` देवतामेदेन यूपत्वानुप्रहवचनात्‌ SAT ज्ञायते | यथा अपरं रिङ्ग --विशाखे 
यूपे त्रेता आलभ्यन्ते ணா आह -त्रैतानां प्रथममाश्विने कामाय मध्यमे 
विशाखयूपे, ATTA had उत्तरे बिशाखयूप इति विशाखानां बन्धनोर्थे 
दशयति ॥ | 


ag विशाखासु यूपधर्माः கன उत नेति चिन्त्यते | विशाखायां 
नियोजनाप्नानात्‌ खंलेवाळीवदयूपत्वात्‌ न க यूपधर्माः इति प्रे 27: 


॥ ४ ۱ एतेन यूपकम व्याख्यातं तत्सयोगाद्धर्माणामू ॥ १-४-१३॥ 








1. This sutra is not found in the Sutrapatha. 


४४ सङ्कषैकाण्डमाण्ये 
एतेन फ्गुबन्धनार्थत्वेन ഞ്ജ यूपार्थानां संस्काराणां क्रिया, व्याख्याता | 
Fa? तत्संयोगात्‌ | तदन्वयाचद्धर्माणास्‌ | THRE: कतेव्या एव 
संस्कारा इति ॥ 
॥ ५॥ ண்‌ नामिदघाद्विशाखे यथा ded रशना ۱ १-४-१४॥ (पू) 
किं ഞ്ഞി शाखामेदः எனை: आहोस्विदविरुद्ध इति। कि 
प्राप्तम्‌ ! sd எண்ணா शाखामेदः स्यात्‌ । कुतः १ रशनादिना RRRA | 
उच्यते-- | 
۱ TENET प्रकृत्युपवन्धात ॥ १ - ४ - १५ ॥ (सि) 
` यावता शब्दाविप्रतिषेधः ഞ്ഞ हि ஈன்‌: ഞ്ഞ प्रदेशे 
അട്ടി तावति प्रदेशे शाखामेदः क्तव्यः | प्रकृत्युपबन्थात्‌ प्रकृति- 
TM: प्रतिपशु यूपप्रमेदभापकश्चोदको च्नुग्रहीतव्य इत्यर्थः । न चाधस्तातपरि- 
व्ययणे शाखापरिव्ययणम्‌ | अन्यत्वात्‌ ; तस्मान्न तथेति ॥ 
॥ ६ ॥ ரானி सन्नम्येताम्‌' अग्रमध्यप्रथक्त्वात्‌ ॥ 
. ॥१-४-१६॥(सि) l 
« दिवमग्रेण मा लेखीरन्तरिक्ष मध्येन मा हिंसीः हत्यप्रमध्यशब्दौ किं 
अविकारेण प्रयोक्तव्यौ आहोस्वित्‌ उद्देनेति। किं cag? ` अविकारेण, 
अनन्वितवचनत्वात्‌ | कथं? दिवो लेखनाभावात्‌ . अन्तरिक्षर्य[मध्येन Far 
मावादिति] इति mA उच्यते-- 
मग्रमध्येदान्दौ അന്ത, अगरमध्यपथक्त्वात्‌ | 
अग्रमध्यशब्दौ AAAI, अग्रमध्यनानार्थत्वात्‌ ऊद्देन प्रयोग? इति | 
॥ ७॥ सहोपरं प्रमाणम्‌ ॥ १ - ४ - १७॥ (पू) 
ஊர 38 ARR छेदने श्रयते । यथा ఆ सथूणां चिन्वीतेति 
निखातं ठिद्यते, एवमिहापि इति | | 
स्थित तावदपर्यवसितम्‌ , 








1, R അഞ്ജ്‌ 2. सच अग्राभ्यां मध्याभ्यां इति 


प्रथमाध्याये - चतुर्थः पादः | Qu 


यजमानसैमितौदुम्बरी भवतीस्ये- 
तेन व्याख्यातम्‌ ॥ १-४- १८ ॥ (पू ) 


ஏஎ सनिखातेव सम्मीयेतेति पक्षः । स्थितादुत्तरम्‌ | 


॥ med वा निखातादर्थे श्रयते यथा पौरुषः 
° प्राकार इति ॥ १-४-१९ ॥ (सि) 


अन्न दृश्यमानस्य पौरुषता, एवमर्थे नियोजने विनियुक्तस्य प्रमाणं quw - 
रिति । औदुम्बर्ययेन सदसो धारणार्थेन गुणमूतानुबन्धेन गुणमूतानुमेयपरीक्षणा 
विधीयते | यथा पौरुषं प्राकारं कुरुतेति | एवं यजमानसम्मितां सदसः स्थूणां 
निखातात्‌ சர்‌ कुर्यात्‌ इति | 


॥ ९ ॥ അട परिव्ययति इत्येतेन 
व्याख्यातस्‌ १-४-२० ॥ (सि) 


कि सह எள आहोखित्‌ उपरिष्टान्नाभिदश्न इति | कि प्रातस्‌ £ uz 
मूलेन मध्यदेशो विवक्षितो नामिशब्देन, यथा पुरुषस्य नाभिमध्ये तथान्य[त्र।]पि 
मूलस्य मध्यदेशो विवक्षित इति | नाभिदघ्ने परिव्यतीत्यूध्य निखातात्‌ | नाभिदघ्ने 
यूपे परिवीय इत्यस्मिन्‌ काले निखातस्याप्रकृतत्वात | निमितं हि परिवीयतेः 
नामिसेबन्धः पुरुषस्य, न यूपस्य | लक्षितलक्षणा च तथा स्यात्‌। एकविंशत्यः 
रक्निपरभृतिषु च परिमाणेष्वथेविरोधो भवति। तस्मात्‌ पुरुषाभिप्रायो नाभिदघ्न इति । 


॥ १० ॥ यजमानेन युपःसंमित इति विघानात्‌ परिमाणानां 
यजमानेन सम्मानम्‌ ॥ १-४-२१ ॥ (सि) 


पञ्चारल्यादीनि यूपपरिमाणानि कि यबमानसँबन्धीनि ग्राक्षाणि आहोखिद्‌- 
नियम इति fe mex? अनियम इति | लौकिकत्वात्‌ परिमाणानां प्रयोग- 
पाशुमावाच--इति 918 ஏ: 





1. निवृत्तो 


w അത്തി = 


यजमानेन खारलिमिः അ मातव्यो यूप; प्रत्यक्ष तच्छेषत्वेन विधानात्‌ 
ओदुम्बरीमानवत्‌ ॥ इति | 


॥ ११ ॥ अध्वर्योः प्रमाणं प्रकरणात्‌ 'यथा ஊன .. 
जुहोति इति ॥ १-४-२२॥ (पृ) 
சளி ணர்‌ | “ व्याममात्राणि पक्षपुच्छानि vata’ हृक्ति। व्यामान्यध्वर्यो 


ग्रा्माणि आहोस्वित्‌ लौकिकानीति | किं प्राप्तम्‌ Tad: mh । तस्य ۱ 
कमणि प्रवृत्तात्‌ ₹ “ शूर्पण जुहोति ” इति प्रकृतेन होमः ॥ ` 


Ap यथाकामी वा प्रयुक्तं sim ॥ १-४-२३॥। (सि) 


प्रयुक्त प्रमाणम्‌ अनियमेन स्यात्‌ , नाध्वर्योः, तत्ममाणस्य कर्माङ्गत्वेनाचो 
ത്തേ न चाध्व्वादिसम्मानमौ दुम्बरीसम्मानवत्‌ चोदितमस्ति | चोदितं तु 
शूर्पम्‌ होमे । तस्मादनियतप्रमाणत्वमिति इति ॥ 
॥ १२ ॥ चतुरो मुष्टीक्षिवपतीत्येतेन व्यारूयातम्‌ ॥ 
| ` ॥ १-४-२४ ॥ (पू) | | 
किमध्वर्युमु्टिना निर्वापः कर्तव्यः उत अनियम इति? कि malah 
व्यामादिवहोकप्रतीतत्वात्‌ अनियम इति 918 HH 
॥ अध्वर्योर्वा hog: 
यथा EAN ॥ १-४-२५ ॥ (सि) 
ed; खेमुष्टिनां fata) कुतः १ سرادم‎ .। هلو‎ 
कर्माङ्गबात्‌ ഇ लोके ആന്നു. स्वमुष्टिनेवादत्ते एव- 
मिहापीति.। | 
॥ $3 ॥ परिवीय वासयतीति 3 
gaama ॥ १-४-२६॥ (पू) 


1, Sutrapatha omits this 


प्रथमाध्याये- चतुर्थः पादः ge 


“afte ऐकादशिना रशनाः परिवीय वासयति” इति यूपैकादशिनीं 
प्रकृत्याम्नायते | किमयं रशनासंस्कारः उत अयममिष्ठसेस्कार इति | कि 58 ! 
रशनासस्कार इति | कुतः ! परिवीय वासयतीति അന്ന प्रक्ृतप्रयोजनम्‌ , ` 
शब्दसैयोगात्‌, HVAT | | 


अथकर्म वा कमशब्देन विधीयते यथा परिधो 
पशुं नियुञ्जीत इति ۱ १-४-२७ ۱ (सि) 


वाशब्दात्‌ पक्षो विपरिवतते, न रशनासंस्कारोऽत्र AARNE: | कि तर्हि 2 
ताभिः परिवीयमाणाभिषठ्स्कारः | प्रकृती तथा इष्टत्वात्‌ “ त्रिवृता aa परिवीय ?? 
इति | सप्तमीश्रवणात्‌ गुणमाव इति चेत , न, लोकवेदयोः प्राधान्येऽपि सप्तमी- 
श्रवणात्‌ | यथा “अगारे गावो वास्यन्तां” “येन FAUNA तत्र जयान्‌ 
जुहुयात्‌ ” इति | परिवीयेति च प्रक्रतिलिङ्गसंयोगात्‌ प्राकृतं परिव्याणं निवतियति 
यथा “ परिधौ पशुं नियुञ्जीत '' इति प्रकृति [लिङ्ग] संयोगात्‌ प्राकृते यूपं 
எண்ட்‌, vate स्यात्‌ इति। अन्यकारत्वादविरोधात्‌ संस्काराम्तरायोगात्‌ 
समुच्चय इति | ` 

स्थित तावदपर्यवसितम्‌। अन्तरा चिन्त्यते ` 


u तासामेकां afer परिवोय यथावकाशमितरो 
विप्रतिषेधात्‌ ॥ १-४-२८॥ (पू) 


तम्य विप्रतिषिद्धत्वात्‌ यथावकाशमितर इति प्राप्त ga :— 
युगपद्वा विप्रतिषेधात्‌ ॥ १ - ۰ २९ ॥ (पू) 


नामिदन्नस्य यथा ஏகன்‌ विप्रतिषेधः साधारणत्वात्‌ , प्रकृतावपि नामिदङ्न- 
देशस्याति Term तद्देशमन्तर्भाव्य परिव्ययणं कृते അട तद्दे शमन्तर्भान्य 
सीभिः युगपदेव परिव्याणं कतैव्यमिति ட स्थितं तावत ॥ 


-॥-१५ ॥-एतेन ऐकादशिन्यां. യോ? व्याख्यातम्‌ ॥ 
॥ १-४-३०॥- 77 


94 ` सङ्कमकाण्डमाष्ये 


ஏசிக்‌ यौ पूर्वोत्तरपक्षो അണ്‍ इति | एकां नामिदक्षे परिवीयान्यां- 
यथावकाशमिति पूर्वपक्ष: देशस्य यत्नासँ(माष्यत्वात्‌') [ पाद्यत्वात्‌ ] इति एकस्यापि 
विप्रतिषेधस्य gaa, युगपत्‌ द्वाभ्यामपि परिवीयमाण[व्ययण]मिति सिद्धान्तः | 


खितात्‌ तावदुत्तरम्‌ | 


॥ विशेषेण वाम्निष्ठस्य रशने तयोरुपादानाथों न विद्यते 
प्रमोक्ष पुनः युगपङ्भावे स्यात्‌ ॥ १- ४ - ३१ ॥ (सि) 


प्रथगेवामिष्ठ रशने स्यातां प्रथंगेकादशरशना:, HA? पक्षयूपरश नानां 
पुनरादेयत्वात्‌ नाभिष्ठरशनयोरुपदानार्थो विद्यते । न च पक्षयूपरशनाभिरपि 
maga परिव्याण संभवति, यूपादुपादानवेलायां युगपश्रमोक्षप्रसङ्गात्‌ | 
पर्यायेण arg रशनास्त्रभिष्ठाद्पादुपादानाभावः[सम्मवः] | श्रयते च ^ अभ्िष्ठात्‌ 
à + रशने आदाय aab द्वाम्यासेकैक यूपे परिव्ययति” इति प्रथगुपा- 
दानविधानात्‌ पक्षयूपरशनानामपि sata Roi | इतरथा द्वयोरप्युपादाने 
ऽन्यासां मोक्षः स्वात्‌ | तस्मादेकादशक्रत्वः अभिष्ठ; परिवीयत इति | 


॥ १६॥ तन्त gara: यूपामिधानमभिप्रेतम्‌ ॥ १-४-३२ ॥ (3) 
“४ युवा सुवासाः ” इति होत्रो मन्त्रः मे देन प्रयोक्तव्य उत तन्त्रमिति 5 
कर्मावृत्तः तद्‌ गुणत्वान्मन्त्रावृत्तिः इति प्रासे | 
तत्रामिष्ठ aga: परिवीयमाणे क्रि्रमाणानुवादी AA मन्त्रः तन्त्र 
स्यात्‌, यूपाभिधानत्वात्‌ , ater च एकत्वात्‌ | समानकालानां परिव्ययणानां 
किंयाणामनुवादस्यागृह्ममाणविशेषत्वात्‌ तन्त्रतेव न्याय्येति | आध्वर्येवाणां प्रतिकम 
प्रवृत्तियुक्ता maa सन्निहितत्वात्‌ इति | 
॥ आद्यस्थितादुत्तरम्‌ ॥ 


॥ वासमात्रं चैतत्स्याद्वासयत्यग्रिष्ठे Sad a अनर्थकं 
स्यात्‌ तासां पुनरादेयत्वात्‌ ॥ १-४-३३ ॥ (सि) 
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अभिष्ठ അത്ത परिबीय वासयतीति «று गुणविभक्तिनिर्दिष्ट: | 
रशनाः पुनद्वितीयाविभ क्तिनिर्देशाव प्रधानमूताः तत्र परिवीय वासयतीति रशना- 
संस्कारो गम्यते അറി यूपप्रधानो निर्देशः “त्रिवृता ஏர்‌ परिवीय ” इति 
द्वितीयानिर्देशात्‌ | तृतीया निदेशात्‌ ഞ്ഞ maf | 

۱۱68۲5 ۱۱ १-८-३४॥ 

“ अथ 258956 रशना RRA तेन SBT ” इति च रशनासंस्कारे - 
स्वयूपं निमित्तं दशयति । यप्पुनर्नियोजनवत्‌ इति, RRA प्रकृतिहानिः 
स्यात्‌ | ௬ रशनासँस्क्रारे न प्रकृतिधमेळोपः, विद्यमानत्वात्‌ கான 
परिव्याणस्य | रशनायाः सत्यां .गतौ अनेकत्र गुणमावो न युक्तः | न च परिवीयेति 
शब्दो ആ, MARAT । गुणविधिस्तु न गृहीयात्‌ समत्वात्‌ (७-३-१७) 
इति | तस्मादमिष्ठरशनासंस्कार इति | न चामिठःपक्षयूपरशनां प्रयुङ्क्ते रशनासंकार 
इत्युक्तत्वादिति । . 

॥ १७॥ aan प्रतिषिध्य विधीयते ॥ १ - ४ - ३५ ॥ (पू) 

“ सुवर्गाय वा एष लोकाय चीयते यदग्निवज्ञ एकादशिनी यदमावेकादशिनीं 
मिनुयात्‌ ഞി? सुवर्गाह्लोकादन्तदध्यात्‌ यन्न मिनुयात्‌ ഞി: पशून्‌ ணா 
` एकयूपे मिनोति नैन वज्रेण सुवर्गाक्ोकादन्तर्दधाति न स्वरुमिः അങ്ങ 
इति प्राक्ृतानेकादशिनो यूपान्‌ प्रतिषिध्यावान्तरमिद विधीयते | एवं RRS 
वान्‌ भवतीति | ud 8 रम: ¬ 

॥ तेषां ணன: श्रयते यथैका सामिघेनीमन्याहेति 
॥ 9 - 9-36 ۱ (सि) 

वेति पक्षनिवृत्तिः | इति प्राकृतानामेव TTT गम्यते वाक्येन 

यूपस्य । यथेकां सामिघेनीमन्वाह इति ॥ 


॥ fog ۱ (१-४-३७) | 
“og मिनुयात्‌ AHÊ बदन प्राकृतानामेव எனா वैकृतानां അ, 
॥ १८ ॥ तेषां و‎ सम्मानं यथा प्रकृतो ॥ १-४-३८ ॥ (पू) 
1۳7 ۱ 


qo | ETRE ... 
ते FR सम्मातव्या என்னிரு; सध एवेति। किं युक्तम्‌ ! 


सर्वे युपाः Gera सम्भातव्याः han अभिष्ठेन सहत्वानुम्रहःस्यात्‌ | ERT 
gaa सम्मीयेरन्‌ इति प्राते इम 
॥ स्यो वा प्रकृतावर्थलक्षणत्वाद्यथाऽऽज्यस्य पश्ञो विभाग! 
 ॥१-४-३९॥ (सि) 
युँपैकादशिनी सद्यः सुत्यायामेव सम्मीयेत wg सम्मानस्य | 
प्रधानकालत्वाचाज्ञानाम्‌ അത്തി पूर्वेद्युः सम्मानम्‌ | यथा ஈசன்‌ 
` प्रयाजानूयाजार्थ[आण्ये] கணா पशो विभज्यते तद्वदत्रापीति। [ अत एव] 
अभ्निष्ठमेतदहरूच्छ्येयुः अम्निष्ठे हि तदहराल्प्स्यमानो भवतीति भथेतरा(ज्ये aa- 
दूसुत) [अन्येचुः] इति ते नमा इव edt इवोत्तिष्ठेयु: इति fen अपि 
ணன संस्काराणां तदभावे “am इव मुषिता EMRI: ” 8 
सयैव GAOT SUT | 
तेषां पूर्वेधुः सम्मानमेके अधीयते EN तन्त्र 
स्यात्‌ ۱ (१-४-४०) (सि) 
என்கன: सम्मानमेकेषामान्नातम्‌ | ആന്‌ तन्त्रेण era 
காண नात्र ET | वाक्याथ एव सृत्रेण निरूपित इति॥ ` 
॥ १९ ॥ सधःसम्मानमम्यावर्तेताथलक्षणत्वाधथाहवनीय- 
FTA ॥ १ - ४- ४१॥ 


சானு सम्मानं അ यथा- प्रधानकारुत्वात्‌ आहवनीयसम्मार्जनं ` 
प्रतीष्टि क्रियते । 


അ तावदपयैवसितम्‌ | 
॥ २ ۱۱ एतेन सवनीयरशना व्याख्याताः ॥ १ - ४-४२ ॥ 


SS SS À— KB CN —— 
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. अग्नीपोमीयरशनाया अन्यकालत्वात , युपाङ्गस्वात्‌ , यूपस्य च तन्त्रत्वात्‌ 
रशनापि तन्त्रम्‌ | என்னனா. NST तन्त्रम्‌ । सवनीयकाळा तु कर्म- 
काळत्वादसाधारणत्वात सवनीयोपकारकल्वात्‌ कर्मावृत्तो तदङ्गत्वात्‌ आवर्तेत , 
` एबमग्निष्ठरशने द्वे अपि काकालत्वादावर्तेताम्‌ | एवमेव पक्षयुपरशनाः | तेषां 
qia: wan सः सम्मानमित्येताम्यां व्याख्यातमिति ப 


॥ അ वा साधारणत्वाच्छेद्नस्य यथा प्रकृतौ तस्य 
कालोत्कष! ॥ १-४-४३॥ (सि) 

खितात्तावदुत्तरम्‌ । वेति पक्षौ ra | अदर्गणेऽपि सुत्याकालसम्मानादि 
TA स्यात्‌ | कुतः £ ആ छेदनादेः सर्वपञुसाधारणत्वात्‌ साधारणत्वम्‌ | 
अन्यकालत्वाच्छेदनकाळ एव संमानादि प्राप्त Ua पशुकाल्मुत्कृष्यते | तेन 
तन्त्रमिति प्रकृतावुक्तम्‌ । अत्रापि तत्तयैव प्राप्त नितरामुत्कृष्यते | तस्मात्‌ पुत्या- 
काळमपि सम्मान तन्त्रमेवेति | परिव्याणं अभिष्ठपरिव्याणवदेवान्यकाछ सत्‌ छेदन- 
काल्किसम्मानेनेव सहोत्कृष्यते यथा प्रकृतौ -। तस्मात्‌ सकलेकाद शिनीव्यपायेनेव 
परिवीयेतेति। | 

॥ २१ ॥ अग्रेणाइवनीयं प्राञ्चः सम्मीयेरत्‌ दिक्सयोगात्‌ 

॥ १-४-४४ ॥ (सि) l 

किमेकादशिन्यां यूपरीतिं प्रत्यनियमः, कि प्राची, आहोस्विदुदीचीति£ कि 
प्राप्तम्‌ ? अनियमः, नियमकारणशाखस्याभावात्‌ इति 118 A: ب‎ 
` HA यूपाः सम्मीयेरन्‌ आहवनीयात्‌ | कुतः ?- दिक्सैयोगात्‌ | “ पुर- 
सान्मिनोति ” इति, दिकशब्दस्यावध्यपेक्षिण: सनिङिताहवनीयसैबन्धात्‌ इति ॥ 


॥ ஏன்‌ वा تفه‎ ഞ്ഞ विज्ञायते 
॥१-४-४५॥(सि) 


वेति पश्चनिबृत्तिः । उदीची यूपरीतिः कार्या । कुतः ! aaga 
पुरस्तादिति । वेदिदेशापेक्षया ۱ 


लिङ्गा ॥ १-४-४६ ۱ 


WC tiere | 
“या எண: ता என: ` कार्याः | ते सर्वे afer” इति | 
“ प्राप्या ஏ वा അട भवेयुः ” नान्यथेति ജീന मिनोति 
ஸூர்‌ वो dakai ज्यति? इति आहत्य विधानात्‌ दक्षिणादिः MAR: स्यादिति | 
॥ २२ ॥ ഞ്ഞ്‌ यथाकामी न नियमः श्रयते ` | 

॥ १-४-४७ ॥ (पू) 


तस्यामेव यूपैकादशिन्यां காணாக்‌ प्रति चिन्ता, किं नियम उतानियम 
इति ۱ कि प्रापम्‌ £ अनियमः । तेषामन्तराले. यथाकामी स्यात्‌ | अर्थेन पशुनियो- 
जेनेनानुछानेनियमसिद्धेः इति प्रासे எர : -- 
॥ इष्टै वचंनमेतेषाम्‌ ॥ १ - ४ - ४८ | 
‘oma वेदिसुद्धन्ति? ‘waa विमिमीते’ ‘qi मिनोति? इति 
८ रथाक्षमात्रातिरिक्तान्तराछासम्मवात्‌ इष्टं वचनमेतेषाम्‌ं “ रथाक्षमात्राणि यूपान्तरा 
लानि भवन्ति ” इतिं ॥ 
॥ २३॥ तथा बेदिसंमितां मिमोतीति ॥ १-४-४९ ॥ (पू) 
അ रथाक्षसम्मानवेदिसं्मानंयोंः किं विकल्प आंहोस्वित्‌ ഞ്ജ इति | 
किं प्राप्तम्‌ അത്യ; अन्तराङावंधारणाथै उभयोः. प्रमाणयोरिति प्रापे 
HH >>>? 
॥ न fester ॥ १-४-५०॥ (ति) ` 
(గాణ எண்‌: यदि ഞ്ഞ भवेत्‌, न तु RARE । ` 
edt वेदिविद्धेः | यूपोपरपरिमाणै वां | चयनपरिमांणोपांदानेन Saad 
नीयेठि। : 
॥ २४॥ यथापू्यममिष्ठदेशमीप्सेयुः TAY ॥ १-४ - ५१ ॥ 
تون‎ बहूनां (पशनां) അരത്ത स्यात्‌ | यो योऽभिमुख्यः 
तेन तेन विशेषेण स्वी எனை; तखाद्यत्यासेमींयेरन्‌ | 


۱ உன்‌ ॥ १ - ४-५२॥ 
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aaa നയ सौम्यममितों wa: इति सौम्यबाहेस्पत्ययोः आनन्तर्य 
wa अन्यथा5मुख्यममिष्ठासर्ति sale | बळवतीनामैन्द्यादीनां दक्षिणोपक्रमत्वे 
देक्षिणाधिष्ठान न स्यात्‌ | तस्मात्‌ A त्वनपेक्ष स्यात्‌ (னி. 1-8-4) इति ` 
बाध्येतैवाचारः । 


| ரளி युपा भवन्ति दक्षिणापर्गाः पश्वः ” इत्येतेषां 
पौर्वापयविधि! | तेन मन्यामहे ത്തി दक्षिणोत्तराधों मिनुयात्‌ 
एवं भूयिष्ठा येथासमाम्रान भवन्ति ॥ १-४ ५३॥ 


आहत्य विधानात्‌ पशूनां दक्षिणापवगेत्वम्‌ | यूपानामपि तदङ्गत्वात्‌ ` तथा 
ఇషా கிள विधीयते । सा च यथा[न))क्रमोपरोधस्तथा கண | तसमात्‌ 
पझुंक्रमेण नव मित्वा दशमं दक्षिणां मित्वा னார்‌ मिनुयात्‌ । एवं द्वयोरेव 
उत्तमयोः क्रमोपरोधः स्यात्‌, श्रतिश्चानुम्रहीष्यते इति विज्ञायते । एवं (व) 
விம்‌ எண்ன ഞ്ഞ ജിടി मवति | अथापि 
यो5मिष्ठ(मु)उत्तरः ஜன यो दक्षिणतः तथा ജിടി भवति” வாள்‌ 
दशयति | -अथापि “ அவன்‌ oA यो यो दक्षिणतस्तथा झुदीची ` 
मवति ” इति क्रमेण वाञ्नुजिधक्षन्‌ वदति | तस्मात्‌ सम्यकम्रयुक्तत्वात्‌ वचनं 
எனின்‌ बलीयः | योऽञ्निष्ठाइक्षिणत इति و‎ न्यायबिरोधादबढीयसा न 
சண்‌ । meat स्यात्‌ | எவை 8 
मत्त्वा 0۱ 


॥ २५ ॥ उपरसम्मितां मिनुयात्‌ पितूलोककामस्य, मध्येन सम्मिता 
| रशनसम्मितां च मनुष्यलोककामस्य ART . 
मिन्द्रियकामस्येत्यायामतः उपराणिः सामान्यानि स्युः 
ആയ am gay प्रथिस्नथषालान्येवमर्थोक्तानि 
भवन्ति || १- ४-५४ ۱ 
आयामतश्चं उपरस्याश्रीयेत, ने हि fie எரிக்‌ श्यं अंतृणमुपरं भवती- 
त्याह | तस्मातिर्यकत्वंसाम्यार्ससवात्‌ आयामसाम्यमात्रं स्यात्‌ | मंष्यसाम्यं तिर्यग्गत॑ 


TS 


1. A 31881 
2, अघरान्तर्निखातो यूपाधोमागः उपरः | எண்‌ अतश्षितम्‌ | 


ag ` கானான்‌ 


आश्रीयेत | द्राधीयसो हसीयश्च तावन्मात्रमेव मध्यम्‌ । रशनासाम्यमपि तथा,कृत- 
` परिमाणो- हि तस्य आयामलिव्यायाम इति । ஏன்‌ 'चषारसाम्यम्‌ | तदपि हि 
नियतायामम्‌ , wean काम्यमिति | एतदवाच्यवाचको REAR | सर्वसाम्ये 
तु वाच्यमवाच्य ag विधीयेत ۱ | 


॥ २६ ॥ तामेतामतिरात्रचरम आलमेतेति व्यत्यस्तपशोर्वादः 
. सन्निधानात्‌ N १-४-५५ ॥ (पू) 
'व्यत्यस्तपशून्‌ समाम्नाय “या वा एकादशिनी तामेतां कापेया ആ; 
[अत्र] तामेतामिति प्रक्ृतसवैनाम्ना व्यत्यस्तपशोरेष वाद: | साच प्रकृता | सा च 
प्रकृतितो5पह्ृष्यातिरात्रचरमे निविशते, श्रुतिसंयोगात्‌ । - तस्यायै क्रमः வண: 
அல்‌ | Ya सारस्वतं वैश्वदेव सौम्यै तथा என்‌ सौर्य up 
सावित्र बाहेस्पत्यं वारुणं चेति | | ۱ 
येयमितरा तामिमां प्रजा आपद्य எனின்‌ ATTA 
TN १-४-५६॥ (सि) ۱ 
anne वादः अनुसन्धेयः | येयमिति सर्क्रतुषु AAAA: । . 
यामिमां प्रजा आपद्य चरन्ति इति RAR दशयति | तस्मात्‌ व्यत्यस्त- 
पशुविषयादन्यत्र saat यन्निविशते सा वा एषैकादशिनी तामेतां कापेया f; | 
तामेतामतिरात्रचरम आछमेतेत्यमिन्नस्य BARAT | अन्यतरतोऽतिरात्रस्वेन 
लिङ्गा्नातिरात्रचरम യ്ത उपदिश्यते | तस्मादभिन्तविषयेव व्यंत्यस्तपशु: | 
सर्वत्र यथाशेषं 33680086 ॥ " 
इति संकर्षकाण्डमीमांसाभाष्ये प्रथमाध्यायस्य चतुर्थः पादः 
समाप्तश्चायं युपपादः ॥ ` 
— Xi 





` 1. आआ्नेयसारस्वतसौम्यपौष्णबाईस्पत्ववै श्देषेन्द्रमास्तैन्द्रामसाविज्रवासणानेकादशपश्चज््‌ 
विधाय यामिमां प्रजा आपद्य चरन्ति सा वा एपैक्रादशिनीत्युक्त्वा ततो ' व्यत्यस्तपञ्चनुपक्रम्य 
எண்‌ अमित TR सारस्वतं सावित्रं सौम्यं वैश्वदेवे पौष्णं मारुतं எனவ 
ஏன்‌ च विंधाय--इति शेषः मा. दी 
2. 9 6 - 


द्वितीयाध्यायस्य 
( मीमांसाक्रमेण चतुदेशाध्यायस्य ) 
प्रथमः पादः ॥ 


۱ १ eft चितुत इति சான; ഞ്ഞ്‌; 
AT यथा लोके ۱ २-१-१ ۱ (सि) 


` अम्मावाम्नायते “ इष्टकामिरमिं चिनुत ^ इति | तत्र किमनियमः' आहोखित्‌ 
சான एवोपादातन्या. इति | तत्सिद्वयधमिदं निरूप्यते ~ किमयमिष्टकाशब्दः 
जातिवचनः? कि वा எக்க? [इति | 


किं प्राप्तम्‌ ! अनियम इति | कर्थ ¦ इष्टकाशब्दस्य जातिवचनत्वात | ఇష? 
द्रव्ये हि भिज्ञष्वमिधानभवृत्त्यो रमिन्नत्वात्‌ सृन्मयेषु ales at weg ഞ്ഞ്‌ 
घानकार्यप्रत्ययानामविशेषात्‌ कलशत्वव[त्‌ ஏசா एवे] era | सौवर्गष्टका इति 
सोपपद इष्टकाशन्दोऽन्त्र प्रयुज्यत इति चेन्न; कलशादो समानत्वात्‌ எனை: 
मृन्मयः ga इति । तस्माद नियमेनेष्टकानामुपादानमिति प्राप्त रमः | 


afr चिनुत इति श्रयमाणे சாணி एवोपादातब्याः | कुतः £ 
- मृदूदव्याक्कतिवचनताच्चेष्टकाशच्दस्य । केयमाक्ृतिनोम ! इति | उच्यते | जाति- 
னன आकृतिः जातिः, तत्र छिङ्गानि चाक्रियन्ते यस्यां सा आकृति: || 


यदैव सा न चिदपि शब्दस्य प्रवृत्तिनिमितततां प्रतिपद्यते, स्त्र जातेर मिघेय- 
त्वेन ரானி wa) ண च चित्रगते देवदत्तादौ इयं നിങ്ങ 
इत्यनिरुक्तता । प्रतिनियतजात्यभिव्यक्तिद्देतुात्‌ | स्रदूद्रव्याहृतिवचनत्वाचेष्टका- 
शब्दस्य | 2۳ निरन्तरं प्रीतिनिमित्तसुवर्णा दिद्रव्यगतसंस्थानस्येष्टकाशब्दा मिधेय- 
எண்ணா | न च गौणादिशन्दवदन्यत्र samara: | तस्माञ्जातिपक्षवदा- 


R. ATR - 2, R.quq 
RIA ' 4. R. 

R. मून्मय 

"अत्र यत्त मूले इत्यादिना मास्कररायेणं अयममिप्रायः छण्डित; | 


po केरल 


ug . ' | ப விபட] 


कृतिपक्षेऽपि सिद्धान्तो qeu इति | उच्यते | लोके मृण्मयीष्वेव चेष्टकाशन्द- ` 
प्रसिद्धि: वैवाहिकीं वेदिं അത്ത देवदत्तः समृद्धोऽपि. मृण्मयीमेव कुरुते | 


mame ॥२-१-२॥ 


qa एवोपादेयाः “ प्रझवादिनो वदन्ति यन्मृश्चापश्वामिरनाद्यं अथ 
कस्मात्‌ मृदा चाद्विव्वामिश्वीयत ^ इति मृन्मयीनामेवेष्टकानायुपादानं नियमेन 
दशयति | पाकविधेश्च मुख्यत्वसँमवात्‌ । निमिन्थ्येनेष्टकाः पचतीति gunt 
'मृण्मयेष्वेव शक्यत्वात्‌ TERN: कृष्णलेष्विवान्यत्र | अतो അത്തു एवोपादातव्याः | 
इष्टकाशब्दस्य मृत्‌ प्रकृतिद्रव्यामिव्यड्यजातिमत्त्वात तस्यापि भूयोऽवयवसामान्येन 
शब्दयोगो वर्तते यद्वदिष्टकाशब्दोऽन्यप्रक्ृतिके | 


कथं पुनः[सुवणमये]दृष्टकेति ! साइश्येन शब्दप्रयोगात्‌ | तस्मान्सृण्मय्य 
एवोपादातन्या इति | 

॥ २ ॥ अश्रिमत्य; शन्द्सयोगात्‌ ॥ २ - १ - ३॥ (सि) 
| तेष्वेव सन्देह :--किमनियमर्सस्थाना इष्टकाः भवेयुः ERRATA 
` इति। किं प्राप्तम्‌ १ इष्टकाशब्दस्याकृतिवचनत्वात्‌ अनियमसंस्थाना: ஐ: wd 
च लाघवं प्रयोगप्राशुमावो भवति इत्येवं 918 ब्रमः | | 3 

அனான்‌. भवेयुः । कथ १ अथसंयोगात्‌ । नामकारयसामर्थ्ययोगात्‌ 
इत्यर्थः | कार्यार्थे चयनम्‌ | अश्रिमत्यः चयनसामर्थ्याः स्युः | कार्यप्रयुक्ता न 
स्वरूपमयुक्ता; | எவன एव भवेयुरिति | “चतुरश्रा भवन्ति” इति 
ஏற்றி எனன तद्विशेषः चतुरश्रत्वद शनमुपपद्यत इति | 


॥ ३) समचतुरश्रा। शब्दैकसमधिगम्यत्वात्‌.॥ २-१-४॥ (सि) 


समचतुरश्रा भवन्ति इति श्रयमाणे सन्देहः | किं [अ]नियमेन aga- 
सैबन्धिन्य; கன்ன; ? उत समचतुरश्रा इति ۱ किं युक्तस्‌ १ अनियमोऽविशेषादिति 
MÀ ब्रूमः | 


` समचतुरश्रा: शब्दैकसमविगम्यत्वात्‌ | . 
` इति ആയ भवेयुः | कृतः १ शब्दैकत्वात्‌ | னர்‌ चतुरंश्रशब्दः 


'निरुपपद प्रयुक्तः समचतुरथमेव प्रत्याययति लोके तथा दृष्ट्वादिति | അണ 
‘ARR | र s 
। ४ ॥ अमृन्मयीनामिश्काकर्माथसंयोगात्‌ ॥ २-१-५॥ (पू) 


अमृन्मयीनां पशुशीर्षादीनां अन्तराले उपधानाथों: काश्चिदन्या ger 
KAM: | कुतः ! अत्या चयनायता इष्टकानाम्‌ परस्परसबन्धो यथा, यथा चितः 
प्रासाद इति। न च पशुशीर्षादिष्वन्तराख्वर्तिषु അ ഞ്ഞ്‌ इति | तस्मादन्याः 
अन्तराळोपधावार्था इष्टका. கோள: इत्यव ஈர்‌ தா: 


- ॥-आकृतिनियमाद्वाऽन्तरालानि ॥ २-१-६॥ (ति) 


यथा चतुरश्रा(वणाचतु)भवन्ति इति ആത്ത fiu मृ्मयी- 


नामसाम्थ्यप्राप्तान्यन्तराखानि केन என்‌ | 


यत्तक्त धात्वर्था नोपपद्यते तद्वदत्रापि स्यादिति | लोकेऽपि मृत्पाषाणकाष्ठा- 


ആന്തര प्रासादे “ चितः प्रांसाद ' इति धातवर्थदशनादविरोघः | ன. 


इष्टकाः. ஈன इति | | 
॥ ആഞ്ഞ शब्दस॑योगांत्‌ || २-१-७॥ (पू) 
اس موه‎ ജി वर्णानिश्कानां कुर्यात्‌ ”” इति | किं इवेतादि- 


'वर्णाधिकार; आहोस्वित्‌ [रेखा]षिकारः इति dads किं mex? श्वेताद्यधिकारः | 


Reda वर्णाः इष्टकासु ஈன: | FE? श्रतिसंयोगात्‌ वर्णशब्दः 
श्वेतादीन्‌ அன gard रेखादीन्‌ लक्षणया गमयेत्‌ | थुतिर्लक्षणातो ज्यायसी । 


ननु स्वसमवायद्रव्यवर्तिन्योडन्यत्र न शक्यन्ते ORR ।. संयौगिके नाना- 


adr: प्रासाद इति प्रयोगदर्शनात्‌ [अ]दोषः | 545 8 
इवेतादिवीप्रकारा வனக கன इति प्त ब्रमः ` 


रेखाधिकारो बा प्रकरणात्‌ ॥ २ - १ - € ॥ (सि)‏ از 
वाशन्दात्‌ पक्षो विपरिवर्तते ۱ न इवेताञ्चविकारः | किं तहिं £ eT:‏ 


प्रकरणात्‌ | रेखाणां वाक्ये प्रकृतत्वात्‌ | यो वै यथार्पमग्नि चिनुते यथारूपं qa- l 


8 


द्वितीयाध्याये-- प्रथम: पाद MEE EE 


f 


"e. ' " ^ सङ्कर्षकाण्डमाण्ये 


`` - இர करपन्ते या TREE दक्षिणत उपदध्यात्‌. AAI. 8 


ऋजुरेखाः पश्चाच पुरस्ताच्च, வக்‌ मध्यत इति प्रकृत्य स॒वौन्‌ MAR 


என்னின்‌; | 


यत्पुनरिदं लक्षणेति तत्‌ esf नितरां समवेतसैयोगादिति | TAT E 


खांधिकार इति सिद्धम्‌ | 


॥ ६ ॥ तासां पाके यथाकामी यथा ठोके ॥ २-१ -९॥ (पू) 
faa: अग्निश्चेतव्यः उत qaa: उतानियमः उत पक्वामिरेवेतिः 


किं प्रामम्‌ ! अनियमेनेति | कथं? लोके आमादयस्तण्डुछा इति तावद- 
नियमेन प्रायुष्यन्ते तद्वदत्रापीति छाघवम्‌ | प्रयोगप्राशुभावश्वेव मवतः[ति]। इष्टका- 


र _शब्दोञप्यनियमेन वर्तेते | तस्मादनियम एवेति प्राप्ते ఇగ; 


॥- पक्वा वा तद्विशेषविधानात्‌ ॥ २-१-१० ॥ (सि) 
वेति पक्षव्यावृत्तिः | पक्कामिरेवाभिश्चेतव्यः | नियम इति कुतः १. पाकविशेष- 


ഞ്ഞ “Aad: कृष्णास्तुषपक्का भवन्ति”? इति । सति पाके विशेषविधानमुप-- 


पद्यते | अन्यथा पाकविरोषो [ पाकं विशेषं च ] विदधद्वाक्यं भिद्यते | 1 
mam पक्कानामुपधाने प्रतिषेधोऽथेवान्‌ . भवति | “न ணர்‌ न लक्ष्मणां न. 
मिन्नासुपदधाति ۲ इति | नापक्कानां காரன்‌ sgam वा समवति इति | 
ear वाऽप्रतिषेधः d २- १ - ॥ 
तस्याप्यनियंमो यस्मिन्‌ पक्षे. mia ൯ उपपद्चते ஊரில்‌ 


` हेतुरिति विज्ञायते | तस्मादमुष्मिन्‌ आम ജ്യ] | यदिहामाधिनीया 


तदपशुनात्मने चिनुयादन्यदमुष्मिन्‌ इति इमशानदशमुपदिशति (2) അജ 


t. 3178 'पंकनियम इति | 


॥ अग्निनेश्काः पचतीत्येकेषां वाऽऽहत्यविधि। ॥ २-१ - १२॥ | 
आहत्यंचैकेषां पाको विधीयते (അത്ത്‌ एवोपघेया इति | | 





ப उपकारोभिवेति 
A उपकामि 


5 2 ர்‌. ۱ पठित $ : Ra नियमेन teh ^ 


M 


ഞി पादः ఆర్ష... 
॥ ७ ॥-स ரிக प्रकरणात्‌ ॥ २ - १ - १३॥ (पू) 

स खल्विष्टकापाक: किं वैद्वारिकेणाभिना der आहोखिदन्येनेति | ఈ 
प्राप्त ? तासां पाके वैहारिकोऽग्निः स्यात्‌ । कुतः? प्रकरणात्‌ | ജന 
प्रकृतसलिधानात्‌ अवैदिककार्याब्यावंतते | BERETA तु पाको वैदिके, 5 
ன்னை | പ്ലം ലിലി 

॥ लौकिफेन वाञ्निदैशात्‌ ॥ २-१-१४॥ (सि) 
वेति ஈன்‌; | लोके इष्टकाशब्दसंयोगिनो ये எரி ते कि 


हिरण्यकेन![ छौकिकेन ]पच्येरन्‌ । इृष्टकानिर्दिशे वैदिकः स्वीकार्य: | वचनमन्त- ` . 


रेणान्ये विनियोक्त न शक्यन्ते | तस्माल्लीकिकेन unm: कर्तव्य इति | ° RRR 
` ष्टकाः पच्यन्ते? इत्येकेषां सोन्ववेतविधि: | 


॥ ८ ॥ मृन्मयीनामिष्टकाशन्दः तासामेतन्नामधेयं 
यथा लोके ॥ २-१ - १५॥ (पू) 


` इष्टकाशब्दर्सयोगिनो ये धर्मास्ते fh. Romy கன, नेति सन्देहः | 
कि प्राप्त! न कर्तव्याः | തിഃ दृष्टकादेशेन [इष्टकोदेशेन] विधिना deri, 
ग्रहे । इष्टकाशब्दस्य write इष्टत्वात्‌ |. सत्यपि कार्थप्रयुक्तत्वे कृतद्वार- 
समन्वयात्‌ धर्माणां इति | इतरथा इष्टकाश्रतिरविवक्षिता स्यात्‌ । तस्मात्‌ ள்‌ ` 
(दि)नेष्टकाधर्मा इति प्रापे ब्रमः | 


॥ सर्वेषां बा सर्वगामित्वात्‌ ॥ २ - १ - १६ ॥ (6) 


_ कायेसामान्याचः எளி! aden: டன்‌ கா்‌ चिनुते [इति] सबै ` 
गामिनमिष्टकाशब्दे ˆ दशयति | चथनासाधनेपिः दृष्टकाशब्दः - कार्थसामान्यात्‌ 
SERRE | A ക്‌ 


۱ 685 ॥ २- १ -१७ "E 





ud கன்‌. 0 7 A omis 
8. A. BRA x ட 


ge . همجن‎ ` 


४ घृतेष्टकामुपदघाति ”, “ हिरण्येष्टकामुपदेधाति 7 2891563916 " | 
« यदिष्टकाया आतृण्णमनूपदध्यात्‌ पशूनां च यजमानस्य च ۳ 
[इति ता] स्विष्टकाशब्द दशयति | तस्मा दिष्टकाधर्माः अमृन्मयेष्वपि कतेव्या इति | 


॥ ९ ॥ सिकतासु तयादेवतं सङ्घया चाद्रियेत ॥ २-१-१८॥ (पृ) 
उत नेति विचारते | किं युक्तम्‌? FRR | कथं ! स्थरसाघनसवात्‌ | 


a तस्य च wed कथमिति चेत्‌ , oA । यथा ഞി? Teg च. 


तयादेवत एवं सिकतास्विति प्राप्ते--- ब्रम 
` ॥ सिकतासु न aga கன்‌ विप्रतिषेधात्‌ ॥.(सि) 


सङ्क'थायमानासु இண अपरिमितशब्दो विप्रतिपिद्धयते | तथा ഞ്ഞ 
` 38 चिन्वीतेति கன: सिकताश्च | आसु ஈன்‌ agar स्यादिति | 


` .॥ चित्यसंयोगाचः ॥ २-१- १९ | 
द्विननत्युचित्ये]उपदधाति इति चितिपैयोगेन सिकतासु (तदहयमस्ति) “R 
afi.’ पूरयति ' इतिं TRENT | तेन सत्यवीष्टकाशब्दे faasaga Jaa- 


देवतं नापि, agar स्यादिति | इष्टकाशब्दःस्तुत्या (ആ यथा चतुर्धाकरणे 
दक्षिणाशब्द इति | 


॥ ۱۰ ۱ चरुसर्वेषधमनिष्टकम्‌ ॥ २-१-२०॥(सि) 


चयने எண்‌ रोद्र गावीधुकं ` चरुं एतेन यजुषा चरमायामिष्टकायां 
निदध्यात्‌ aft । तथा “ सर्वोषधं(पचति)[वपति] ”” इति ۱ तत्र कि sea 
கனை नेति सन्देह; fe प्रातम्‌ ? स्भरसाधनत्वादिष्टकास्विव चरुसर्वोषधे5पि 
ஷன धर्माः इयेवं प्राते बरमः--चरुसर्वोषधमस्थण्डिरावयवत्वादनिष्टकम्‌ | कथं ¦ 





1. aia. Mss 
2. सिकतासु परिश्रयति पूरयति इत्येधनिरदेशः ഞ്‌ न तु சாரி ணர்‌ 
8. R. gamag - 


द्वितीयाध्याये - प्रथम: - nH | ६१ a 


ன்‌ என்பர்‌ என்‌ चरमायामिष्टकायाम्‌ ASAT एव ‘ | 
तस्मात्‌ कार्यापत्त्ममावात्‌ உண்ன इति । ` 
॥ ११ ॥ ek इष्टकाशव्दविधानात्‌ तयादेवतं 
स्यात्‌ ॥२-१-२१'॥ (पू. ) | 


ணி उपदधाति ” इति | तत्र किं तयादेवतं கன்‌ नेति 
संशये ; கேளா. स्यात्‌ -तयादेवतम्‌ | उपधानकर्मणः” . शब्देन विधानात 
ेत्रतीरुपदधातीति | ona चेत्न; उपदधातीति निर्देशात्‌ । तस्मात्‌ 
स्यादेव तयादेवतमिति 98-8 Vou ककी a m 
॥ न वा ahaha ॥ २-१-२२॥ (सि). 
[उखा शिक्य]निधानस्य()विवक्षितलवा दितः | अथवा इष्टकार्सस्कारस्या- 
विवक्षितत्वात्‌ | उमयथा ഴ്ത്ത गौणउपदधातिः | तस्मात्‌ तत्र 
(கன इति | E 
॥ १२ ॥ साहस .चिन्वीत प्रथम चिन्वान इति क्रत्वधिकारो5प्रि- 
संयोगात्‌ यथा सहस्रेणेजान इति ॥ २-१-२३ ॥ (पू) 


തിന്‌ என: आहोस्वित्‌ afer इति १ fh युक्तम्‌ १ ` 


safer इति । प्रथमो(ऽप्रये)[मोऽभिैथुक्तकरतुः सहसदक्षिणत्वेन विवक्ष्यते । ` 
शक्यते च क्रतुः सहसदक्षिणश्चिनो तिना गुणशब्देनामिषानु यथा “ एक एव -यजेत 
सहस्तेणेजान 58 | 
॥ ண்கள்‌ वा चयनसंयोगात्‌ यथा जानुदघ्मं चिन्वीत 
प्रथम चिन्वान इति ॥ २-१-२४॥ (सि) . 
aia सहसेणाधिक्रियेत | मन्त्रे चयनप्रत्ययेन सहस्रवान्‌ साहस इति 
चिनोतीति चास्मत्पक्षे சன चयनमाह | ആരു | श्रुतिर्ढक्षणातो ज्यायसी :। 





1, आ. भौ. 16-15 
i सत्या. श्री, 11-6-6 Me 
2. R. ۲ 8. खा. शिष्य ` 


டர்கள்‌ `‏ و 


i "ameet चिन्वीत प्रथमं ۹ हत्यसन्दिग्घो5प्रयधिकार । तेन शब्दसामन्यात्‌ ` 
अभिविषयत्वेन नियम्यत इति । यदुक्तं सहसेणेजान इति क्रत्वधिकार इति | 
` wa चिनोतीति घाल्रश्ववणाददोष इति | 


॥ १३ ॥ दक्षिणामिः என: यथा क्रतवः || २-१-२५॥ (पू) 
साहसं चिन्वीत प्रथम चिन्वान इति दक्षिणामिःसाइललमुतेष्टकामिः इति 


"ow E । ` 


कि मतम्‌ £ यथा कऋतोरुणोऽभिः جود‎ दक्षिणंदवारेंगेति അ | 


इष्टकामिर्वा द्रव्यसक्षिधानात यथा साहस्रः प्रासाद 
इति ॥ २- १ -२६॥ (सि) | 
` , सहितामिरिष्टकाभिः aaa चितेः तदतिक्रमे कारणाभावात्‌ | ഞ്ജ 
അത്ത समुदायशब्दस्य च प्रवृतिदशनात्‌। यथा என்‌: प्रासाद 
` साहस इति ۱ अन्तरश्गष्टकामिरिति कारकभ्रत्या उपनीतद्रव्यसंबन्धः | तस्मादिष्टकामि 
என்னின்‌ | 
॥ १४ ۱ साहस्रे TRAM || २ १-२७॥ (पू) 
. “ सहस्तस्य प्रमा असि?! | अये मन्त्रः कि साहन एव चितौ प्रयोक्तव्यः | 
- आहोखिदविरेषेणेति सन्दिह्यते | कि प्राप्त ஈன एवेति | कुतः ۱ 
^ सहसशब्दो न (இன்‌ शक्नोति प्रत्याययितुम्‌ । प्रकरणाद विशेषेण विनियोग: | ` 
ത്ത साहसपक्षे | fee च प्रकरणात्‌ बलीय इति प्राप्त - AA | 
| ॥ सर्वेषु वा समरिहाणात्‌ (D) श्रयते. यथा शताः ` 
"get इति ॥ २ - १ - २८ ॥ (सि) l 
वेति എട BAR प्रयोक्तव्यो मन्त्रः सं(म)रिहणाअवणात(१) 
सहस्रशब्द्रो गौणवृत्त्या ' അട ഞ്ഞി इत्ये[व]मिति । - शतेन तुल्य 


e അ पुरुषः इतिवत्‌. स्तावकत्वेनोपपंथत एवेति | 


आपि चोपपद्यमाने चापेक्षितत्वे न wf करप्यस्‌ | 





1. 5. अत एव निमित्तस्य 
2. சனனி ॥ १२-३-१ N 
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२ ` ॥ १५ TRIE चिन्वीतेति लोकेपूणा मन्त्रपरिः ? ` 
- माणाक्षाना मन्त्राः उमयस्य எனா तदेतस्मात्‌ 
[Rafe i - १- २९ ॥ (पृ) 


v. . f लोक परणानामेवेष्टकानां साहस आहोवित्‌.नानामन्त्राणाम्‌ ? कि प्रातस्‌ १ 
रोकंपरणामन्त्रोपघेया ` एव என்‌ HAA: नानामन्त्रास्तु उभयस्य ஈன்‌ तासां 
` கஜ னி विप्रतिषिद्धम्‌ 591815901 एव साहसमिति எறி ब्रम:-- 


॥ सर्वेषां எண்ணார்‌ परिमाणाविशेषात्‌ तत्र वचनाच्छेषो 
यथा चतुर्देशमिेपतीति ॥ २- १-३० ॥ (सि) 
अनिमित्तकार्त्स्यन समुदायप्रतीतेः सर्वेषां वेष्टकानां गुणविभक्तिनिर्दिष्टानां 
a प्रत्यविशेषात्‌ सँख्या(भि)विवृद्धयथः ` MAT वाचनिको विनियोग: प्रयो 
ணன்‌ भविष्यति | यथा चतुदशमिर्वपतीति वचनात्‌ शेष प्रयोगान्तरे उपयो 
कयत इति | 


॥ १६ ॥ इष्टकाविवृद्धी तद्वयाख्यातम्‌ ॥ २- १-३१ ॥ (पू) 


इष्टकाविृद्धौ किं gaada मन्त्राणां अभ्यासो यावदिष्टकं उत ndr 
उपधाय अवशिष्टा छोक॑प्रणा भवेयुः ` इति सन्दिह्यते | कि प्रातम्‌ ? प्रक्रान्ता- 
नामेवाभ्यास इति | प्रकरणात्‌ | तदुक्त तृतीये तदाख्यो वा प्रकरणोपपत्तिभ्यां 
سر‎ sf | NAR | अभ्यासमित्यथः | 


॥ समशः प्रतिविभज्य 3: पूर्वाणि कुर्यात्‌ उत्तररुत्तराणीतिः | 
लोकं एणाया अयातयामश्रुते; २- १ - ३२ ॥ (सि) 


` होकंपणयेवावशिष्टा इष्टका उपघातव्याः कथं? अयातयाप्रत्नश्नतेः | 

° ARRAY. TET कस्मातसत्याधातयान्नीरन्या इष्टकाः Maat लोकं gor ” 
इति अन्यासामिष्टकानां यातयामत्वात्‌ | MIAN च लोर्कएणाया एवमुपपद्यते 
यद्यविशिष्टाः तया उपधीयेरन्निति | festa का MARR £ वचनसामथ्यात्‌- 
“వైట్ల पृण च्छिद्र Dag | यदेत्रास्या ऊने यच्छिद्र, तदेतया पूरयति | यदेवास्योनं 

, यच्छिद्रे वा..तदनया Ga” _इत्यभ्यसनीयत्वमेव प्रतीयते | यदेवेष्टकामिष्टका- 


gg ' ` „ : RETR 


என்னி RRR எண்ணா नियता | “ इष्टकां ei” इति चितौ बहुखमस्या 
दशयति | ആര്ത്തി :अवरिष्टा उपधेया इति | i 


॥ १७॥ चितिशब्द। प्रतारे यथा ठोके 8-9-33 ॥ (पू) 


. , पञ्चचितयो भवन्ति पञ्चभिः पुरीषैरभ्यूहति gaa चितिशब्दः ఈ प्रस्तारे add 
उत कर्मणीति சோ; | கண ? mem, कुतः ! प्रसिद्धत्वात्‌ । प्रासादादौ 
` प्रस्तारमेकं അ ఇ वेक्तारो भवन्ति, अस्मामिरेकां 55595886 | 
எள்‌ छो किकप्रयोगो श्वपाय इत्युक्तम्‌ | 


॥ FIT ॥ २-१-३४ | 


| fee च प्रस्तारे चितिशब्द दशयति “ नाकसत्सु पञ्चचोडा ആസി 

इति अभ्युपधानं दशयति ٠١ mem चितापदेशः | “ पुष्कर [पर्ण]मुपदधाति ” 
इति ரகரம்‌. അ पुरुष स्वयमातृण्णामित्यप्युपधाने प्रास वाचनिकम्‌ | कर्मणि 
चिताव्थप्रापतत्वेन अविघेयत्वाचच वचनमेवेजातीयकमनधर्क स्यात्‌ । तस्मादपि प्रस्तारे 
चितिशब्द इति प्राप--त्रम 


॥ पुरीषव्यवायाद्वा चितिपृथक्त्व॑ कर्मणि RANA 
॥ २-१-३५ ॥ (सि) 


पकम्रस्तारे[एव]अनेकप्रस्तारेण पुरीषेण व्यवहिते അങ്ങ്‌ चितिशब्दो 
` बतते-इृष्टकामिरमिं चिनुत इति | एकमेवैतत्कम प्रतीयेत यदि पञ्चचितयो . भवन्तीति 
न श्रयते ugar प्रविभागः | fala पुरीषव्येवधाने used कमैविभागादेव 
पञ्चचितिशब्दस्य TAI न शकषत्यन्तरकल्पनया(मकारा)परस्तारे वर्तितु- 
goed | तस्मात्‌ BHAA चितिशब्दो न प्रस्तारे । स्वयमातृण्णां च विकर्णी 





दध्यात्‌ | यदन्यामुत्तरामिष्टकामुपदघ्यात पशूनां च यजमानस्य घ प्राण ஏனா 
दध्यात्‌ इति | 


1उत्तमे उपदधातीत्येव उत्तमस्यान्ते उपधाने fae अथेवादार्था5यं ng- 





1. Mss add here देशाख्या सा पश्च चोडा नाम एतेन भ्याख्यातम--मन्रा 
SN 
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प्रतिषेधः स त्वन्यत्राप्युपधान पश्यन्‌ प्रसक्तः, यथा “बहु वै गार्हैपत्यस्यान्ते मिश्रमिव 
चर्यते ” इत्यधरममिश्रादौ TAT: प्रसक्तः आभ्नीपावमानीस्तुत्यथः | तस्मात्‌ 
कर्मैकदेशे fae: | सति च व्यवधाने ఇ नादेशे नियमाभ्यामवघामं 
எண नाथः(2) | तथा पुष्करपर्णादीनामन्यथाप्युपघानात्‌ सह विधाने 
TART स्यात | तस्मात्‌ पुरीषव्यवायाितित्वमिति | 


॥ १८ ॥ என்த रीतिवादो यथा लोके ara 6 
॥ २-१-३६ ॥ (सि) 
° प्राचीरुपदधाति ! “ प्रतीचीरुपदघाति ! इति किमयं कतुर्सुखबादः, किं 
वा रीतिवाद इति ? 


किं युक्तम्‌ ¦ दिकशब्दात्‌ അന്തി என்ன்‌ प्रचरन्तीति 
मुखवाद इति प्रापे எ: ب‎ 
इष्टकागणेष्वेवंजातीयकेषु रीतिवादो भवेत्‌ | 'इष्टकामिसबन्धिन्या: न मुखम्‌ | 


तस्मात्‌ सामानाधिकरण्यात्‌ प्राचीरिष्टका इति | यथा प्राच ओदनान्‌ 8 
प्रागपवर्गरीतिरोदनानामा द्रियते? तथेहापीति | 


॥ RFI ۱ २-१-३७॥ 

प्रतीचोऽनृयाजान्‌ यजति इत्युक्ता आह्‌ --“ प्राञ्चमुत्तमं संस्थापयति उत्तमे- 
नेतरावनुसंभिनत्ति ” इति प्राचा सन्तिष्ठमानेन भन्तिमेन तथोरनुसम्मेदे ब्रुवन्‌ 
प्रत्यगपवर्गा आहुतिरिति दशयति | 

॥ १९ ۱ पञ्चात्प्राचीश्चुत्तमाश्रुपदधाति इति त्वेकत्वान्युखवादः 

॥ २-१-३८॥ 

അ रीतिवादः उत gaa: इति सन्देहे पूर्वाधिकरणेन री तिवाद इति 

TY TR 


1. इष्टकाभिरसंबन्धिन्यो 
2. R م‎ 
9 


६६ सङ्कषकाण्डमाष्ये 


पकत्वादिष्टकादेरन्यमावा्थकतुः मुखवादः | प्राङ्मुखेन wal इष्टका प्राची- 
मुखत्वात्‌ साक्षात्‌ तन्सुखासमवात्‌ FAA मुखवाद इति | 


॥ 31773758 ॥२-१-३९॥ 
TRIM पल्यन्वास्ते इति वाक्यशेषे पश्चा्ाङमुलत्रमनुवदन्‌ 
कुर्मुखवादे दशयति ॥ 
۱ २० ॥ प्राश्वमिति कर्तुमुखवादःशेषत्वात्‌ ॥ २ - १ - ४०॥ (सि) 
[ कू्मोपधानं wa) 9193935818 पुरस्तास्रतयश्चमुपदधातीति श्रयते | 
तत्र संशयः | கோசார pigana: उत HERR | किं प्रां £ पूर्वाधिकरणे ` 
कूमस्यैव मुखबादेऽपि qh: कर्ता वा प्राङ्मुखः प्रत्यङ्मुखो वेति प्राप्ते जम: — 


wea एष प्राञ्चमुपदघातीति | कुतः £ TMT | एवमुपधान- 
Jagd: (ഞ്ഞി. வன்ன व्यवस्था | समासे शश्वत्‌ சேனா 
ணா (१) ۱ 
॥ २१॥ पुरस्तादन्याः प्रतीचीरुपदधाति சோனா प्राचीरिस्य- 
पवर्गवादो व्यपदेशात्‌ ॥ २-१ - ४१ ॥ (सि) 


கோள்‌ Head: आहोखित रीतिवाद इति | கருக்க, afar 
दिति ണം, नाये ണ്ട बहुत्वादिष्टकानास्‌ । नापि सर्वासामिष्टकाना 
नक्षतरेष्टकानामेकरीत्यभिप्रायेण वादः | तथासति विकल्पः स्यात-प्राचीर्वा प्रतीचीर्वेति | 
स चान्याय्यः | अन्याय) इति व्यपदेशो नावकल्पते । व्यपवृत्तानामविच्छि्ानां 
दक्षिणोत्तरविभागेन रीतिवादः दक्षिणोतरविमागव्यपदेशाद्‌ | ആ च 
नक्षत्रसंस्थान(के )मिष्टकानां श्रयते “ तसासाचीनानि च प्रतीचीनानि च नक्षता- 
ण्यावर्तन्त ” इति | नक्षत्रमण्डलेनेष्टकाविन्यासस्तु प्राचीनभ्रतीचीनापवतां 
दशयति । : 


॥ २२॥ चित्यां चित्यां regu ஏர) 
श्रयते ॥ २- १-४२ ॥ (पू ) 


“ दषममुपदधाति ' इति சரி सन्देइः ஏளன: आाहोस्विदिष्टकेति | 
ad: पशुरुपधातव्य इति 918 38: | 
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۱ इष्टका वा wadia ഞ്ഞ यथा सृष्टीरुपद- 
घातीति ॥ २ - १- ४३ ۱ (सि) 


वेति पक्षव्यावृत्तिः | इष्टकेवोपधातव्या, कुतः, ahem எண்‌ 
ஸர்‌? इति मन्त्रवर्णेन सन्निहिता इष्टका, तदतिक्रमे प्रमाणाभावात्‌, श्रुतिरिति 
चेन्न, चित्यां चित्यामुपधीयमाने जानुदन्नमेव न तदा संभवति | तस्मात सृष्टी रि- 
तिवत्‌ लक्षणया वृषभमन्त्रवतीष्टकैवोपघातः्येति | 


۱ २३ ॥ पतेन मन्त्नलिङ्गा व्याख्यातव्या! ॥ २ - १ - ४४ ॥ (सि) 


प्राणभृत उपदधातीत्याद्या कि प्राणभृतां जीववतामुपधान उत प्राणभृतां 
मन्त्राणामिति सन्देहः | किं प्राप्त ध पूर्वाधिकरणे यौ पूर्वोत्तरपक्षौ तावत्रापीति 
तदाह-एतेन ஈன व्याख्याताः | इत्यधिकरणा तिदेशनियमाथ इति | 


|| २४ ॥ അന്ത गुणसेयोगाद्यया ரகர ரர. 
दधातीति ॥ २- १- ४५ ॥ (सि) 


“ घृतेष्टका उपदघाति'' इत्यादि | कि मृन्भयीरेवेष्टका घृतादिमन्त्रलिङ्गा 
उपधेयाः, किं वा घृतादीन्येव द्रव्याण्युपघातव्यानीति सन्देहः | किं युक्तम्‌ १ 
சாரை என इति। कथ? अर्थसंयोगात्‌ ட धाधात्वर्थसंयोगात्‌ | 
चिनोतीति मृन्मयीषूपधीयमानासु धात्वर्था घटते--यथा प्राणभृत उपदधातीति 
अथेसंयोगादिति | 


कथ पुनः घृतादिशब्द weg वतत इति ? कार्थयोगात्‌ | यथा RI 
எனக इति प्राप्ते ब्रूमः | तद्‌द्रव्याणि गुणसंयोगाद्यथा 950059331318 | 


बृतादीन्येव द्रव्याण्युपधेयानि | कस्मात्‌ १ गुणसंयोगात्‌ | எனா ఇంగా. 
मिरिष्टकासयोगो गम्यते यथा अयःपात्रमिति | अयसां पात्रं न वृत्ति | नच 
சனனி sq: | न चात्र वृषभादिवत्‌ विषरादीन्येवोपधेयानीति | 


॥ २५ ॥ विकर्णी पश्चचोडां मण्डलेष्टकामित्याकृतिनियमः 
शब्द्सयोगात्‌ ॥ २-१ - ४६ ॥ (पू) 


gd , . सङ्क्षकाण्डमाष्ये 


विकर्णीमुपदधाति ! ` पश्च चोडा उपदधाति? “ मण्डलेष्टका उपदधाति '‏ ؛ 
इति 2770 അ किमेतदाकृतिकाः इष्टकाः கணை: आहोखिच्चतुरश्राणा-‏ 
मेवैतानि नामधेयानीति | कि प्राप्तम्‌ ? इष्टकाः வன: शब्दसंयोगात्‌ | ആആ.‏ 
प्रसिद्धेः समासार्थे च पतीयमानत्वात्‌--मण्डळाकारा इष्टका मण्डलेष्टकेति |‏ 
यथा लोके परिमण्डछायामः REE इति प्रापे ब्रमः‏ 


न वा चयनाथखात्‌ ॥ २- १ - ४७॥ (सि) 


न ERR: चतुरश्राणामेवैतानि नामानि | चयनार्थत्वात | 
चयनाय चतुरश्रा उत्पाद्यन्ते | न चैते पुष्करपर्णादिद्रन्येणोषानीयन्ते | यदि 
पुनरिष्टकाः सन्तो'ऽनियताक्कतय उपादीयेरन्‌ चयनार्थो व्याहन्येत | तस्माच्च 
चतुरश्रा एव भवेयुरिति | 


۱ २६॥ मध्यमायाग्नुपसद्यभिश्चीयेत SATAN | (கள்‌ यथा 
AAMT तत्‌ प्राक्रतबैकृतैन्याख्यातम्‌ ॥ २-१-४८ ॥ (सि) 


किं चयनादघोच्नुवेदि ते wi: கன, नेति विचायते | किं प्राप्तम्‌ ? 
கன: कार्यान्तरयोगात | समुश्चयादभेरुतरवेदयाश्च। तस्मादभेरुतरवेदिघर्माः ன 
इति प्राप्ते 38: 


मध्यमायामुपसद्यभिश्वी येत; यथा मध्यमायामुपसद्ुतरवेदिः ഞി इता तथा 
मध्यमायासुपसद्यग्निरपि അ RIAA അണ്‌, इस्युत्तरवेदेः ஏன்‌ 
प्राक्रतकार्यापश्चि यथासमान्नान எள்‌; களின்‌ भवितुमहन्ति ( उचरवेदिधर्मा्थस्सन्‌ ) 
qad: प्राक्रतवैक्रतैव्याख्यातम्‌ | எ௱ன்‌ साप्तदश्ये प्राकृतकार्यापत्त्या எண 
ரண धर्माः; எனக प्राकृतकार्यापन्नेषु कुशधर्माः तथा उत्तरवेद्या 
समुश्चीयमाने5पि चयने उत्तरवेदिकार्यापन्न उत्तरवेदिषर्मा: भवेयुः | 


۱ २७ ॥ अनुपसदमग्निश्वीयत इति 'एकेपामाहत्य विधि; 
॥ 5 - १-४९ ॥ (सि) | 





1. इष्ठकासन्ते A. R. : 2, 3. एकेषां ARERR: 
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आहत्यविधानादनुपसदमेवा मिश्चेयः स्यात्‌ क्रमवान्‌ aaa विज्ञायते | 
2351] चेप्यमाणः ஈனச்‌ समस्येत्‌ (प्रचक्रामेरपचितिषुतेति) sagi चेष्य- 
माण इति दीक्षानन्तरायासुपसदि अभिचयनै दशयति | कथ तदुभय समस्येदिति 
கிளர்‌ च ,ऊध्वे प्रकृष्टकमर्सबन्यादिति' | 


۱ २८ ॥ इष्टकाकमणि याथा काम्य प्रतीयेत || २ - १ - ५० ॥ (पू) 


நகர்‌ किं नियतकाळमाहोस्वित्‌ अनियतकालमिति ఇస! किं 
7105 ! अनियतकारूं इष्टकाकर्मेति। भनान्नानात विशेषतः | प्रकृतितश्रा- 
प्राप्तवात्‌ अनियतकाल्मेवेति | श्रमः-- 


॥ [नवा]दीक्षितस्योख्यभस्म[ संसर्गात्‌ ] ॥ २ - १-५१ ॥ (सि) 


नवेति पक्षनिवृत्तिः | नेतदस्ति अनियतकालमिष्टकाकर्मति | അ दीक्षोत्तर- 
कालं दीक्षितस्यैवोर्यभस्मनः संभवात्‌ | “ इष्टकासु भस्म स्पृश्यते तेन सर्वा अग्नयो? 
मवन्ति  इत्युख्यमस्मनो मृदश्च संसर्गो विधीयते तत्सामर्थ्यात्‌ दीक्षोतरकालमिष्टका- 
कर्मेति निश्चीयते | | 


॥ २९ ॥ तन्मासप्रभृतिदीक्षाकर्पेष्विति बादरायणो 
॥ मन्यते स्म ॥२-१-५२॥(पू) 
तस्मात्‌ संसर्ग विधानसामर्थ्यात्‌ मासप्रभृतिष्वेव दीक्षाकल्पेषु अविप्रतिषेधात्‌ 
तद्विषयदीक्षासमवात्‌ | दीक्षितस्येतरेषु विप्रतिषेधात्‌ | इतरेषु दीक्षाकल्पेषु विप्रति- 
وروز‎ | (दीक्षितस्यैव)तेषु प्रत्यासन्नेषु दीक्षाकर्पेषु दीक्षितस्य सतो यजमानस्य | 
प्रारब्धं चेष्टकाकी न(य)[तत्‌ ]कार्यसमर्थ स्यात्‌ । ' 
۱ प्रतिषेधश्च ॥ २ - १ - ५३ ॥ (सि) 


‘a TARR: कारयेत्‌? इत्यदीक्षितस्यः इष्टकाकमणि सपति 
प्रतिषेधाथवत्त्वात्‌ । भवति च | तस्माद्दीक्षाकल्पापेक्षः काळविभाग इति | 











1. R. 0 2. R. यथाकामं 
3. 3. आग्नेयाः 4. R. अन्यदीक्षितस्य 


७० सङ्कर्षकाण्डमाण्ये 


॥ ३० ॥ तिःपरा्योऽनेराारः ॥ २- १-५४ ॥ (पू) 


“ जानुदघ्ने चिन्वीत प्रथमं चिन्वानः नाभिदघ्नं द्वितीयं என்‌ 
तृतीय ” इति किं fener sania चतुर्थाद्याहारा न कर्तव्या:, उत[प्रथमा]- 
यामिव मूयोऽप्युपवसितव्या इति | 


कि प्राप्तम्‌ ! त्रिः மானின்‌ तीन्वारानाहत्य न चतुर्थो ऽमिश्चेतव्यः | 
कर्थं + अनान्नानात्‌ என்‌ चिन्वीत प्रथमं चिन्वानः द्विसाहस द्वितीयं ഞ്ഞ 
तृतीय! इति “maar चिन्वीत प्रथमं चिन्वानः என்ன்‌ द्वितीय சாராள்‌ 
तृतीय ” इति त्रयाणामेव சன்ன, परिमाणे चाज्नायते | ۱ 
Raia, a: पुनरत्र न्यायः इति उच्यते--प्रमाणामावात्‌ प्रमेयामावो न्याय्य इति 
प्राप्ते ஜா: | । 
॥ यथाकामी वाअन्येषां amg ॥२-१-५५॥ (सि) 


यथाकाममम्यस्येत शतकृत्वोऽपि | कथं ? अविशेषविधानात्‌ | भवतीह 
ag वाक्यशेषः? “எண்‌ चिनुत '? इत्यनारभ्य कश्चिद्विशेषमाञ्मायते ^ तस्माद्या” 
वदिच्छमम्यस्येत यथाऽन्यानि कर्माणि ” 


| यत्‌ पुनरिदमुक्तं त्रयाणां विधानमिति, युक्तम्‌ गुणपरत्वात्तस्य | प्रथमसयो- 
गेन गुणविवित्सा यथा ' प्रषदाज्येनानुयाजान्‌ usd? इति | प्रथमाहारनिमित्ता 
जानुदन्नत्वादयो गुणविधयः । ते गुणपरत्वान्नान्याहारान्‌ परिसंचक्षते यथा प्रषदा- . 
ज्येनानूयाजान्‌ यजतीति एषत्त्वगुणपरत्वात्‌ नान्यान्यङ्गा'नि परिसेचष्टे तद्वदत्रापीति | 
लिङ्गाच्च ۱ २-१-५६ | | 
“ नास्यदन्न चित्त्वा कनीयांसं चिन्वीत 7 इति सत्सु चतुरादिषु प्रतिषेषो5थ- 

वानू भवति । ( तामसयेदिति ) 


॥ ३१ ॥ TTT ॥.२ - १ - ५७॥ (सि) 











1. R. त्रिद्वान्यथा 2. م1‎ 5 
8. R. नागान्‌ T 
4 Bhatta Dipika omits this Adhikarana 


द्वितीयाध्याये प्रथमः पादः ७१ 


तेषु चतुर्थादिष्वाहारेषु प्रमाण प्रति सन्देहः | किमेतान्येव ganal- 
दीनि ऊष्वप्रमाणान्युत नेति | कि प्राप्त! एतान्येवोध्वेप्रमाणानि स्युः अनान्नानात्‌ 
अन्यस्य प्रमाणान्तरस्य । 


ननु भान्नायत एवोत्तरेषामाहाराणां परिमाणानि “ बृहृत्तमपरिमितं स्वर्गकाम- 
श्चिन्वीत ? इति ۱ तथा चेदै वचनं “என்ன்‌ चित्वा ത്തിയ इति- 
तेषां वचनानामन्यारथत्वात्‌ | महान्तं बृहन्तमिति 'आमकाम विषयम्‌ | 


यह्वा अनेकस्याथस्य विधातुमशक्यत्वात्‌ आस्यदन्नपवपिक्षया मह त्तामनुद्य 
دوجو‎ विधीयत इति | ന്ത്‌ ज्यायांसं इति आन्नातेष्वेव प्रमाणेष्वभ्यस्यमानेषु 
अनियमः, सन्निधानात्‌ | 


aaa चित्वा कनीयांसं चिन्वीत ' इति aaah, नासय 
anal | नियमे ahead: | न च श्रतिम्रतिषेधयोरुङङ्घना (न्ना)[दा] 
श्रयविध्यङ्गीकरश न्याय्यमिति | तस्मादुतरेष्वाहारेषु महत्वं परमिति ज्यायस्त्वं वा 
प्रमाणान्तरं नियम्यत इति । 


॥ 33 Il ആ मन्त्रपरिमाणास्तद्वघार्यातम्‌ ॥ २ - १ - ५८ || 
चतुर्थादिष्वाहारेषु किं 5159191 इष्टका उत नेति അ प्रक्रान्ता एवाभ्य- 
सनीयाः सङ्कयान्तरस्यानान्नानादिति प्राप्ते-- 


28: तस्य चतुर्थाधाद्ारस्य मन्त्रपरिमाणा(या)इष्टका भवेयुः | प्रकृतानां 
agai नेमित्तिकत्वात्‌ GEE - अनन्तरेण, यथा ऊर्ध्वप्रमाणानां അം. 
«geb एवं साह्रादीनीति യ यथारथमन्यत्‌ ugene FARR | 

॥ ३३ ॥ यदषीणामाम्ने यमिति याज्ञसेनीः AFAT ॥ 

२-१-५९ ॥ (पू) 


‘mA तेन ഞ്ഞ चिन्वीत? इति कि ஈண்ட याज्ञसेनी- 
ஈன்‌: चयनं ஈன்‌ उत दाशतयात TAR सूक्तानि उपादेयानि इति 








1. गमकाम A. R. 2 A & R 6 
8, R.A स्यात्‌ ; l 


७२ - सङ्कषकाण्डमाष्ये , 


सन्देह; | किं प्राप्तम्‌ - सन्निधानात्‌ याज्षसेनीनामेवोपादान तास्तु' प्रक्रान्तत्वात्‌ 
सन्निहिताः ॥ | 
۱ TFT ॥२-१-६० ۱ 
` एतद्वाक्यं ऋषीणामाभेयमिति மீண்‌ वाक्यशेषात्‌ “ तेजो वै धृत! इति 
` बन्निर्णीयते ' एतद्वा AMAR छन्दो RR: इति | 
॥ दाशतयीभ्यों वा ऋषिसंयोगात्‌ ॥ २- १ - ६१ ॥ (सि) 


மியான்‌: सुकैरुपधानं विधीयते டண்‌ हि ஊர்‌ ऋषिभिः 
साकश्येन संयोगोऽनुक्रम्यते ' अभिमीळे मधुच्छन्दा ' इत्यादिस्मृत्या | अपि च 
؛‎ सुक्तेन सुक्तेगोपदधाति ? इति ` “सृक्तस्यासूक्तेनाव्यवच्छेदाय ரகக 
दाशतयेघु न याज्ञसेनीषु इति | 


॥ ३४ ॥ याज्ञसेनीः ഞ്ഞ ஈண்ட यथोपसदः ॥ २-१-६२ ॥ (पू) 

याज्ञसेनीषु कि दण्डकलितवदावृत्तिः उत स्वस्थानविवृद्धिः “उताग्नेयीमिः | 
सर्वा विक्रियेरत्‌ इति dara: | याज्ञसेन्य इति लक्षणतः ന, याज्ञसेनीः इति छान्दसः 
प्रयोगः | ननु दाशतयीनासुपादानमिति അ सत्ये “स्थितम्‌ | 3588 पूर्वे- 
पक्षावस्थायां कम निरूप्यते क्रमानुग्रहात्‌ दण्डकलितवदावृत्तिरिति प्राप्ते അ: 


न दण्डकरितक्दावर्तेरन्‌ | मूयांसि कर्माणि अल्पीयांसो எனா न 
agafa व्याप्तुं तेन खखाना एव वर्धेरन्‌ यथोपसदः (13-2-8) 


॥ நன वा विकारोऽग्निसंयोगात्‌ ॥ २- १ - ६३॥ (सि) 


यभा त्रिवृदमिष्ठुद सिष्टोमस्तोत्रविकारः mew: आग्नेयैः मन्त्रैर विक्रियेत 
मन्त्रपरिमाणत्वात्‌ | नानामन्त्राः इष्टकामन्त्रनिवृत्तो निवतन्ते | यथा சோடி 
दभिष्टोम इति सर्वस्तोत्रविकार इति | 





1. Mas. ag 2. 8. यजते 
8. सूक्तस्यसू 4. 4 मन्त्रभूताग्नेगीमिः 
5, Mess. मसिद्धितम सत्यस्थितं 
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॥ ३५ ॥ दाशतयीभ्यो यावदथमागमयेत्‌ यथा 5 
स्तुवत इति ॥ २- १-६४ ॥ (पू) 
यावन्ति मन्त्राभ्युपधानानि किं तावतामुपादानं उत सर्वासां अम्निलिङ्गानां- 
इति അ Tagua तावतामुपादानं, 'अर्थवत््वादागमस्य, यथा गायत्रीषु 
स्तुवत इत्युक्ते स्तोत्रनवृत्यर्थानामेवोपादाने एवं मन्त्राणामिति | 
॥ सर्वेषां तहयारूयातम्‌ ॥ २-१ - ६५ ॥ (सिं) 


. सर्वे எனன उपादातन्याः सामान्यश्रृतेः TETAS तु ` 
वेदसंयोगात्‌ कारणादेकदेशस्य ” (पू. मी. 3-5-26) इति। किं ഞ്‌ 
रतिम तित्रामेदिति | 

॥ ३६ ۱ यथाद्रव्यसञ्चिधि मन्त्रस॑योगात्‌ यथा सामिघेनी- 
ఎ NAA काष्ठानि ॥ २-१-६६ ॥ (पु) 
यत्युनरुक्ते यावदर्थमिति aatia द्रव्याणामपि वृद्धिः यथेव सा मिधे- 
[नीबृद्धौ काष्ठा मिवृद्धिः] ஊரக उक्तविवक्षाथी न्यायप्रदर्शनार्था | प्रतिमन्त्र- 
मुपधाने न्याय्यं, AEM ARIAT एकार्थानां विकश्पः स्यादिति प्राते 
at: — 
॥ எச்‌ वचनात्‌ ॥ २-१ - ६७ ॥ (सि) 
प्रतिसूक्तमुपधाने कर्तव्यमिति | कुतः! वचनात्‌ ; 'सूक्तेन सूक्तेनोपदघातीति ?, 
؛‎ सूक्तस्यावच्छेदाय ! इति गुण(क्षण) विधानात्‌ सुक्तेनेवोपधानं कतेव्यम्‌ | तस्मात्‌ 
सूक्तपरिमाणार्थी | नानामन्वान्तरविशिष्टा TEM तस्याः संपूरणाथत्वात्‌ | 
॥ 39 ॥ यद्ृषीणामाग्नेय तेन संवत्सरमग्नि चिन्वीतेति 
चयनसंयोगात्‌ ॥ २-१-६८ ॥ (ति) 
[ चयनसंयोगात्‌ ] तत्रैव मन्त्रविकारो aR अमणोपस्थानादौ | 
° मृन्मयानामेवेष्टकामिधाने उत सर्वासामिति अस्यैवाधिकरणस्य प्रयोजनम्‌ | 





1. شا‎ 
1. सूक्तेभ्योऽपीष्टकानामाधिकये ळोकेएणा मिरेबोपचानम्‌ — ur. दी 
10 


சகானா?‏ | وق 


॥ ३८ ۱ गायत्रचितं चिन्वीतेत्येवमादयः कमसंयो गास्त- 
, ॥ 37157758 ۱ २-१-६९॥ (सि) 
गायत्रचितं चिन्वीत RRR लिष्डुपूचितं वीर्यकामस्य जगती चित 
पशुकामस्य इत्येवमादयः कामसैयुक्ता गुणविधय इति। तदेतत यदषीणामाग्नेयं 
इत्येवमाचेरेव सूत्रैव्यास्यातमिति' | 
॥ ३९ ॥ शीषेवानग्निवयसां afar: li २-१-७० | 


किं सशिरस्को5मिश्वेतव्यः उत नेति सन्दिद्यते | किं प्रातम्‌ ? सशिरस्क 
इति | वयसां प्रतिमाश्रतेः | ' वयसां वा एष प्रतिमया चीयते ' इति श्र्यते | तद्यथा 
लोके ^ चित्रमतिमया चेत्रै? लिखेत्युक्त चत्रावयवानामवयवसाहृरथे च संपादयति | 
एवमत्रापि ‘ वयसां प्रतिमया अभिश्चतव्य ! इत्युक्ते वयसां ഞ്ഞ ° सशिरस्क 
एवाभिग्रेतव्य ” इति | 


۱ 725305 ॥ २ - १ - ७१ ॥ 
“ प्राच्या त्वा दिशा सादयामि, गायत्रेण छन्दसा देवतया ART 
उपद॒घामीति ആട चयनस्य दशयति | 
॥ FIT ॥ २ - १ - ७२-॥ 
इष्टकाः प्रकृत्य Fat: समानन्ति व्यतिषक्तमुपद्धाति इति | ANTRAN- 
संयोगे सत्युपपद्यते-आत्मनि शिरसि च व्यतिषक्तमिति ഞ്ഞ്‌ दशयति | 


ansa छिङ्गं--शिरसि स्तुवते ' पक्ष चित्वा (Rar) पक्षयोस्स्तुवते ' 
“त्रिवृता शिरसि स्तुवते ? इत्येव विधीयत इति | 


॥ aft [IAT यथा प्रतिरूप्यम्‌ ۱ २-१-७३ ॥ (सि) 


MR समाज्ञातानि तावत्मतिमास्तुतिः | यथा लोके किञ्चित्‌ 6 
पितृप्रतिरूपः कुमार इति प्ररासा[एवं]म इष्टका दिर उच्यते | प्रकरणात्‌ यथा 


1. तत्तत्कामानां तत्तच्छन्दस्का ऋचः अकामानां तदितरच्छन्दस्का एवेति व्यवस्था ~- 
संकर्षमाट्टदीपिका ' 


2, SN . 8, Mes. धर्मिता 


द्वितीयाध्याये - प्रथम: पादंः ७५ 


स्वयमातृण्णाहोमे ' एतद्वा अग्नेः शिरः? इति | यदुक्तं मन्त्रवर्णादिति | aA- 
च्यते | इष्टका अत्र शिरइशब्देन गुणवादेन गण्यते सन्निधानात्‌, यथा wa 
मातृण्णाहोमे “ एतद्वा अग्नेहिशरः !? इति । अतिषक्तमुपदधातीति दीपत्वादति- 
ஈன்‌ यथा अतिषक्तः^पुरुष इति | | d 

न Sas aA ன: | कि तहिं १ दै्व्येपि भवति | दीर्घोऽ- 
तिषक्त इति । तस्मात्‌ RARA) शिरसि स्तुवत इति पूर्वाधदेशसयोगात्‌ 
शिरसोऽमावाहलक्षणेब | यथा तिलको मे कण्डूयत इति | 


॥ ४० aga शिरसि स्तुवत इत्येतेन व्याख्यातम्‌ 
॥२-१-७४॥ 
۱ ४१ ॥ सुपर्णो ஈன்‌ मन्त्रवर्णात ॥ २ - १ - ७५॥ (पू) 


किं തനി नित्या, अन्यानि काम्यानि उत सामान्यनियम इति । कि 
प्राप्त १ सुपणीक्कतिर्नित्या | मन्त्रवर्णात्‌ दिव्यं gat वयसा बृहन्तमिति दित्ये 
वयसा बृहत्वे च नियतत्वे सत्युपपद्यते । आनड्रीकृतविशेषस्थ सामान्यस्य व्यवहार- 
विषयत्वासँभवात्‌ अङ्गीक्रियमाणे च विशेषे मन्त्रवणप्रापितसुपबतो என்‌ न्याय्यमिति 
प्राप्ति श्रम:-- 

॥ साधारणलिङ्गो वाऽविशेषात्‌ः ॥ २- १ - ७६ ॥ (सि) 

वेति पक्षनिवृत्तिः । न सुपर्णाक्ृतिः नियताऽम्नेः सर्थपक्षसाधारणं करोति | 
यतोऽविरेषेणेव ्यान्नायते--“ वयसां वा एष प्रतिमया चीयते ›? इति | 


प्रशसा मन्त्रवर्णः यथा “ दिरण्यपश्चशशकुनो भुरण्युः ” इति Il 
-॥२-१-७७॥ i 
gai मन्त्रवर्णः | सुपर्ण इति वयसां(पण)पक्षा: पणदज्देना मिधीयन्ते- 
“ या हिरण्यपक्षः शकुनो HUI: ” इति | 
۱ ४२ ۱ इयेनचितिनित्यकाम्यो ययैन्द्रवायवे 
| २-१-७८ || (पू) 


1. A. R. read अतिषक्त 2. read देव्यै 


७६ सङ्घपकाण्डभण्ये 


“ணர்‌ चिन्वीत सुवगकामः ” इति श्रयते | तत्र सन्देह; कि श्येन 
चितं नित्यकाम्ये उत काम्यमेवेति ! किं प्राप्तम्‌ ? नित्यकाम्यमिति इयेनस्य 
पक्षत्वात्‌ | ' क्यसां वा एष प्रतिमया चीयते ' इत्यनुपात्ते हि AN सामान्यस्य 
അനല്‍. അ ATR അ सामान्यम्‌ नित्ये ۱ 
यथा ऐन्द्रवायवाग्रतायां नित्यायामेव कामः, | इत्येवं Sp A 


۱ RAN वा अषु पुरुष लिखेति ॥ २ - १ - ७९ ॥ (सि) 
वेति पक्षव्यावृत्तिः | “തഅ काम इति । काम्य एवायं. श्येनचित्‌ | 
कुतः ? विशेषस्य क्विक्षितत्वात्‌ । यथा “ अमुं देवदत्तं fea” इत्युक्ते qug. 
AA: विशेष एव हृदि परिवर्तते aa पुनः पंशुना यजेतेत्यादौ सामान्ये क्रिया- 
कत्वेन चोदिते तत्संपादनार्थ கண்ணிர்‌ उपादीयमाने सामान्यमेवोपासं भवति | 
तन्निष्ठस्य विशेषस्य विवक्षितत्वात्‌ | TARA तथा । तस्मात केवरं काम्य 
` एव श्येनचिदिति | | 
॥93 അ AVET sega ا‎ 
| . ॥२-१-८०॥ (पू) 
लोकएणातुददोहाभ्यां कि ஈனச்‌ -उपघानं கரன்‌ उत द्वाभ्यामपि समुश्चयेन 
आहोखित पूर्वयोपधाय उत्तरया सममिमृशेत्‌ इति कि प्रातम्‌ ! प्रतिमन्त्रमथमेदात्‌ 
प्रथगुपधाने கன | तदुक्तै--आख्या चेवं तदर्थत्वात्‌ इति | गुणानां അ 
स्यादि ...,व्यानात्‌ (2) | 
ıı எண்ணின்‌ नानाथत्वात agar सन्निपातित्वात्‌ 
॥२-१-८१॥(सि). 
सहप्रयोगात्‌ क्रमवत्त्वे “ अनुचरवती भवत्यजामित्वाय எள்‌ अनुष्टुमा- 
इनुचरति' | इति | अनुचरश्वाप्रधानो लोके | तद्वदत्रापि अप्रधानत्वमेवानुचरशब्दो 
ज्ञापयति | तथा द्वाभ्यां खनति’ इति ۱ ' तमुभाभ्यां सोपधानं ? इति च | 


॥ लिङ्गाच्च ॥२-१-८२॥ 
1. ഉ, RRM l 
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न प्रतिमन्त्र इति गम्यते “ अष्टौ नानायजुषः त्रयोदश Na उपदधाति” 
इध्युक्वाऽऽह “ त एकर्विशतिः Tad” इति | यदि प्रतिमन्त्रसुपघानं भविष्यति 
नेषा सम्पस्यतेः | അഃ त्रयोदश இக்ரா तावत्य एव सूददोहसः ताः 
पहुंशतिरिष्टका भवेयुः | नानायजुर्भिः साकमेव संख्या स्यात्‌ | अनुचरवती 
भवतीति चातुल्यका्यत्वादुपपद्यते | कथ अतुल्यता ۶ இக்ரா उपधानार्था 
REE अमिमशनार्थाः | तस्मान्नोभाम्यामेकैकोपधान स्यात्‌ | नापि प्रतिमन्त्रम्‌ | 
कि तर्हि + लोकं प्रणयोपधाय सुददोहसमन्त्रेणामिमशने कर्तव्य इति | 


इति सक्षषकाण्डभाष्ये द्वितीयाध्यायस्य प्रथमः पादः | 


ടാ c 
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॥ अथ द्वितीयः पाद: ॥ ` 


॥१॥ qeu तस्य ஈன்‌ TAA करोति न सवनीये 
अनूबन्ध्यायां करोति सोन्ववेत्यविधिः ॥२-२-१॥ (पू) 


. तज्ञाभीषोमीये करोति ' इत्येकान्तासतिषेधो हृदयशुरुत्य आहोस्विदुद्वास- 
नाघिकारप्रतिमेधः इति । किं प्राप्तम्‌ ఇష इति। “ तज्नाभीषोमीये करोति न 
सवनीय ” इति प्रतिषेधात्‌ கக न स्यात । न च प्रतिषेधं मुकवा எனின்‌: 
संमबति | अभीषोमीये विहितप्रतिषिद्धत्वाद्विकरपः सवनीये प्रत्यक्षविधेधेलीयस्तव्वाद- 
भाव एव हृदयशूरूस्येति प्राप्त അ 


॥ सर्वेषां वा श्रपणादुद्दासनाधिकारप्रतिषेधः ॥ २ - २ - २॥ (सि) 
सर्वेषां हृदयानां श्रपणे तन्त्र हृदयशूलमिति स्थितमेव न्यायमनुवदति 
इये श्रतिः ' अ[ना]मीषोमीये करोति ' इति। सर्वधालर्थानुसरणात्‌ करो तिरुद्वा- 
सनाथः | कृतप्रयोजनस्य कर्मान्ते उत्सर्ग प्राते न्यायप्रा्ततन्त्रलानुवादवचनमिदम्‌ | 
न करोति नोद्वासयति। तदुद्वासनमुत्कृष्यते अनुबन्ध्यां ۱ 
अथबिरोधाच्छन्दविपरिणामो बलीयान्‌ | 


॥। मन्त्रवर्णाच ॥ २- २- ३ ॥ 
मन्त्रवर्णोऽप्यमुमेवाथसुपदशयति अश्वमेधे TEU “ यत्ते எள. 
पच्यमानादभिशूरं निहृतस्मावधावति ”” इति । सौत्राण्यां च “शुलेन मासरेण 
चाव्सृथमभ्यवयन्ति ” इति | एतञ्च ஏக்‌ एकादेशप्रसिद्धया | गृहाणि என 
मण्यां पशो न स्यात्‌ (£) तस्मादुद्वासनाधिकारप्रतिषेष इति | 


॥ २ ॥ स यूपो maama Il २-२-४॥। (पू) 


वनस्पतौ यूप एव आहोस्विदन्या कार्विदेवतेति सन्दिद्यते । किं प्राप्तम्‌ ? 
qq एवेति | कर्थ ¦ अन्यादशनात्‌ | सन्निधानाच्च । मन्त्रवर्णात्‌ ' वनस्पते रशनया 
नियूय ? इति रशनायोगो quen | 





1, $ adds अम्निषोमीयस्येति तदनेन व्याख्यातम्‌ । ` 
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॥ நண ॥ २-२-५॥ 


“ तमेतं यूपमेन भागधेयं करोति ” इति यूपस्येव वनस्पतीज्याभागित्वात्‌ 
a एव देवतेति | 


॥ बहिः समिध इति इध्मामिः पोणमासीति च एतेन 
व्याख्यातानि प्रकरणात्‌ | २- २-६ || 


एतेन बहिंरादिषु Taal ये च देवताः्युः प्रकृतित: प्रत्ययात्‌ मन्त्वर्णभ्यश्च 
यथास्वमिति ஈர்‌ ब्रमः سب‎ 


|| शब्दसामान्यं वा प्रकरणे कर्माणि तत्प्रकरणे शेषाश्वोधन्ते 
॥२-२-७॥ (सि) 


वनस्पत्या दिशब्दवाच्या अन्या देवताः यूपादीनां च देवतादीनां च श्रृति- 
सामान्यमात्रत्वम्‌ | यथा अझ्वदधिक्रानदीवञ्च सरस्वती स्तूयते | 


अथ ஈன்‌ पुनवरगम्यते न्याय एंवैतच्छाब्दिक इति | शब्दसामान्ये ஏ | 
प्रकरणे कर्माणि तत्मकरणे ATE | कर्माणि భీ 398 विधीयन्त इति 
वाक्यशेषः | प्रकरण इति वाक्यपरिणामः, प्रकरणादिति पश्चाभ्यां प्रयोक्तव्यायां 
सप्तमी प्रयुङ्क्ते | மாகக்‌ भवति-मावनायां हितकामेन परिपूरणम्‌ | उपात्ते फलपदे 
केनेत्याकाङ्कानिवृत्तये घात्वर्थोपादानं यागेति | यागश्च द्रव्यं देवता त्याग इति। 
तदुक्त-यजतिचोदना gata | किमियमित्युतपन्नस्य கானை याग 
समुदायस्येतिकतव्यतांकाड्क्षिणः प्रकरणे बहिरादय: रोषाः पश्चात्‌ यथाखमुपकाराय 
चोधन्ते | 


ननु प्रधानकालत्वमङ्गानामेकादरो प्रतिपादितम्‌ | सत्यमेवम्‌ | तथाप्य- 
वच्छेदापेक्षया उत्तरकारत्वं यागादीतिकतव्यताया इति | तस्मान्न देवतात्वं यूपादी- 
नाम्‌ इति | 


हव्यवाहनः. स्विष्टकृत्कमदेवतायासुपपद्चते न यूप: | स्मृतिश्च प्रयाजानां 
देवताविषया अनेके | देवतामिष्टा अभिरिति शाकपूणिः | यूपपदे देवताभिधानं 
मन्त्रवर्णेष्वित्यविरोधः ആട सामान्यापेक्षोऽथवादः | अथवा अवभृथे 


८० | सङ्गषकाण्डमाण्ये 


विज्ञायते--“अपवहिषः प्रयाजात्‌ यजति எர Maga यजति? ति 
बर्हिराज्यमागेपि यागे दशनं ഞ്ഞ? देवतास्ववकल्पने | तथा fing 
आवह ” इत्यावाहने ஸ்ரார்‌ देवतामर्मि दशयति | 


॥ ३ ॥ पार्वणेन कालोऽमीज्येत TANI ॥ २-२ - ९॥ 


श्रतिसंयोगादित्यथः | ண்‌: श्रुत्या களிர்‌ लक्षणया कमै | 
रतिश्च ஊரான்‌ बळीयसीति | तस्मात्‌ कालामीष्येति प्राते ब्रमः ` ` 


॥ कर्मामिज्या वा तुल्यशब्दानां प्रकरणविशेषात्‌ അ 
स्यां ततो कमप्रयोगो न विद्यते 6 
॥ २-२-१० | 
. कर्मामिज्या भवितुमहति। கண்‌ होमस्य फछुपरिकरपनादोषप्रसङ्गात्‌ | 
न च तादर्थ्ये प्रमाणमस्ति | प्रकरणात्‌ ഒരി, मुख्ये लाक्षणिके च समानशब्द- 
प्रयोगः प्रमाणान्तरेण विशेषे व्यावस्थाप्यते | प्रकरणात कर्मत्वाध्यवसानम्‌ | प्रकरणं 
हि कमणो न कालस्य | agai ततौ தெனின்‌: कमप्रयोगे समुदायामावे 
न füe न fade पार्वणहोमो विप्रतिषेधात्‌ । चतुर्होत्रा पौणमासीमभिमृरोदि 
त्यादौ वपामिमन्त्रण तु बिद्यते ageing ணக चोदनामावात्‌ अभि 
मशन कतेव्यमिति | 
ननु पुनरुक्तमिद नवमे विचारितत्वादंस्य न्यायस्येतिः। सत्यमेतत्‌ | तस्यै 
बाधिकरणस्य प्रयोजन अनेन द्वितीयेन gata wet RA नार्थः కళా 
सुत्रेण । किन्तु THT शैली खल्वेषा यत्‌ सवमेव पूर्वपक्षसिद्धान्तद्वारेण 
बस्तूपवणयन्तीति | 
॥ सोमे दर्शपूर्णमासप्रश्नतीनां याजमान न विद्यते (विज्ञायते) 
यज्ञो leafs श्रयते सा Raga | 
यथा “ आज्यभागो यजति ”इति गृहमेधीये 
॥२-२-११॥ | 
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GREAT THAT IS RAMAYANA 


Dr. S. SHANKAR RAJU NAIDU, M.A., நற. ۰, 
(Head of the Department of Hindi, University of Madras, Madras.) 


No less a person than A. A. Macdonnell who had sacrificed 
his entire life for study of ‘Religion and Ethics’ categorically 
declared a great truth when he said, * Probably no work of 
world literature, secular in its origin, has ever produced so 
profound an influence on the life and thought of a people as 
the Ramayana”. The singular position that Ramayana holds 
in the world literature is evident from the fact that it is the 
story of this epic alone which has enjoyed perfect freedom in 
thought and structure, matter and manrer, at the hands of the 
greatest of men of letters since ages running back to pre-Christian 
centuries. It is surprising indeed to note that no other epic 
in the world-literature including Homer's ‘Iliad’ and ‘ Odyssey ' 
of the 7th century B. رم‎ Virgil's ‘ Aenied ', Silius Italicus’s 
‘Punic War’, Milton’s ‘Paradise Lost’ and its sequel ‘ Paradise 
Regained’ has ever had a later version deviating from the 
original one in the same or a different language. It has been 
the privilege of Ramayana alone to reincarnate in practically 
all the languages of India running parallel to the indigenous 
cultural patterns of the people among whom the authors lived and 
breathed. This is but a concrete proof to declare that India 
has right through maintained her vision of democracy, not 
only in expressions external, but also internal, extending to 
literary behaviourism. 


Ramayana is the search-light which has brought forth the 
various cultural aspects of the Indian sub-continent in the form 
of.a magnificent and colourful spectrum. Adi Kavi Valmiki 
gave us that reservoir which has helped the great poets and 
philosophers of the different parts of our country to infuse in it 
their own aspirations and imaginations. Though there should 
have been several forms of this story earlier to Valmiki, it 
was this great poet-cum-philosopher who gave the Ramayana in 
Sanskrit with a well knit plot and with all the necessary requisites 
of a great epic. As time passed on this great story also passed 
through various thought processes and came forth in different 
forms in the different languages of India. Indja being truly 
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democratic in the flelds of religion, philosophy and literature too, 
the writers could take exception to the general rule of following 
very strictly the original plot ofa great story like Ramayana. 
However, it is surprising to note that this exception has so 
vividly been extended only to the Ramayana. Thus, we see 
several great works on Ramayana itself in various forms in 
all the developed and undeveloped languages of India. Again, 
we see that it is only Ramayana that has uniformly attracted the 
attention of all the people of India, literate and the illiterate, rich 
and the poor, Minister in the cabinet and the man in the 
village. . Ramayana has played the greatest magic of linking the 
head and the heart.of Indians right from the pre-Christian era. 


It is now a well-known fact that Valmiki Ramayana is the 
earliest available Indian Epic in Sanskrit which had its creation, 
at any rate before the 3rd century B.C. We can find in it three 
earlier tales which were independently centred round Ayodhya, 
Kishkindha and Lanka and were clubed into one by the 
great ‘Adi Kavi’ Valmiki. This has in it the entire geogra- 
phical extent of our country right from the Himalayas : to 
Lanka, and the characters also hail from all the parts of our 
country. According to certain versions, especially the Jaina 
Ramayanas, Rama is from Ayodhya, and Sita from Lanka as 
the daughter of Ravana and Mandodari. Thus we have in it 
a magnificent blending of the entire country. In the Valmiki 
Ramayana, we have only a few but verv basic traits of 
Indian culture which could not satisfy the tastes and idealisms 
of all the peoples of this vast sub-continent either in original 
or in translations in its different languages: Hence Ramayana 
Jet itself to be moulded by the spokesmen of the different . 
languages expressing therein their own minds with salient 
deviations in matter and manner. The study of Ramayana 
would be incomplete without an understanding .of all these 
forms as brought out in and thought out through different 
languages during different ages which, on final analysis, will 
take us to the diversified Indian thought trends 


We find Rama in Valmiki as an ideal man with godly 
qualities. In Kambaramayanam, we find Rama as an incar- 
nation of God Vishnu but nowhere with a categorical statement 
that Rama himself knew that he was a God’ incarnate, 
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Coming to the Sanskrit Adhyatma Ramayana as the last 
part of the Brahmanda Purana, we see in Rama, the Supreme 
Parabrahma—Creator of Brahma, Vishnu and Mahesha—and that 
Rama was fully in the know of his being the God-incarnate. 
This, in turn, is followed up by Tulasidas in his Avadhi 
Ramayan and Ezhuthachan in his Malayala Ramayanam. 
We find a gradual evolution in the characterisation of Rama 
and consequently in other characters as well. More than 
anything else, the element of deification and celestialisation of very 
many Characters is most remarkable. It is this element parti- 
cularly, which has introduced the feature of the Pre-matrimonial 
Love ‘ Poorga Raga’ between Rama and Sita which is not found 
in the Valmiki Ramayana or even Raghuvamsa of Kalidasa, as 
Sita was a 'Veerya Shulka’ like Draupadi in Mahabharata 
The later authors of the different languages have been so free 
with the original form of Ramayana that Kambar turned down. 
the entire Uttara Kanda from his version to give a happy ending 
to the story and Tulasidas also, for all practical purposes, has 
done the same, though we find in it a truly Indian Uttara Kanda 
which states that all the four brothers had two sons each and 
that all the people of India lived happily in plenty and perfection 
with pleasure and peace. 


An indispensible aspect of the study of Ramayanas is that 
the greatness of any author of Ramayana lies only in what he 
offers over and above the materials found in his source works. 
Or else, the subsequent work remains only as a translation or an 
adoption, which in itself is certainly a very taxing endeavour. 
Thus the greatness of Kambar rests not in the main story of the 
epic or any of its characters, but only in the features which are 
not found in the three source works which he mentions including 
Valmiki. So also Tulasi's greatness rests solely in those aspects 
of Ram Charit Manas, which are not found in Valmiki, Adhyatma 
or any other Ramayana work which he had as a source 
including Kamba Ramayanam also. The supreme sacrifice of 
Rama, Lakshamana or Bharata does not go to enhance the great- 
ness Of Kambar, Tulasi or any other author of Ramayana 
including Valmiki. Hence while speaking on the contribution 
of later authors, one must not repeat what is due to an earlier 
author and thrust it over the readers or audience, as a contribu- 
tion of the subsequent author. It is only such a study that 
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will placé before us the Indian thought as reflected in the 
Ramayanas of the different languages of India and express the 
true merit of any work on Ramayana. 


DIVERSITY IN UNITY: 


Though Kamba Ramayanam in Tamil and Tulasi Ramayan 
in Hindi are outstanding creations in this big universe of Rama- 
yana, the work on the same plot in the other languages have also 
well reflected their indigenous cultures. Just 25 the central plot 
in these works happens to be the same, so also the central thought 
current in all these works is tending towards the same goal which 
we can state as the Indian culture. As we know the cultural 
pattern of our country is not completely uniform. It has various 
colours and shades. We find a unique diversity in unity. This 
diversity is due to the difference in the angles of vision, with 
which the peoples have been looking at the same goal, i.e., the 
Indian culture. Consequently, in the different Ramayanas we 
find different blendings of the plot and characterisation, changing 
from language to language and age to age. Thus, we find in one 
story that Rama and Sita left for the long forest life before their 
marriage, whereas the general well known story states just the 
opposite. We have been hearing that Rama and Lakshmana had 
only one wife each, but a great version of the Ramayana states 
that each of them had thousands of wives!!! It is needless to 
expand such gross deviations in this plot, but several such turns 
_ from the normal trend of the story are found in very early com- 
positions, not to speak of the modern ones. 


KASHMIRI RAMAYANA : 


Coming to the Kashmiri Ramayana, we find that it was given 
by Divakar Prakash Bhatt, during the 18th century A.D. The 
very structure of this great classic is an expression of a traditional 
Indian methodology which has been in vogue since by gone ages. 
Here the entire work runs in the form of a dialogue between the 
Lord of the Gods ‘Mahadeva’ and his spause ‘Parvathi.’ This 
treatment goes to justify the traditional Indian thought of impart- 
ing. knowledge to the people directly by the Supreme God or 
Goddess as the Father or Motherito their children. 


Divakar Prakash Bhatt portrays Rama, Bharata, Lakshmana. 
, and Shatrugna, as the supreme Lord Vishnu, Shankha, Seshnag 
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and Chakra respectively. The religious thought as shaped by 
about the period of Sakalyamal, the famous author of the Udara 
Raghava, which is supposed to be a work of the 14th century, 
the theory of incarnation and deification acquired a developed 
and extended form in the three brothers of Rama and were 
offered due mythological positions in the set up of the Ramayana. 
It is this setting that has become the basic feature for the 
true understanding of the religious connotation, imbedded in the 
Ramayana. 

Though in the Kashmiri Ramayana, Rama is depicted as 
a great ideal personage, Rama himself is reminded of by Narada, 
about his being God-incarnate and thus the author tells us of 
the true stature of the hero of the epic. Here, the Indian thought 
has taken a very concrete shape and brings the god Almighty 
Himself to this mundane world for the virtue to achieve victory 
over the vice, for the good to win over the evil, or establishing 
peace and redeem the mankind from poverty. 


A very surprising feature of the Kashmiri Ramayana is the 
very plot in making Sita the daughter of Mandodari. This is 
perhaps to establish the basic Indian concept that the good 
can have its source in the worst, the oft-repeated example being 
the birth of the precious stone from the head of the cobra 
Indian mythology tells us that together with the poison came out 
the nectar from the churning of the ocean 


The Kashmiri Ramayana states that Sita was renounced 
by Rama and sent to the forest for life as she was found drawing 
the picture of Ravana. This oniy goes to substantiate the 
nature of treatment accorded to any person, however near and 
dear he or she may be, for actions surpassing the legitimate 
boundaries of righteousness 

Thus Divakara Prakash Bhatta has drawn in his Kashmiri 
Ramayana a new outline for the field of Ramayana reflecting 
therein various shades of Indian thought. 


MARATHI RAMAYANA: 


In Marathi, we have a great classic in Bhavartha Ramayana 
composed by Eknath, who inspired the people of the Maharashtra. 
.during the 16th century A.D. 'He is said to have derived 
material generally from the Valmiki, ‘Adhyatma; and’ Ananda 
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Ramayanas, thereby keeping in tact all the traditional Indian 
thought in his majestic compositions. A minor, but noteworthy 
deviation from the normal run of the story of Ramayana is that 
we find Ravana also present at the time of the Swayamvara of 
Sita in Mithila. This feature is found in the Ram Charit Manas 
of Tulsidas, and Ram Chandrika of Keshav Das. This has been 
brought in only to show the utter despondency of Ravana by 
making him receive the defeat and understand the valour of 
Rama who lifts the bow with great ease causing it to break 
when tried. This may stand asa positive proof to show that 
however strong physically one may be he is next only to nothing 
before the divine. The darkest of nights should necessarily yield 
to the early morning beams of the sun. ١ 


During the 18th century, Shridhar and Moropant had given 
great works on Ramayana. They also followed the general stream. 
In Marathi, Ram Vijai by Shridhar is the most popular one. 


GUJARATI RAMAYANA : 


It is found that the story of Mahabharata has attracted the 
"Gujarati authors more than the Ramayana. However, since the 
15th century, more than half a dozen classical works have been 
brought out on various aspects of the story of Ramayana and the 
one brought out by Girdhardas in the 19th century is supposed to 
have excelled them all and is the most popular one. Mention . 
must be made of Ramayana Sar of the 19th century by Naranad 
which has been generally influenced by all the earlier works on the 
subject specially Valmiki and the Adhyatma Ramayanas. Inci- 
dentally, it may be stated that Ramayana Sar offers two reasons 
for the exile of Sita, one being the washerman incident and the 
other, the drawing of the picture of Ravana by Sita. As has 
generally been approved, the washerman incident has been brought 
in just. to show that the grievances of the lowest among the low 
are heard by the ideal king and the happiness of the ruled was 
invariably kept up by the ruler, however great may be the 
suffering for him. 


ORIYA RAMAYANA : 


In the Oriya language, we have three very famous Ramayanas. 
*Jaganmohan Ramayan’ composed by about the early 16th cen- 
tury by Balaramdas, is easily the best. The author is honoured 
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by name 'Utkal Valmiki.’ This epic is in seven sections and 
follows generally the pattern of the Valmiki Ramayana so far as 
the plot construction is concerned but has been styled in the form 
of a dialogue between Shiva and Parvathi. The ‘Vichitra 
Ramayana’ is another Oriya Ramayana which is a successful 
endeavour of Visvanath Khuntia in the Oriya Language. The 
sailent feature of this Ramayana is a new version of the birth of 
Sita. When Ravana returns to Lanka, after killing Vedavati, the 
daughter of the Rishi Kushadwaja, Narada advise him to destroy 
the corpse. Consequently Ravana brings the same and asks 
Mandodari to cook it for him. When the cooked material was 
presented to him, he changes his mind and throws away the 
entire lot into the sea. Sita is said to have been born ont of this 
discarded material which finally becomes the daughter of Janaka. 
This blending of the story again goes to carry the ideology 
of the basic Indian thought to the people as an example of the 
past action reacting in turn to the extent of causing death to the 
sinners ultimately, Ravana tried to pollute Vedavati and 
Vedavati in turn, as Sita, was the cause for the death of Ravana. 


Thus it is apparent that the different versions of the same . 
story of the Ramayana have reflected in their own way the 
different aspects of Indian thought which are but only different 
facets of the same fundamental bedrock of Indian Culture. 


EXPERIMENTALISTIC TENDENCIES 


IN 


MODERN HINDI POETRY 


*0: 


Dr. S. N. GANESAN, ஊடி Ph.D. 








The content and form of poetry of any age in the history 
of a language is decided by the cultural development and the ` 
intellectual standard of the contemporary society—or at least 
a part of the society in case poetry alienates itself from the masses 
and lives in the limited circle of the privileged classes. The 
'various stages in the history of any Indian or foreign language, 
with their distinguishing features in selection of subjects and 
mode of exposition will substantiate this. 


Modern Hindi poetry has been no exception. The idealistic, 
realistic, symbolic-mystic and experimentalistic tendencies exhi- 
bited at various stages will be fcund quite natural and conditioned 
by the intellectual and emotional traits of the society in the period 
concerned. 


Back-ground 

The second half of:the nineteenth century under the influence 
of the social and religious movements led by Swami Dayanand 
Saraswati, Raja Ram Molian Roy, Ramakrishna Paramahamsa, 
Swami Vivekananda and Anne Besant saw the wave of nationa- 
lism sweeping over the whole of India. The impact of this on 
Hindi. poetry was the dawning of a new age. . Bharatendu Haris- 
chandra and his circle were responsible for the this era of 
renaissance. The efforts of these poets as well as that of the social 
reformers were directed to striking at the root of the social evils 
which had been perpetuated by dogmatic traditions. Hindu 
Religion which had lost its soul and degenerated into a system 


1. The heroic ballads and Riti poetry in Hindi may be considered good 
exemples. In the former, the poets glorified their kings by chronicling their 
real and fictitious heroic deeds, while in the latter they wrestled with poetic 
styles, and elaborately described libidinal behaviours. Both were limited to the 
courts of feudal pripces >) ன 
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of ritualistic behaviours, had imposed a vegetative life over a large 
mass of population. Besides, the two hündred years of slavery 
also had very disastrous effects on siciallife. The socio-economic 
environment had become complicated and several problems had 
been created. Conservative’ social institutions às caste system, 
polygamy and child-marriage along with the wide-spread illiteracy 
proved detrimental to the progress of the country. At this 
critical stage Hindi poets also realised their responsibility to 
augment the national effort for conféderating the disintegrated 
society and achieving Independence. l 


This stream of reformist poetry with strong social conscioüs- 
ness continued to flow in the early decades of the twentieth 
century—and thereafter as a narrow stream. As the Indepen- 
dence Movement gained strength, it became more popular. Poets 
like Maithilisaran Gupta, Ram Naresh Tripathi, and Makhanlal 
Chaturvedi, though conservative in outlook, realised the need of 
the moment. Maithilisaran’s Bhirat-Bharair, once banned by the 
British Government, was a very popular work. It described our 
hoary past and dark present, and expressed the hopes for a bright 
future. Tripathi's ‘ Pathik’ and ‘ Milan’ are long story-poems 
with romantic themes and national ideals. Makhanlal’s ' Chak’ 
(Wish) and ' Mat hün-ek Sipaht’ (A Soldier Iam) are small but 
fine pieces inspiring patriotism. All these poets with great respect 
for our traditional culture. were moderatists: 

Progressivisin : " | 

Later this social consciousness reached a culmination in the 
progressive poetry, well represented by Balakrishna Sharma 
‘Navin’ and Ramdhari Singh ‘Dinakar’.’ Highly aware of the 
realities of life, the progressivists dealt with almost all problems of 
social life. The ‘hfe and problems of the down-trodden masses 
gained entry for the first time in the realm of poetry: The wide- 
spread illiteracy and its evil effects as superstitions and fossiliza 
tion of ideas, the abject poverty of the masses, the callousness 
and cankers of the rich, and the deplorable social institutions were 
all brought to light and vehemently condemned 


۲ 1. Many poems of Suryakant Tripathi ‘Nirals’, Rameshwar Sukla 
* Anchal’, and Bhagavaticharan Varma also may be considered progressive. 
Later poems of Mahadevi and Pant also show progressivé tendencies, 
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Though the progressivists in Hindi sometimes tended to be 
revolutionary, they can hardly be said to have been' under the 
influence of Marxism or Leninism, .or their literary counterpart 
Socialist Realism. None of them was quite free from the ideals 
established by Indian tradition.’ Utopian ideals looming in their 
minds limited their feld of vision and deterred them from 
achieving the disinterestedness of the realists. Subjective 
impression which is the soul of good poetry was also lacking. 


Symbolism and Mysticism : 


Simultaneous with this highly objective kind of poetry, and 
as a sort of reaction against it, the twenties and the thirties of 
the present century produced a more aesthetic stream—the 
stream of symbolism and mysticism, which gave Hindi its best 
works of the twentieth century. It is in this period, Hindi 
poetry rediscovered the world of emotions and sentiments which 
had been altogether lost after the Devotional Period. Jayashankar 
Prasad, Sumitranandan Pant and Mahadevi Varma were responsi- 
ble for the enrichment of lyric poetry in modern Hindi. These 
three, each with strong individuality and sublime feelings, mar- 
vellously succeeded in weaving out the fine fabric of lyric. They 
were ‘against gross materialism and objectiveness, and were 
inclined to avoid normal or actual lift and its problems. Very 
often they longed to escape from this incessantly repulsive world 
of realities and take asylum in a luminous world of imagination— 
a world of colourful dreams and gleeful fantacies, cloudy ideas 
and intense feelings, impersonal relations and metaphysical 
fancies. 


Nature was a beloved theme for the subjectivists, from which 
they received immense pleasure and inspiration. They personified 
almost everything in nature, and made it the incarnation of 
beauty. Human emotions were treated in isolation, but the 
subtlest of them were intensified and presented in such an effective 
manner, that even the abstractness did not impede the visualizing 
of poetic imageries. The chastened and passionate style selected 
by them was quite suited for their subjects. 


1. The entirely different turn taken by Dinakar in 'Kuruksetre' and 
‘Urvagi’ confirms this. In these epics the poet deals with more important 
problems concerned with humanity at large. 
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This subjectivism is essentially different ‘from that of the 
present day poets, who are bent on analysing human feelings 
rather than taking them over to a level trancending the normal 
life. They equated the life of man with his emotional existence 
and explained all his relations with nature or other things in term 
of emotional attachment. They found a harmony in the mosaic 
pattern of life and in the abstruse elements of its environments: 
This subjective poetry did not disect the human mind, nor did 
it analyse the conflicts it has to encounter. It did not preach 
ideals to reform the world drenched im malice and sin ; it did not 
sell drugs for curing the evils of modern social life or the manias 
of perverted individual; But it was poetry—sublime poetry— 
with a rich emotional content and a high degree of artistic 
perfection. The charming imageries, the discreet selection of 
polished expressions, the invariably new view-point all clearly 
indicated how sensitive these poets were to the delicacies in life 
and nature and how grave aud sagacious in translating them into 
the form of poetry. 


. Still it must be commented that sometimes, as in the case of 
Pant, the poems became weary with stereo-typed, phrases and 
symbolic expressions. As Prof. Indarnath Madan remarks, “The 
poems are monotonously packed with garlands, flowers, dawn, 
music, stringed instruments, chords, clouds and rays." Mahadevi's 
poems also lack the charm of variety. She is a poet of tears—an 
embodiment of pessimism—ever engaged in the quest of the 
Infinite, which she discovers in her own pearl-like tears,’ 


It is in this back-ground that Experimentalistic poetry 
developed. Neither the realistic progressive poetry neglecting the. 
abstract sentiments of the heart and the finer aspects of creative 
art, nor the subjective symbolic-mystic poetry estranged from 
practical lifé with its social complexities and mental disturbances, 
could satisfy long the growing rationality of the poet living in 
the midst of a thousand problems, and trying to understand 
man and his fluctuating mental activities. The result was the 
appearance of new tendencies leading to experimentalism. 





, 1. Indarnath Madan: Modern Hindi Literature, 1939, Lahore, p. 44. 
2. Adhunik Kavi: Makadevi, 1943, Allahabad, p. 7 


The First Signs: 


The publication of Tar Saptak in 1941 marks an important 
turning point in the history of Hindi poetry. It is a collection of 
poems which defied the prevalent poetic styles. They were 
written in blank verse, but, according to the poets, they possessed 
some rythm. The attitude of these poets towards life was 
different from that of the progressivists and the symbolists. 
They did not condemn the ‘vices of the world and prescribe 
solutions for the problems of life as the progressivists. Nor did 
they try to escape from the problems into an imaginary world 
of emotions as the symbolic poets. They analysed life on the 
basis of its reactions in the different layers of mind, and the 
internal conflict caused thereby. Though they were conscious 
about external realities, the observation was not purely objective. 
The itapact of the realities on the internal existence of the poet 
was considered more important. Thus a synthesis of objectivism 
and subjectivism was achieved. These were new elements which 
distinguished the poems of Tar Saptak from earlier Hindi poetry. 


Though Tar Saptak is generally considered to be the first 
published volume of experimentalistic poetry, it may well be 
noted that several years before this, the process of a slow change 
towards this direction was visible in some isolated poems. But 
the poets themselves were not much conscious of it. Much 
earlier, Nirala had abandoned the traditional metrical styles and 
composed blank verses, which, he thougtt, were best suited for 
conveying the most intense feelings of man. Nirala is not to be 
considered an experimentalist, nor can blank-verse be considered 
the most.important trait of experimentalistic poetry. Still this 
attempt of his marks a trend of the period. Some of the 
progressive poets also were unconsciously leaning towards a new 
style in the second half of the thirties. The beginning of the 
forties showed clearly the rudiments of experimentalistic tenden- 
cies. Internal conflict began to be considered an essential factor 
‘of poetry. „An objectivity differing from that of the progressivists 
and a subjectivity quite differerent from that_of the symbolists 
merged to give a novel combination. 


The dissatisfaction at the superficiality of the progressivists 
and the etherialisation of the symbolists, as well as the realisation 
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"T". of the inadequacy of the existing styles for the proper delineation 


. and analysis of the more complex aspects of life pointed to the 
direction towards which future poetry was to maké its progress 


While native tendencies were taking such a turn, Western 
influence also had been at work. ` Dialectical materialism with its 
theory of conflict between the old and the new, and naturalism 
emphasising on the effect of heredity on human traits have had 
their impact on human thinking. Psychological theories pro- 
pounded by Freud, Jung, Adler and others also were responsible 
for revolutionary changes in the line of thinking, which world- 
literature could hardly escape. These, among several ofher 
factors, have been responsible for introducing rational thinking 
and intellectual analysis in the field of poetry all over the world 
Hindi poetry has been affected by these directly, or indirectly 
through Western literature 


The poems in Tar Saptak showed remarkable variations from 
the styles hitherto known in the history of Hindi poetry. They 
were written in blank-verse. The poets never posed to have 
an ideal 00 the other hand they tried to prove, though 
unsuccessfully at the early stages, that life cannot be resolved 
into a set of well-defined factors, nor can it be analysed on the 
basis of some ready-made .principles. They expressed doubt in 
established values and challenged the idealistic theories unquestio- 
nably accepted by tradition. 


The reception given to Tar Sapíak by contemporary critics 
was none too. pleasant. Admirers of the traditional styles made 
caustic remarks about the new attempts. Nandadulare Vajapeyi 
remarks that experimentalistic poetry reveals neither a basic 
mental experience nor a mature and well defined individuality. 
Its aim is neither creative art nor revolution, but common-place 
entertainment and verbal display. This aimless kind of poetry 
does not show any responsibility to society nor does it have 

"any valuable message for mankind’. Dr. Rangeya Raghava also 
considered that experimentalism has achieved nothing but a 
mode of display of unconnected words and ideas. * According 





andadulare Vajapeyi: Adhunik Hinds Sakitya, 3nd Ed., 1956, 
Allahabad, p. 69 1 
र e Dangers Raghava: Pragali-sil Sahitya hs Manadand, 1954, Agra, 
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to Sachirani Gurtu, the experimentalists have not been able 
to evolve any fundamental philosophy. Vagueness, complexity 
and unintelligibility are the basis of their art. * ' 


On considering the nature of this poetry in the back-ground 
in which it made its appearance, this attitude of the critics 
is explicable. The experimentalists showed such remarkable 
variation in content and style, that it took sometime for the 
critics and the common readers to view these ventures in the 
proper perspective and appreciate them.’ The unusual style was 
akin to them. Metrical form was replaced by blank verses; 
musical rythm was completely lacking; the ideas were scattered 
in a loose manner—though the poets claimed a unity and concord 
in this looseness. All these could be received only with a sort of 
repugnance. 


Another important reason for such adverse criticism was the 
immaturity of the poets themselves. Many of them had not 
developed their individuality, nor had they gained access to 
the domain of internal conflict, which is the soul of experimenta- 
listic poetry. Some poets, as many of the critics, took form 
as the main object of experiment. With the abandoning of the 
metrical style, many minor poets without any appreciable 
originality or creative thinking tried to imitate Western poets and 
miserably failed. Some of them have already dwindled into 
nothing. It is for the ages to decide whether the works of others 
are to survive or not. However it must be admitted that the 
short period of the last twenty years has produced a number 
of fine pieces, rich in emotional content, brilliant in exposition 
and highly effective with imageries. 


What is Experimentalism : 


Experimentalism in this context should be taken to mean the 
artistic method attained by the poet in his efforts to discover 
a style capable of conveying his complex feelings while actually 





1. Sachirani Gurtu: Vaichariki, 1962, Delhi, p. 37. 


2. Some of them as Dr. Rangeya Raghav& could riot reconcile with 
experimentalism evenas late as 1961, He has not recognised it as poetry 
at all. 


Ref :—Kavitayen, Sept. 1961, Jaipur, 
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experiencing a, state: of internal conflict. It is not a pragmatic 
attempt to invent something new in order to put a mask over the 

ternal emptiness. . The.history of poetry in any language has 
been a chronicle of experiments with new forms of expression. 
Poets: of all ages have been trying to evolve the medium best 
suited for their ideas and their individualities. Thus poetry is 
always experimental. . But experimentalistic poetry, which is of 
recent origin is of quite a different nature 


Experimentalism precisely meaus what Zola meant by it 
in his Roman Experimental (Expersmental Novel). Zola’s natura- 
listic novels, which he called experimental novels emphasise the 
importance of a scientific approach for the study of the complex 
emotions of man. To him experiment means the mental 
experience of the individual involved in a conflict of opposing 
elements in the various layers of the mind. Most of the 
experimentalists in Hindi have also accepted mental conflict 
as an important factor of poetry.’ The process of experiments 
consists in the mutual reaction of a conglomeration of vague 
and undefined feelings, often in discord. It is somewhat like a 
chemical reaction, in which various elements or compounds jointly 
react to form entirely new substances, generally with an absorption 
or emission of energy and often causing an explosion 


Denial of Tradition: 

Such internal conflict, which the individual! cannot overcome 
and the doubt about values and aims of life formulated hitherto 
by great thinkers have never been the subject of our poets 
of the past, who though viewing life as a whole resolved it 
into several simple factors, of which they selected whatever 
suited their disposition, and proceeded to construct well-defined 
and organised patterns. This pattern, the elements of which 
consistently contributed towards a coherent whole was considered 
an important feature of poetry. But the mocern poet feels, or is 
forced to feel that life is not like patterns and it cannot be 
well represented by means of traditional styles. This doubt about 
traditional ideas and styles of expression has been a decisive force 
in the development of Hindi poetry in the last two decades. ... 


1. . Ref :—Tàr Saptak, Introduction by Agyeya 
Tisara Saptak, 1959, Kashi, Foreword by Azyeya and self-introduc- 
tions by Madan Vatsyayan and Kirti Choudhari ١ 
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On behalf of the experimentalists Agyeya has unequivocally 
declared that they are not committed to any ideology or school of 
thought and that they have no method or style common to all. 
Every poem is characterised by its incividuality, reflecting the 
individuality of the poet'—and sometimes, we may add, a lack 
of individuality. Despite these words of Agyeya, it is not difficult 
to trace the common trends characterising experimentalistic 
poetry in Hindi. 

Frustration: 

Humanity is at present confronted with a kind of frustration 
in the field of moral ideas, and ethical values hitherto established 
have been questioned. But man, in spite of all his intellectual 
calculations, realises and is perplexed to realise, that his existence 
cannot be solely governed by the intellect. The intellect urging 
him to question the perfection of his own rationality has proved a 
challenge to itself. As a result he is not able to direct his 
potentialities with eonfidence to an orgnaised life based on values. 


सींग और नाखून 
ढोहे के बस्तर Hat पर 
सीने में सुराख हड्डी का | 


आँखों में घास - काहे की नमी | 


एक मुर्दा हाथ 
पाँव पर टिका 
_ उलटी कलम |2 


Nor is he able to attain the fulfilment of passionately cherished 
desires and ambitions 


కశ मी विकछ जिन्दगी की कथा सब 
gui: 
aga थी कि 
శేష करों को बढ़ाकर पकड़ 5 
अभी चाँद सूरज | 
i Agyeya: Tar, Saptak, 1941, Introduction 


2. Shamsher Bahadur Singh : ‘Seng aur Nakkgn’, in Kuch Keotigyen, p.74 
2 


fo 

ERI LIT MIN 
बहुत से बंडे جه‎ थे - 
उस हृदय में "T | 
नहीं थी, नहीं, शक्ति ही बसं नहीं थी | 


mou mS ஜன்‌ y 
“కకక ~ oe 1 esc TT * 1 1 C s.s, 1 & 


विगत स्नेह की fe हरियालियाँ 
i आज E 

gett हुई हैं । 

நு 000 2 
d मैदान जलता gerer प .- : 
हि ` पंडा जो शिखर के चरण से बहुत दूर 

जता ganat t ౧ 


The pensiveness of the symbolic or the mystic poets, often 
due to the nonfulfilment of desires is different fróm this. They 
aim at something above all worldly things, and in all humility 
accept their own weakness and inability to attain it. The pain is 
thus more imaginary than real. On the otherhand the experi- 

entalist is not prepared to accept such a speculative aim, 
as it is not warranted by the intellect. He is concerned with the 
real complex problems of life, some of which man himself has 
created. He. believes that. with his intellect imperfect in many 
respects, he cannot come to any conclusion..about.the values 
of life. He has no self-confidence 


As the intellect is always in doubt, it is all the more difficult : 
to classify men as sheep and wolves and to. mark their acts as 
good and bad. Nalin Vilochan Sharma says :— 


सिद्धो உளி: कैंसर, होता हे: 
उनके भी दिलों की. षड़कनें ` 


. iL Nemichandre Jain: ' Sunbge 2? in Rapambara, 1960, Kashi, p. 302, ۰ 
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बन्द होती हैं ۱ हम बगुछा 
ளாக झाँकते..। वे हँस . 
d जाते EI 


With such a concept about values it is not possible to stick 
on to any ideal and claim eternity for it. As a result the 
established values have been smashed, and man with all his 
intellectual achievements has not been able to establish new 
values. He is in an atmosphere of doubt and conflict. With his 
intellect under duress he believes that there is nothing as eternal 
truth. Eternal truth has to lose itself in the everflowing stream 
of life. 


सत्य टूटकर नभ से आया 
तो धरती की धारा में बह चला | . 


और भी अनन्त सत्य उसे मिले 
उसी तरह ag ۰ 
उसने सोचा என்‌ के fe fas 
धरती के खिलवाड़ हैं, खेल हैं ।? 


The poet who has lost confidence in the so called eternal 
truths of life .does not attempt to discover such truths or 
prescribe eternal ideals. 


Human element: | 


But this denial of values? does not mean the denial of 
all human feelings and mutual bonds. On the other hand 
the poet's extra-sensitivity to the subtle feelings often enables 
him to paint excellent pictures. Such human element is very 
prominent in Kirti Chowdhari. Her ' Experience'* shows the 
ardent hopes of a man forced to face the realities of life. 
‘Expectation’* by the same poet again gives a glimpse of 


1, Kavi, Kashi, Aug. 1957, p. 118. 

2. Bhavani Prasad Mishra: Kavi, Kashi, Oct. 1957, p. 150. 

3. However experimentalists in Hindi have not been able to lose 
themselves to this philosophy of denial. The Indian tradition in them is 80 
strong that they cannot easily endorse such a view. 

4. ‘ Anubhav’ in Kavi, August, 1957, p. 125. and Tisara Saptak, p. 60 

5. ' Pratihga’ in Kavi, June, 1957, p. 84, and Tssara Saptak, p. 113 
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the never-dying hope of man. The most graceful qualities of 
man—his ability to feel and his thirst for love—are beautifully 
painted in ‘ From Ten to Six in the Demon-World’ * by Madan 
Vatsyayan, a poem dealing with the strained life of the machine 
age. The machine-operator, after spending the weary hours 
of the day -among the demonly machines-and fed up with 
the noise produced by them as if to scorn him and to pompously 
declare their superiority over man, finds salvation in the warm 
-kiss of his beloved and the sweet prattling of his kid. 


सर्ब कुछ है, पर अभी छौटकर जब अंपने काटेर RENS `. 
‘sq’ के afer की गरमी और बेटे के तुतले स्वागत की दुविधा में 
एक आँख की निद्रा का सुख 58 बदा है, - 

न कि तुमको भी | | 


۱ Role of Tradition 


The negation of traditionally established values does not 
mean that the poet considers the present as an isolated entity. 
He does not even believe—as the progressivist often does—that 
we can completely ignore the past and make an unhindered 
march to the future. The present has to be based on the 
past, but it is not to be “fossilised. - The future has to bloom 
on the stalk of the present. -* The Son of Doubt ’* by Kedarnath 
Singh shows the unbreakable fetters by which ൬൭൩ is: bound 
to the past. The humanity with its hopeful- eyes fixed on 
the future is symbolised by a small boy clinging. to his father’s 
hand, both marching forward along the path of life. Thé boy 
finds before him a dark mist which never vanishes. The father 
consoles him saying that he himself is the mist, and the mist 
which will vanish when the boy would leave his hand, may remain 
as a ‘handful of darkness ', which he will have to forgive. ` : 


Effect of psycho-analysis HE. AE HAE ert 
(a) Layers of the mind : ॥ 0 
As poets of other schools, experimentalists also have endea- 
voured to study man and analyse.his behaviour, internal and 


1, ‘Asurapurs men Das se Che’, Tysara Sapiak 
2. Tysard Saptak, p. 159 ١ 1 
3, Kedarnath Singh : .' Skanha-puira', Kavi, May 1957, Kashi, pp. 69-71 
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external. But their attitude towards life is quite different. Their 
rational approach and scientific point of view lead them to 
an analysis of the deeper layers of mind, and the under current of 
social life. They see man as a being undergoing a life of 
conscious, partially conscious and unconscious existence. All 
his activities, individual and social, constructive and destructive 
are governed by these levels of consciousness. Several poems of 
Agyeya, Bhavaniprasad Mishra, Nalin Vilochan Sharma and 
Kedarnath Agrawal show the attempts of the poets to probe into 
-the inner world. Even when they discuss social problems, 
they are projected into the various layers of mind and the 
responses recorded. 


(b) Free association : 


Another effect of the influence of psycho-analysis on modern 
thought has been the introduction of ‘free-association’ in the 
realm of poetry and other forms of literature. Psycho-analysts 
have proved that mental activities do not occur in a homogeneous 
pattern. It is practically impossible to find a concord among 
them. Who inthe world has got his feelings cut to geometrica] 
shapes and artistically arranged in a pattern? One cannot say 
when and how one's thoughts and imaginations run riot. The 
experimentalist tries to translate faithfully such a complexity of 
ideas and feelings into poetry. He does not pick and choose—at 
least he pretends not to! 


A poet of the age of the heroic ballads would be satisfied 
with a graphic picture of the valient deeds of his hero fighting his 
enemy. A Tulasidas would have lost himself when eulogizing 
his patron-god, and would be more than satisfied when presenting 
a scene filled with a thousand beautiful things. A poet of the 
Riti period would easily paint the colourful picture of an 
inamorata dressed in magnificent robes, decked with pearls and 
diamonds, lying on her ornamental couch in her multi-storeyed 
palatial mansion angling the heart of a charming youth. In all 
these cases the background is exquisitely set and everything 
goes as desired and planned by the poet. The various elements 
of the environment, and the actions and feelings of the individuals 
themselves are all found to synchronise with one another. 
But a. modern mind realises how unusual and unbelievable 
such a splendid homogenity is. Face to face with life, man 
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knows that he cannot depend upon happy coincidences, though . 
he may perhaps desire to. Our recent poets are aware of this. 
They see the heterogeneous nature of the environment and 
the discordance of feelings. They picture the mind as an abode 
of. mutually opposed feelings. An experimentalist can see the 
wretched plight of an uncared for'old woman, in the pleasant 
background of: the beautiful spring’ He does not fail to 
hear the harsh sound of-chappals mingled. with the jingling ' 
of anklets. The responses produced in the mind also is not 
alwaysin concord with the environment. A lullaby can disturb 
the mind and: bring freely: associated memories. -‘I Could not 
Sleep ' * by Parasnath Singh presents such a situation. The sweet 
lulling at the next house evokes in the mind of a man separated 
from his family disturbing memories about -the family and keeps 
him awake throughout night. : ‘Part: ofa Machine’ by Girija- 
kumar Mathur giving a glimpse of the cursed mechanical life of a 
clerk in a city-revelling in luxuries presents another example of 
free. association’. ~~ n et E 


re > न -- 
క! 


Uneasiness : xu s XE. . : . 

^ Experimerital poetry in Hindi, as in European languages has 
a peculiar tone : reflecting the mental uneasiness of the poet. 
It does not move smoothly and with ease as poetry of other ages. 
About the English poets of the Elizabethan age -Mrs. Woolfe has 
remarked, “ Though they may bore us—and they do—they never 
make us feel that they are.afraid or self-conscious or that there is 
anything hindering, hampering, inhibiting the full current of 





1. नयी कविता परस्पर - विरोधी या विरोधी जान पढ़नेवाले गुणों और विशेषताओं 


का घँगंम RL -- - 
Tow —Kirti Chondhari-Vaktavya, Tisara Saptak, 1967 
2. Ref: fiir hi Rakanisi—Agysya : Kavi bharati p. 682 : 

The poem gives the picture of an enchanting moon.lit night, in the 
peaceful emptinesa of which, the poet sees some half-fed, naked children, the 
ruins of some ancient monuments, the bamboo curtains hung to a pillar, 
and s lame ass nearby walking on three legs 
- 3, Nand nahin ays’ in Kavi, Oct., 1957, p. 152, 

4. ‘Magin ka Purja' in Kavi-bharak, Jhansi, 1953, pp. 697.700, 

" 5. Taga tava’ (Kedarnath Agrawal) in Kavi-bhārati, p. 688, and Capi ka 
jukra (Girijekumar Mathur) in Kavi-bharaly p. 696-697 may be. cited as further 
exemples. : ۱ 
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their minds.”* The same can be said of Tulasidas or Surdas—or 
to that effect about any of our ancient poets. They were quite 
clear in their mind about what they wanted to tell They 
had full confidence in the ideals they preached, the messages 
they gave. Just the contrary is the case of the experimentalists. 
They cannot express their thoughts and sentiments as freely 
and undoubtedly as Tulasidas or Surdas had done. They have 
no school to popularise, no eternal ideals to preach, no established 
paths to tread. They are extremely self-conscious and aware of 
human limitations, including the non-reliability of human 
intelligence. The tenacious adherence to some religious or 
moral dictum, or to some mode of exposition so common with 
the poets of earlier periods is therefore quite akin to the 
experimentalists. 
Experiments with form— 
Imageries : 

Kedarnath Singh has claimed that what he cares for most in 
poetry is imagery.’ He considers it to be an important feature 
ofcreative writing. Any poet dealing with abstract emotions 
is bound to succeed only if he is able to prcject his ideas into the 
mind of the reader through well defined images. Kedarnath’s 
poems present some examples, the best being * The Son of Doubt’. 


But, none of the experimentalists can so far claim that their 
imageries have been particularly effective, or that they are at 
least as charming as the imageries of the symbolists. It is but 
natural that the experimentalist who penstrates into the deep 
layers of mind, the activities of which are only partially known to 
him, is not able to use the niedium of the imagery to expose 
his complex feelings. After the age of symbolism, the imageries 
of the experimentalists seem gloomy, and often lifeless. Prasad, 
Pant and Mahadevi stand unparalled even today. 


Styles: 
The most important feature of the external form of experi- 
mentalistic poetry is the discord of metrical system.’ Brevity 





1. Virginia Woolf: Granite and Rainbow, ற, 14. 
2, Kedarnath Singh: * Vahtavya' in Tssara Saptak, p. 181. 


3. We cannot say that traditional metres are always an impediment to 
effective expositions of feelings. In fact, some metres by their own nature 
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and simplicity are desirable in poetry as in prose. But the 
requirements of poetry vests on the poet the. responsibility 
of adopting the means which will enable him to transfer his 
feelings to the reader, without the least leakage. It is to be 
admitted that feelings cannot be completely translated into 
verbal expressions. That is why Plato scorned at poetry as 
* the imitation of imitation." However efficient the discovery- 
process of the poet be, however scrupulous his knowledge of 
the minute details and shades of the language be, a part of the 
emotion is invariably lost when being translated into well-defined 
words. Itis for overcoming this difficulty—of course only partly— 
that experimentalists have deviced peculiar styles by coining some 
new expressions and sometimes displaying them in certain patterns. 
This style is often over-inflated and tasteless, but sometimes 
sharp and brilliant, with a touch of individuality 


However it must be understood that, for the experimentalist, 
style is only a subsidiary factor necessitated by the demands 
of the content. Many a poet has used the traditional styles. 


मकडियों के जाळ मुँह पर, 
और सिर के बाळ मुँह पर, 
मच्छरों के देश वाले, 


दाग काले लाळ He पर | 
1 —Tisara Saptak. 


Mangala Varga by Bhavani Prasad Mishra in the ancient ‘pada’ 
style is another example. Shamher Bahadur-Singh, Kedarnath 
Singh and several others have also, though rarely, adopted the 
established styles. l 


But it is true that many have experimented with styles and 
failed to produce anything substantial. If the poems don’t reflect 
any intense feeling, or complex idea, unrecordable in the 
restricted form of metre, then the display of words does not 
produce any effect 


bring out feelings and produce some prticuler effects, which is nof possible ' 
by any other means, 
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भोर की 
प्रथम किरण 
फीकी 
: अनजाने 
बागी हो, 
याद्‌ 
किसी की 
अपनी 
मीठी 


नीकी | 
—Agyeya: Pratham Kiran, Rupambara, p. 268. 


The usual metrical style would have served the purpose 
here—perhaps with a more charming rythm. Many of the 
beginners are anxious to flaunt newly hatched expressions, 
often vague and unintelligible, which renders their poems 
unreadable and irritating. Sometimes, as the poets claim, the 
vagueness is due to the vagueness of the poet's own feelings. 
But examples are not lacking, in which the style proves an 
impediment to understanding—not to speak of appreciation. 


सनातन कथा The Eternal Story 
भान = 5 " y | Pride ... ves eee 
x 5 + * * * 
मौन Silence 
* * + 
+ * * 
ജു - - - 7 Death ...  ..! 


This is a poem in full by Shamsher Bahadur Singh ! 


The resistance against such styles has also been pretty 
strong. Madan Vatsyayan writes that such styles defying all 





1. Kavi, June, 1957, p. 88, 
3 
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understanding, and which do not translate abstract ideas into 
real mental experiences are weak and meaningless! Agyeya 
considers that unintelligibility in itself is neither a desirable 
factor nor an objectionable one. But he asserts that it should 
not be used as a veil for the internal poverty of the poem.” 


Rare examples of stream-of-consciousness style are found 
in some experimental poems. 
अघुना हमारे पास 
विशाल योजनाये हैं ; 
. . शीतापंत्रित प्रशालाये हैं, 
जहाँ आविष्कारों के बदले 
दशन भौर शायरी है... - -- 
. भारतीय 46 और बुन्न - qê है । ° 
(Sitzpantrita _ prasalayen — standing for Sita-tapaniyantrita 
prayogasalayen = air-conditioned laboratories.) 
एक क्षण का मिळना 
= फिर कर्म का प्रवाव 
| ` फिर कर्म का प्रभाह 
और सब झूठ | * 
Bere the style has not been very popular with Hindi 
poets. "s 7 


Another typical example of an experimerilistic style may be 
noted in the following piece :— 


अगर कहीं मैं तोता होता 
तो क्या होता 2 

٩۳ - तो,-ता -ता, तोता - तोता, 
_तोता होता | 


<. 1. Tara Saptah, p. 120-121. 

Tisara Sapiak, Introduction, p. 14. ` 

Nalin Vilochan S'arma: ۲ 4nubam' in Kavi, Aug., 1957, p. 117. 
Shamsher Bahadur Singh: * فطل‎ Sab’ in, Kavi, July, 1957, p. 107. 


: i 
கட்டுத்‌ و‎ ad 
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Asserting his individuality the poet declares that he is not 
like a parrot just repeating what is dictated by others, and which 
has nothing to do with his inner self. The meaninglessness of 
such mechanical repetition cannot be brought out in better words 
than :— 


' 10—#0, BB, iola—iota. ' 


Experimentalistic poetry thus shows remarkable variation 
in content and style from the poetry of other schools. It isa 
recent development in Hindi and it has succeeded in giving us 
several nice pieces, by a few promising poets during the last twenty 
years or so. Its best is yet to come 


chal بن ای‎ ial १" 


பி‏ مدی ماکنت فيك اومل 
کانك انت ചി‏ المتفضل 
فعلت AT‏ الجار المجاور یفعل 
وق رايك التنفيذ لوکنت تعقل 
برد Jal de‏ الصواب موکل 


cab பம்‌‏ السن والغاية التى 


ole‏ جزائی منك ५७‏ وغلظة 
فليتك اذ لم ترع Jal ठर‏ 
وسمیتتی باسم المفند رایه 
al‏ كله 


| wag 


تراه 





i T (1) 


bal oM‏ بن یی الملت 

وخفضت النذور وارزفتهم فضول 0: والتبت القسوم 
०४५‏ لامية اربعة ८४‏ ععرو وربيعة ووهب والماسم க்வி ०७५‏ 

ایضا شاعرا وهوالنی !دول (من الطویل) 

la, Vaile سول,‎ Lo. Gà 3४ من‎ be وان يك‎ 

ونحن خيار பூமி‏ طرا மிய‏ لقیس وهم خیرلنا ان هم پقوا 
ركان القاسم ایضا شاعرا وهو الذی یقول (من الکامل) 

உக்கி பூழி‏ سالت واسرتی وبهم ادافع ذكر من عادانی 
Ji‏ ان قال ۱ 

قوم اذا ول GLA‏ بدارهم ردوه رب صواهل ४89‏ 

لاینکئون الارض عند سوالهم لتلمس ஒலி‏ بالعیدان 
وقدروی ابوتمام هذه الابیات لامية بن gl‏ الصلت ( من الطویل ) 

नळ Gt la நாட wh சல்‌ யூ லல 

اذا ليلة نابتك بالشكو لم ابت لشكواك الاساهرا اتململ 

M gus de के 5 आयक क ال‎ Ub ge 

تخاف ക്ര‏ نفس Wily ८५७‏ لتعلم ان الموت تم موجل 


(۱) الفرس والخيل (ர)‏ جمع ల్లో‏ وهو العبد .0( من Je‏ 
يحول ای کفی يكفى aS‏ شابا طريا (o)‏ تعل وتنبل ای 
ood pil‏ لمرة اخرى பொடல்‌‏ )1( بما ادلی اليك ای lo‏ اقرب اليك 
Gly)‏ اضطرب وافاق (A)‏ المطروق الرجل الذی طرق bly‏ 
اراصیب dae‏ او الضيف الذي ७०० A)‏ ف (१) hil‏ تسیل ۰ 


T chal ol ين‎ il 
) Stall Ga) KAJ عن‎ Jb 
فيه ولسمع‎ l3. వు من‌باطن الثرى‎ AU وتحتكثيف‎ i 


وله Liat!‏ 
ودفع الضعیف واکل னி‏ ونېك الحدود فكل جرم 
dal ळय;‏ 


६ 8‏ 
له ०६३‏ يحقش الأكم Sy‏ ترى الترب منه مارا JE‏ 
أ وقال فى وصف الفرس (من الطویل) | 
l ¥‏ 
كميت بهیم اللون ليس பதில்‌‏ ولا بخصيف ذات لون pu^‏ 
وقال فى ذكر الشمس وطاوعها Ga)‏ الکامل) 
بلغ المشارق والمغارب ليتغى ‏ اسباب ام هن A eS‏ 
T l ۸ ४.” ४ ( 1‏ 
فرای — الشمس عند (த,‏ فى عبن ७9‏ خلب Ho‏ سر قل 
وقال ایضا (من الوافی) | 
: 3 11 
سلامك ly‏ فى & sil by ow‏ الذموم 
(१)‏ مصدر ای ما கலி‏ الريم فى اصول الشجر من التراب ٠‏ 
اقلعت (م) التلول (६)‏ المتحرك بسرعة من جهة الى آخری 
)0( ای ce‏ و يذهب குண e‏ )1( ایس بمسن (v)‏ ماکان فيه لون . 
السواه ولون البیاض - او الابيض الخاصرتین من NA) பணி‏ 
(१).‏ طين الحماة )٠١(‏ الاسودمن «mE (1) shall‏ الشی ado Ja‏ 
ولزق له . | :3 


| chal gl بن‎ tal | 5 
فيهم ابامطر هديت پخیر عيش‎ ഗി وسطهم‎ cally 
۱ bla) ४0 وتسكن‎ 
(cds) Ais BS அட as 


பூ ان يزورك رب‎ cells : eye 


ael, الجودی‎ ஒன وقبلنا‎ d یمود‎ Ub ஜ்‌ db. 
| ( الخفيف‎ Q^ ) 4212௧4 4... daw ७ وقو له‎ 


۳ 
سنه | زمه 


Wh‏ س ترى (ம்‌ dal‏ صريرا 


4 
جنوب ولا ठ‏ طحرورا 


T 
பூசி خشية ان‎ Jole د‎ 


“gel ஒழ ம்‌: 


$ 

J} 
ولادیح‎ o SS de 
مار‎ je ویسوقون باقر‎ 


n 
فى تكن الاذ‎ பிபலி عاقدین‎ 


۳ 


e 
يضم الجیم‎ (y) الجیل الذى سكنت عليه سفينة نوخ بعد الطوفان‎ (१) 
وفتور‎ ७३७ اصابهم‎ (६) saas (v) ماصلب وارتفع من الارض‎ 
420) وله شو 4 الواحدة عضاهة‎ ர Fe كل‎ (०) العقل‎ తీ. 
ااسحاب‎ c9 طحاریر والطحاریر ایضا‎ dar الطحرور السحابة‎ (4) 
جمع‎ )۱۰( பணி. hel جاعة البقر )0 من الارض‎ (V) 
والوحوش‎ ஜிவி قيام‎ ൭൧൪) الهزال‎ abel call المهزول الحیوان‎ 
حیوان معروف (۱۳) مازائدة والسلع شجرم كانت‎ ५४०५) جمع‎ (१९) 
الجاهلية تعمد الى حطب شجره وشجر العشر فى المجاعات‎ ७ العرب‎ 
تضرمه 6 و تسوقها ف المواضع‎ eee JAM وقحوط الفطر فتوقر ظبور‎ 
النار المشيه بسنا البرق )19( جماعة المقر‎ வல்‌ یستمطرون‎ பிவி 
| 1 cop وهي من أسماء‎ 


M y 
haad als ما‎ We bie. ما ومثله‎ 


n ekal ७ بن‎ హీ! 
3० لك‎ ७5 انی انى نذرتك لله شحیطا فاصبر‎ 
واشدد الصفد لا احيد عن السكين حيد الاسير فى الاغلال‎ 
yur a حنام‎ ஹிம்‌ تخایل‎ au وله‎ 
کش جلال‎ a వో "m پینما يخلم السرابیل‎ 
Jé lds d ul പി ക്ഷ فارسل‎ டி ox 
فال‎ pad € مولو د فطارا‎ b ga b 
ریما تجزع النفوس من الامسر 4 فرجة کحل العقال‎ 
۱ ) ویروی له ( من الکامل‎ " 
تقديرا‎ dls 4, lie يتخذ‎ i الجمد لله الذى‎ 
وعنا لله وجهى وخلق كله فى الخاشعين لوجبه مشكورا‎ 
. ) البشر ( من المنسرح‎ de الله تعالى بالموت‎ lai ७ وقال‎ 
uly غرائه‎ vat టి | m من فر من‎ | BER 
Wis My من لم يمت غبطا يمت هرما للبوت کاس‎ 
) ومما روى له صاحب لسان العرب قوله يخاطب ابامطر ( من الوافر‎ 


, ua? Q^ lull elisa هام ال صلاح‎ alil 





(१)‏ ذبيحا (۲) (४) a6 JE‏ ای لا اميل عن السکین ميل الاسير 
ذى الاطواق 0( بضم المیم p (०) விவி‏ | 
)4( قاطع من dade‏ ای (४) dalas‏ ای قوس . 


A‏ امية بن छो‏ الصلی 
ينا ७७ bag‏ هلكوا uum Gus‏ الاولاد ७७)‏ 
ക‏ لو ان العلم ينفعنا ان سوف یلحق اخرانا باولانا 
وقال ایضا நில்‌‏ خراب سدوم وقصة لوط (من الخفيف) ٠‏ 
ثم لوط el‏ سدوم اتاها اذاتاها برشدها bua,‏ 
راودوه عن طیفه ثم الوا duda‏ ان تقيم ७५‏ 
عرض الشيخ عند ذاك بنات ej ഉ പള്‌‏ 
غضب القوم عند ذاك وقالوا ايها اشیخ خطبة மற்‌‏ 
శా!‏ الوم Pol‏ وعجوز خيب الله سعيها ورجاها 
we Has deb Sec Uie. Mb as di‏ 
வன்‌ abs‏ ت یروف bus M pee‏ 
وقال يذكر تضحية ابراهیم لابنه اسمعيل Cid ७)‏ 
आए oll eos‏ راحتسايا وحامل الاجزال 


بكر i‏ يكن ليصبر عنه اویراه فى معشر اقتال 


ve 7 


(१)‏ 64 السين وضم isa (Sodome) பில!‏ فى فلسطين كانت 
ails‏ على شاطى بحرلوط امطرها الله نارا lols‏ على bles‏ اهلها 
قدذكرها OLS‏ التوراة )3 سفر التكوين الباب ۵ والقرآن ७‏ مؤاضع 
(v) 535)‏ رملة مستوية لاتنبت 62 (م) الريح الشديدة التى تحمل 
الحصباء (ع) ای iagus des‏ وعلامة يعرف بها منها الخیل المسومة 
७ (௦)‏ حامل العطادا )4( പ്‌! റ്റ ४ డ్‌ പിവി‏ لمحنى الحدو 
او الصديق او القرن او النظير او المقابل ارااشجاع : 





दुनै |‏ بن o!‏ الصلت ५‏ 
وسواها وزینها 2592 من الشمس المضيئة والهلال 
ومن شهب ம்‌‏ فى دجاها مرامیها اشد من النصال 
பவை eyes‏ ارا من العنب NH‏ 
وبارك فى ०४७७४ 653 lee‏ من حرث ومال 
Ke‏ معس ay‏ يوما وذى lis‏ يصير الى Ju;‏ 
gab‏ بعد جدته . ७२५‏ سوى الباق المقدس ذى الجلال 
als UTE‏ الى ذات المقامع والتكال 
hs d deli‏ طویلا MN ७७०७ d lees‏ 
എ த்‌ தட்டில்‌‏ انار صال 
तु‏ المتقون sly‏ صدق وعيش ناعم تحت الظلال 
لهم ما ex‏ وما قمنوا من CLAM‏ &( والکمال 
قال ابو الفرج الاصفبانی اخبرنی சி‏ بن ابی العلاء قال gia‏ 
الزبير .قال War‏ جعفرین الحسين பிலி‏ قال قال حدثنى ابراهیم بن ابراهيم, 
بن ael‏ عن i. Ke‏ قال استنشدنى ell‏ صلى الله «do‏ وسلم قول امية 
ا lay bs கேவல்‌.‏ 
رب الحنيفة لم تنفد خزائنها مملوة طبق الآفاق سلطانا 
الا نی brs 1७ ४‏ مابعد Vb‏ من Glee oly‏ 
)1( جع المقمعة وهی خشبة او حديدة یضرب به الانسان لیذل , 


منه قوله JW‏ ولهم. celia‏ من حديد )1( اي صاحوا 15955 moe‏ ۱ 


hall ul أمبة بن‎ १, 


06 الرشد اصبح bab‏ 


ப ப pl னி 


ادين الها غبرك 


lke ال موسی رسولا‎ AMA 


UU ക) 


الى الله فرعون call‏ كان طاغا 
بلا وتد حتی اطمانت Lal‏ 
بلاعند இழி‏ اذا بك BU‏ 
منیرا اذا ما جنه الليل lola‏ 
فیصیح‌مامست‌من الارض ضاحيا 
qa‏ منه xe Jal‏ رابيا 
அரி சிட்‌ ழ்‌,‏ کان Lely‏ 


Liles ما غفرت‎ ஏவு 
Whs ७४१ وبارك. فى‎ je 


واياك لاتجعل مع الله غيره 
dike‏ ان الجن كنت Bley‏ 
رضیت بك اللهم ربا فلن اری 
wily‏ الذي من فضل من ورحة 
فلت له یا اذهب وهارون فادعوا 
Ys‏ له 531 سويت هذه 
وقولا له أانت رفعت هذه 
وقولا له أانت سويت وسطها 
وقولا له من يرسل الشمس غدوة 
وقولا له من ينبت الحب ف الثرى 
ویخرج Lr da‏ فى رووسه 
وانت لفضل منك نجيت یونسا 
wy‏ ولو سبحت باسمك ریا 


فرب العباد الق سيا ورحمة 


ومن بديع شعره பிவி‏ على ايمانه فى اله العالمين. وله (من الوافر) 


اله العالمين وكل ue‏ ورب اراسیات من பிணி‏ 
he இடி bb‏ شدادا of AN‏ ولا رجال 





)6 ظاهرا )0 తమ!‏ الرحة By‏ القلب يقال حنانيك 


٠ يارب‎ ട്വ يارب ای‎ diu, 


۲ ۳ 
وما طم من شی وما هو Ja‏ 


NUT ‘lia دين منك‎ T ال‎ 
" : 2 

uds‏ درد a‏ الا .مفند 
وبينا الفتى டூம்‌‏ ۱ مهس مسود 
els‏ من ترب القبور یوسد 
وجاور TEL‏ مأ గతీ‏ متردد 


له فى ஒம்‌‏ الدهر ما یتودد 


سیکو u‏ والنائبات ‏ تردد 
dls ல‏ قد تجرد 
فمه SOY‏ ياقلب اعم 


of ONS‏ ره اليوم اوغد 
وفیها عدو كاشح الصدر BQ‏ 
ارسول وله d‏ التوحید (من ااطویل) 
وقولا رضیا (2४‏ الدهر Ub‏ 
| يكون Ula‏ 
من الله sls.‏ 


ചി ഷിന്ര كش‎ 
als «e PUI (०) 


sis di 
> N ४७ ட்‌ 


(९) 


dài‏ اي فترو 


cd .وهو‎ Os 
والمدافعة‎ Olas! (£) 
من ونی‎ )۸( ఈ! poly (५) 
٠ مقاربا‎ ழி (4) 


۱ 
و سبحه النينان ys‏ زاخرا 


الا ايها القلب అమే‏ على À‏ 
عن الق dl, EYE‏ عن الل 
وحالات دیا لاتدوم Ula y‏ 
اذا ee cai‏ وزال نمیا 
le» Goby‏ کان بين dle‏ 
ழ்‌‏ رايت مخلدا 
ومن aks‏ الدهر P" da‏ 


فاي 


الست ترى فیما مضی لك عبره 


వల மி; للموت‎ [ചം RS 


db‏ فى ose lis‏ لاهابا 


530% له ابن هشام ழு టీ‏ \ 


m uem مك‎ TX al யி 
SF الى الملك الاعل الذى ليس‎ 
الا ايها الانسان اياك والردى‎ 
(१) 
اغرقهم‎ ழி ele 
ضعیف العقل‎ (4) 
kel ضعف و کل و‎ 


६‏ امية: إن ابی الصلت 


وهن دولهم व्य हि‏ مجنل 


۱ 
i395‏ مهم رکوع وسجد 


يعظم ربا . 4 ويمجد 
إردد AYN QNT‏ ويحمد 
daa) 4) EE ०७५‏ 


Agen) هو من طول التعبد‎ Ns 
Si». 
تردد‎ le? | بالامر‎ Si». 


lx J‏ 4.9 .3 اصعد 


ومن هوفوق العرش فرد موحل 


وان i‏ تفرده العباد فمفرد 


Y 


agis மல்‌. 


ومن ذا de‏ اطوادث يخلد 
i X :‏ 
یمیت ویحیی Ulo‏ ليس ५०३‏ 


. تصعد‎ lana! جوا‎ ம்ம்‌ 31) 


bu 
وسبحه الاشجار والوحش ابد‎ 


فنعم shall‏ المصطفون பலி‏ 
Si‏ لایفترون 
فساجدم لا يرفع الدهر راسه 
وزاكعهم یحنوله ndi‏ خاشعا 
ومنهم ملف فى الجناحین duly‏ 


$3 e 


Q^‏ الخوف N‏ ذوسامة بعبادة 


| 44] Jas T AM is ودون‎ 


وبين طباق الارض تحت بطونها ۱ 


GEO wl വ‏ فد ره 
ومن لم تنازعه GL‏ ملک 
dl‏ السماوات saat‏ وارضها 
هو الله ed റ്‌ di‏ 
وانى يكون الاق oll SSS‏ 
وايس لمخلوق من الدهر جده 
وتفنی ७2४५‏ سوى الواحد الذى 


تسبحه الطير الجوانح ee‏ 


INO الرعد‎ ce $2 பம்‌ ومن‎ .. 


Bl ക്ല. 0)‏ فى सजल‏ کرييم ۰ ന‏ الاعوجاج 
والانحناء ee (9) ७००३ (0 Wb గ్రా‏ الايد وهو الوحش او . 


الشی الغريب ٠‏ 


ای بن E M eal gl‏ 
وروی له اشعار كثيرة عن الله وصفاته والبعت بعدالموت وجزاء 
الاعمال € نجدها موصوفة بنفس الالفاظ فى ப்பி‏ والحدیت فمنها قوله 


فلاشى del‏ منك مدا sols‏ 
ليما ~ 0 ليما 

à sa)‏ لحو . الوجوه واسجد 

تتوقد 


وانهار o9‏ حوله 


udi ات او‎ odis 


بکفیه NJ‏ الله کلوا وابدرا 


فراتصهم من شدة Bob)‏ رعد 
افر gu‏ الوحى ركد 
ومیکال ذوالروح (s yall‏ المسدد 


لك الحمد و التعما, ei,‏ ربنا 


مليك على عرش sell‏ مهیمن 


عليه حجاب النور والنور حوله : 


ae ११५ Y 
فلا بصر إسمو اليه بطرفه‎ 


.305 اقدامهم cod‏ عرشه 


قيام على الاقدام عانين تحته : 


5 Y 
ക وسيط صفرف بنظرون‎ 


గోబీ dium القدس‎ Ya امین‎ 


وجراس ابواب السماوات‌دونهم ‏ قیام ll‏ بالمقاليد رصد 


۱ ۱ 0 () من eub வான்‌ gate‏ خضع تخضح ویروی هذا البيت . 
ملك de‏ عرش السماء ७4७‏ تعنو കച‏ الوجوه وتسجد 
ويروى بعد هذا ह ८८०)‏ | 
فنوأد 


لولاوثاق: الله ضل ضلالنا ولسرنا .اا تل 


(v) (alode (v) .‏ يقال هو وسيط ای ഷി‏ ماما واشرفیم تسا 


(१)‏ جمع 
المقلاد بكسر الميم وهو phu‏ ومنه قوله மிலி‏ له مقالید السموات 


(६)‏ يستمعون (ه) جع الرا کد هو الذى ثابت فى مكاله 


والارض )2 ۲۳ em (४)‏ الراصد وهو الرقیپ . 


Jed. |‏ 
والشس 33 كل آخر ليلة ca de‏ لونها 528 
تابى فما تطلع U‏ فى زسلها पा‏ معذبة الا تجلد 
فقال رسول dl bo dl‏ عله وسلر صدق . 
وق رواية ابى بكر Ji‏ عن ol‏ عباس انه قال ان الشمس 
تطلع حتى (ట్వ‏ سبعون الف ملك يقول ७‏ اطلمى اطلعی » فتقول 
لا اطلع على قوم saat‏ من دون الله » فاذا همت بالطلوع اتاها ll‏ 


رید ان kes‏ فتطلع بين قرنءه وتحرقه ८‏ 199 تضيفت للغروب عزمت 
لله عزوجل فا € ölk‏ رید إل شطها السجود | Q^ மெம்‌‏ 
قرئيه وتحرقه اورده ابن عساكر مطولا ‏ 


ومن شعره de ७‏ العرش 
فمن حامل احدى قوائم ७७‏ ولولا اله الخاق كاو ചം‏ 
قيام على الاقدام ஸ்‌ agile‏ فرائضهم من شدة الخوف ळं‏ 
اه از اک ورف ne‏ الق OE blo‏ تشه دمم lad‏ 
என்‌ தப்த அலி आळी பரணி‏ الع كينا 
بالبناء الاعل call‏ سبق UE‏ س وسوى فوق السماء سربرا 
شرجما  d‏ یصر - மலி‏ تری دونه ക്രി‏ صورا 
0( ای یفرز جنبها آخرها மின்‌‏ (۲) ای يريد ان 
hy, lg on‏ عن عبادة اله aly)‏ مالت (६) csi‏ خاضعون 


Je gall اصو و وهو‎ డ్‌ ملك وااصور‎ C d قال الاصمعى‎ (०) 
« العرش والشرجع الطويل‎ de واراد بهم‎ Axe 


அலி டி لن‎ ial 


ai Wis 

GARY بن د بن صاعد حدثنا ابراهیم بن سعيد‎ a ०७, 
حاتم إن ابى صفرة عن ”ماك بن حرب عن عرو‎ Wir ابواسامة‎ Wim 
ابن نافع عن الشريد الممدانى واخواله یف قال خرجنا مع رسول الله‎ 
يوم اذ وقع‎ ld qub فى حجة الوداع فبینا انا‎ des صلى الله عليه‎ 
الشريد فقات نعم قال‎ பில்‌ رسول الله صل الله عليه ولم‎ bb gle ناقة‎ 
ae البرکة قار ارين‎ gis الا احلك قلت 1 وما من‎ 
من شعرامية إن‎ del பிம்‌ وسلم فاناخ فحملنی‎ ele الله‎ bo رسول الله‎ 
பிக்‌ بيت‎ 41७ قال‎ abl فانشدته قال‎ ole ابى الصلت قلت عم قال‎ 
iude ७४०० امية بن ابی الصلت. ثم قال صاعد هذا‎ de عندالله‎ 

قال ابن Wb छ‏ النی بروی ان رسول الله صل الله عليه وسل ' 
قال فى ka)‏ آمن شعره adi ATs‏ فلا اعرفه del കിം‏ 

وقال الامام as ael‏ عبدالله بن محمد - هو ابوبكر بن الى மேல்‌‏ 
Lhe‏ عبدة بن سليمان عن شمد بن GH)‏ عن يعوب إن عتبة عن ife‏ 
عن ابن عباس أن رسول الله صلى الله அட்டி க்கி dws ade‏ 
من شدره: ۰ | 

ce) jj ass‏ رجل d, FN "y Au)‏ مرصد 


பலி oum ന്നി‏ فى अती‏ والبعد 
cut (Y)‏ ايراج السماء (y)‏ النسران ASS‏ يقال لاحدهما السر 
அ]‏ وللا حر E‏ الواقم . 


—Y அணை 
تاليف‎ 
عمری + ايم الت‎ SH مد وسف‎ மலி gai 
العربية والفارسة والاردية.‎ அபி! رئيس شم‎ E 


oy b Ja daa بجا‎ 
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PHILOSOPHY OF TIRUVALLUVAR 


BY 
PROF. T. P. MEENAKSHISUNDARAN, 


క్ష ne a 


1, INTRODUCTION 
(1) 


The Madras University is my alma mater and she‘is more 
than a mother to me in having given a shape and a form to 
my personality. She represents to me the high traditions of all 
those great masters under whose feet I learnt the glories of the 
heights reached by human mind. Therefore I feel honoured by 
this invitation to deliver these lectures from this University still 
remaining true to its ideals under the able guidance of our 
beloved Vice-Chancellor Dr. A. L. Mudaliar and the team of 
industrious teachers, of whom I shall content myself on this 
occasion by referring to the present Head of the Tamil Depart- 
ment, Dr. M. Varadarajan. 


This series of lectures is under the Sornammal Memorial 
Endowment instituted by my teacher Dr. R. P. Sethu Pillai, true 
to the Indian ideal of perpetuating the memory of his mother, 
a memory which we cherish with love and gratitude, because it is 
she who had given us this illustrious son of Tamil, who at a time, 
when even Tamilians were forgetting their Tamil and its culture; 
made Tamil scholarship popular among the educated and the 
uneducated, from many plat-forms, and through many books, in 
an unrivalled style, full of rhythm and majesty. He had the 
privilege of being the first Lazarus Professor of Tamil in this 
Madras University and I am proud of lecturing under his Endow- 
ment Scheme. I feel thus doubly honoured. 


(2) 


No author is as great as Tiruvalluvar in Tamil and his work 
has the unique privilege of being praised through all the ages and 
in almost all the countries of the world, by all conflicting religions 
and philosophies. Tirukkural, his book is, as it were, the Bible of 
the Tamilians and it has been translated into many languages of 
the world. But unfortunately it is not possible to know anything 
about the life of its author, Valluvar. The word Valluvar refers 
in modern times to, more or less a priestly class among the Harijans, 
often well versed in astrology. Books like Gpanavettiyan, a Siddha 


work on alchemy are ascribed to Valluvar, equating his name with 
that of a caste. According to one tradition, he is the son born to 
a Brahmin by a Harijan woman. This tradition is as old, as 
Gnanamirtam the philosophical work in Tamil, probably of the 
12th or 13th century. A later version of this, found in Kapilar 
Akaval, will read in the first Tirukkural the name of his father 
and mother in the phrase ‘ Ati Pakavan’, ‘Ati’ (Adi) being the 
mother and 'Pakavan' (bhagavan) the father, and will make 
Avvai and Kapilar, Tiruvalluvar’s sister and brother, But Gnana- 
mirtam gives the name of the father as Yalitattan. Tiruvalluva 
Malai, said to be a series of verses composed by 49 poets of the 
3rd Sangam,.in one of its verses, refers to fools slighting the . 
author as a mere Valluvar, whilst the learned will not accept that 
statement. [Mamiilanar, Verse-8.] The earliest reference.to this 
Tiruvalluva Malai is found in Kallatam and .also in the com- 
mentary on Néminatam, probably all written within the last 
thousand years. M 


Valluvar was a term, applied to the officers publishing the 
royal proclamations all round the capital city, riding on the 
elephants with proclamation drums, as is made clear in Manims- 
kalai, Others who will trace every thing to Sanskrit have 
suggested that Valluvar is the Tamilised form of the Sanskrit 
word * Vallabha ۰ 


. ‘Tiruvalluvar has become a tradition by himself and various 
anecdotes and folk stories have gathered around his name. His 
wife's name is given as Vacuki and she is described as an embodi- 
ment of chastity. He is also in some traditions connected with 
Elslasimha, a Tamilian King of Ceylon in the 2nd Century B.C, or 
a descendant of that great Chieftain. Ela is, however, taken as 
Elacariya, a Jain scholar and saint.  Tiruvalluvar is therefore 
considered as a disciple of Kunda Kundacarya, by the late 
lamented Prof. Cakravarthi Nayanar. Some claim on the basis of 
Tiruvalluva Malai that Kural pleased the heart of the Pandya 
[Verse 19]. There isa tradition that the self-conceited Cankam 
poets were brought to their senses by Tiruvalluvar and that 
Tirdvalluva Malai was sung on that occasion. According to this 
tradition, Tiruvalluvar should belong to the closing years of 
the Cankam age. Because of this, Valluvar is said to be the glory 
of Madurai, the Pandya capital [ Verse. 21] though Tirukkural 


$ 


s considered to be the glory of all the kings of the Tamil land and 
in that sense a national Bible of the Tamilians [verse. 10]. There- 
fore, Valluvar's connection with Madurai may not contradict the . 
other powerful tradition that he belonged to Mylapore near 
Santhome, in Madras, where Dr. Pope feels that Valluvar could 
have had the opportunities of listening to the sermon. on tbe 
mountain explained by the apostle St. Thomas. 


(3) 


In view of all this, it is difficult to fix the date of Tirukkural. 
. Cilappatikaram and Manimékalai quote from Tirukkural [ Cil. 21. 
34. Mani 22: 60-61.]. Therefore Valluvar must be anterior to these 
works. There are certain similarities in the phraseology of Tiru- 
kkural and the Cankam works. It has been argued by some that 
it was Tiruvalluvar who must have borrowed these phrases while 
others assert that Cankam works must have borrowed from 
VaMuvar. There is one verse in Puranantru which seems to be an 
elaboration of Kural [Kural-110. Puram. 34] ‘Aram patirre' - 
‘Dharma has sung this way’ thus asserts Puranapüru. This is inter- 
preted as refering to Tirukkural. The only way to get rid of this 
argument is to assume that this Kural is simply echoing an older 
verse popular in the Cankam age, to which Puram also must have 
referred. Certain arguments have been put forward by the late 
lamented Vaiyapuri Pillai, the former Head of the Department of 
Tamil of this University, to bring down the age of Valluvar to the 
5th century. The position has been examined by me in my other 
works and it is not germane to the topic of the present lectures to 
go into those details. But one may make, in passing, the following 
statement. The age, the Professor fixes, for the Sanskrit works 
are not accepted by all; nor his arguments are convincing that 
Valluvar actually borrowed from the works he refers to. As to 
the linguistic arguments, much more detailed scientific work has 
to be done. One may however point out that stylised language of 
Cankam poets could not have been the language of the common 
speech of the day ; and Tiruvalluvar in his eclectic attitude must 
have preferred to write in the natural language of the day. 
In any case, one cannot place Tiruvalluvar much later than the 
closing years of the Cankam age in the 3rd century; for it 
preserves certain aspects of the older language in spite of its 
acceptance of new developments in the language. 


E: 


(4): 


© If Dr. Pope hears echoes of the sermon on, the mountain 
'' in Tirukkural, others hear echoes from Jains and claim Valluvar 
as a Jain. , References had been made to Cakravarthi Nayanar's 
views. The Jain commentary ‘on Nilakesi-t-tirattu of the 14th 
century speaks of Tirukkural as “our authority,” probably claiming 
it asa Jain work.  Manimékalai, an aggressive Buddhistic epic 

quotes from Tirukkural and praises Valluvar as ‘ Poyyil Pulavar’, 
suggesting that Valluvar had the real Buddhistic vision. Vaispavite 
Alvars and Tévaram writers have borrowed phrases from Tiru- 
kkurral. Saivite philosophical works like Tirukalirru-p-patiyar 
seem to suggest that they are quoting the verses. from . Tirukkural 
as though it was their Saivite Bible. In short, one may state that 
all the religions and philosophies of Tamil land interpret Tiruk 

kural as though it were their respective authority 


- This. is the first great difficulty that one encounters: in 
attempting to understand the philosophy of Tirukkural. But 
there is a way out of this difficulty. * The conflicting philo- 
sophers however accept Tirukkural as an authority’, thus sings 
Tiruvalluva Malai [Verse 9.]. Kallatam also states the same fact, 
This work also praises it as the all comprehensive quintessence of 
all the important religions and philosophies, quintessence expressed 
in the clearest and the most attractive manner [ Verse. Nos. 3, 13, 
18; 24, 29, 30, 32, 35, 40, 41, 42, 44, 46, 49, 50, 1 53 J Timvalluva 
‘Malai was probably written by the Hindus. Therefore, according to 
that book, Tirukkural is a summary. of the Vedas. [Verse Nos. 4 
6, 8, 24, 38, 42,53. ] Not only does it compare Tirukkural with 
the Vedas, but it also points out the superiority of Tirukkural, 
in that it is available to all, irrespective of their caste [ Verse 
.Nos. 16, 23, 33, 43.] This trend of thought will refuse to accept 
Valluvar as a sectarian or as a philosopher belonging to. any 
established school of thought. This is justified by the fact that- 
-he does not expound any sectarian view or any particular school 
of-thought. Attempts have been made to.rely on certain phrases 
to prove his attachment to particular school of thought, but -they 
-have not been accepted as conclusive by many scholars. . The most 
that. the. phrases may show. is Valluvar's familiarity with, and the 
:provisional acceptance of, certain ideas as his own, in conformity 
` with his eclectic approach. The fact that there is, not. a single 
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definite phrase to help one to label him as a Jain.or Buddhist 
or Vaisnavite or Saivite is significant. . It is clear, therefore, that 
he is refusing to be labelled. ١ 

(5) 

. Contact with another culture and civilization is often respon- 
sible for a vigorous growth of a civilization and culture. This 
happened in Greece, in England and in other places of the world. 
The great Renaissance is the most striking example. The contact 
with Northern India, especially the two great missionary religions 
of Jainism and Buddhism, the contact with West through trade, and 
the contact with the Eastern Islands through trade and colonisa- 
tion, were all responsible for stimulating a new growth in Tamil 
land which is found in its: Cankam literature, which represents 
a new historical development and a new trend in civilization and 
culture. Do we not see in Modern Índia the same kind of new 
developments thanks to the Western impact ? 


This kind of explanation is sometimes resented by. a newly 
developing Nationalism, especially, when the people of the other 
civilization and culture are intolerently assuming airs. It is only 
after the proud Britisher had 161६ India that we are giving free 
expressions to our own indebtedness to the English language and 
literature and to the Western science. Similarly, the Aryan cult 
which reached its zenith and climax in Hitler was: responsible- 
perhaps it is even now responsible - for the other cultures pro- 
testing against the implied assumption of any inferiority of their 
cultures. This kind of false nationalism both ways, sometimes 
affects real research, as may be seen, in many parts of the world, 
and in many periods of history. 


The stimulus given by a foreign contact does not necessarily 
end in mere imitation. Aping of eny other nation cannot amount 
toan original contribution to the development of culture and 
civilization. There will be some amount of imitation, often at the 
surface level, which is more or less prejudicial to that society 
itself. One may refer to the popularity of the Greek wines in the 
Cankam age. But this is not the kind of lasting influence we are 
referring to. . The foreign influence worth mentioning, however, 
acts in a different way. Itis not only adopted but adapted to 
the native genius of the country which feels that influence, Often, 
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on account of this impact, there is also a resistance to the foreign 
influence ; and this. resistance often takes the shape of pointing out 
that the good things in the foreign culture are already there in the 
native culture and that the glory of the native culture is that it 
avoids the dangerous trends in the foreign culture. This is in 
a way, the adaption of the good effects of the foreign culture, or 
an attempt at showing that a foreign culture is not really foreign. 
What is after all attributed here to, the foreign contact is its 
action as a stimulus; but the response may be, as it always hap- 
pens in man, as varied and as unexpected. If this is understood, 
there should be no real objection, even from the point of view of 
national purity, to the study of the foreign influences on one's own 
culture, Instead of speaking in terms of foreign influence, it may 
be safer to speak in terms of time spirit or weltenschuang. 


(6) | ۱ 
Here alone a difficulty may be explained. The authors like 
Parimélalakar of medieval times, or like Dr. S. Krishnasamy 
Ayyangar, V. R. Ramachandra Dikshitar and K. V. Rangaswami 
Ayyangar of modern times have compared Tirukkura] with 
Sanskrit works and have even profusely quoted from Tirukkural 
which seem to them to be echoes of the Sanskrit verses. Great 
minds often think alike, especially within a common culture and 
within a common frame work of thought. Perhaps there is more 
than what can be attributed to this kind of happy accident. Some 
may be ideas from the South itself, though expressed in Sanskrit, the 
then lingua franca of India. Further, the Tamilians of that age kept 
open their intellectual windows to light and air from all quarters of 
the world. & hybrid compound of native word with a foreign word 
was avoided as arisamasa in Telugu and Kannada; but Cankam 
literature which has compounds like ‘tacanagku’, did not com- 
pletely eschew them. The relative construction, though developed 
to a certain extent in later Tamil, is not native to the Dravidian 
family of languages in general and Tamil in particular. Tirukkural, 
writing in an epigrammatic style, finds a use for this contruction. 
* யரதனின்‌ யாதனின்‌ சீங்யொன்‌ ரோதல்‌ 
அதனின்‌ அதனின்‌ இலன்‌ °° (341.) 
Therefore one should not be surprised if there are even Tamil 
verses which echoe the best verses from outside. The famous 
verse of Avvaiyar 


உய 


7 


* சாடா கொன்றே சாடா சொன்றோ 
மிசையா கொன்றோ ௮வலா கொன்றோ 
எவ்வழி sêwe ஆடவர்‌ 
அவ்வழி cate வாழிய நிலனே. (புதம்‌. 187) 


seems to be on all fours with the 98th verse in Damma pada 


wv 


game va yadi varafife 
minn: va yadi va 5 
yatharahanio vtharants 
tam bhamim ramaneyakam 


But even here Avvai makes the idea poetical. It is no longer 
a prosaic statement glorifying the Arhats; but a beautiful address 
to the land itself, so as to bring out the full significance of the 
word bhumi in the original, where probably it means no more 
than a spot. It is possible that the Tamil verse went into Pali; 
but that will be too difficult to prove in the present state of our 
knowledge. We must remember the motto of the Tamilians of 
that age. 


yatum are yavarum kelir (Puram 192) 


“ Every place is our birth place and every one is our kith 
and kin.". Tirukkural also proclaims this truth as a well 
accepted one. 


Yatanum natamal wramal.. ... ... [397] 


“ Every country becomes our mother land; every village becomes 
our own native village ''. Is not Tirukkural’s ideal, in this sphere, 
crystal clear ? 


“Epporul ettanmastizyinum apporul 
meypporul kanpatarivw. [ 365 ] 


* Epporul yar yar vay -k - ketpinum apporul 
meypporul kaünpatarivu." + [ 423 ] 


This kind of give and take happens in any living language 
and culture. But the idea behind the writings of Parimelalakar 
seems to be that Tirukkural is a wholesale rendering into Tamil of 
the Sanskrit works. Ín an age where as in the period of Sanskrit 
revival, after the first onslaught on the Tamilian intellectual 
world, by the invasion of Malik Kafur, the Sanskrit studies were 


ட்‌ 


encouraged to such'an ‘extent’ as to decry Tamil works and Tamil 
studies. Tamilidn writers like Parimélalakar, Naccinarkkiniyar and 
Alakiya Manavala Nayan&r had to defend their Tamil culture 
and studies ‘by showing that ‘the Tamil works are expressing 
the, great truths of the: Sanskrit lore, from.a universal point 


of view, and in a democratic way and that therefore Tamil works 


and Tamil studies are equally important. With that view, they 
had to point out that Tamil works did not differ from the Sanskrit 
authorities. They had often not only pointed out the similarities 
but also had to reinterpret the Tamil verses on the basis of Sanskrit 
works. It wasan age when, as stated in Siddhantha lesa of 
Appayya Diksitar, there were schools of thought, which empha- 


sised that philosophy should be studied in Sanskrit and not in ` 


other languages ; ` for, these schools were afraid of the popularity 
of the Tamil songs of Alvars- working against the popularity of 
Sanskrit works and studies. They therefore went to‘ the extent of 
condemning the greatness of even Tiruv&ymoli on the ground that 
Nammalvàr was not a Brahmin and that Tamil in which he wrote 
was after alla creation of Agastya unlike Sanskrit which they 
claimed to be eternal. In süch an intellectual climate these Tamil 
commentators had first of all to explain the similarity with Sanskrit 
before they could emphasise the greatness of Tamil works on the 
basis of universalism. Once this is understood, the way will be 
clear for a much more independent interpretation of Tirukkural in 
modern times, when there'is no such constraint: - 

In the Twentieth ‘century, there arose an aggressive Aryan 
cult, perhaps as a first reaction to the foreign contact with India. 
But this Aryan cult simply meant the Indian cult, though unfort- 
unately the words Aryan and Dravidian, inspite of Max Muller's 
disclaimer, continue to have a racial significance: The Sanskrit 


language and study have to contend against the much more . 


popular and natural study of the regional languages all over India. 
But in Tamil land, unfortunately on account of the continuance, 
at least in some quarters, of the spirit which Parimélalakar and 
“others opposed, and of the unfortunate and false identification of 
Sanskrit with Brahminism, the political and’ social conflict bet- 
ween Brahmins and Non-Brahmins led also to intellectual and 
literary developments, which from either side embittered the 
whole controversy. This has certainly coloured the study of 


Tirukkura]in recent times. But it should not be thought that ' 
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even this conflict had not thrown new light on Kural. During 
thé days of our Freedom Fight, the spirit of independence per- 
vated all our aspects of life, not only political but also literary, 
social and economic. We enjoy a freedom of thought unheard of 
in the recent past. This is a national asset; but there is still an 
intolerance and resulting bitterness of feeling at least in the 
unconscious mind of both the exponents of conservatism and of 
progressivism. It is this unconscious bias which is seen in the 
recent interpretations of Kural by each one of the two sides, 


(7) 

But in the intellectual world, whatever may happen in the 
political or social world, there is no place for going behind the 
words and suspecting any bias or prejudice. In an atmosphere of 
freedom, we must welcome all kinds of interpretations and criticise 
them dispassionately, only from the intellectual point of view. 

Research worships truth alone as its God. But research schol- 
ars, being human, it is not always possible to escape the prevailing 
intellectual climate. Fortunately in the present juncture of the 
Twentieth century, inspite of its being overcast by a gloom of the 
cold war, there is a ray of hope in the achievements of Man 
translating the idea of the one world into a reality. 

In India itself, in spite of the Non - Brahmin - Brahmin moves 
ment, and the linguistic and regional tension, its fundamental unity 
and its mission of universalism were realised during the Freedom 
struggle; and the recent Chinese aggression has emphasised this 
unity and has opened our eyes to the wonderful beauty of the 
mosaic pattern of the great Indian culture to which each region 
and language have contributed their best, so as to evolve this 
unique unity in variety. From this point of view, the love of 
one’s own region and of one’s own language appears in reality as 
the love for this unity. Each one of the many languages has 
been attempting and finding separately in itself, the expression of 
this unity all through its history-a unity which is at the same 
time national and international. The history of India is really 
the history of this movement towards universalism and harmony - 
internal and external peace or Santi. 

(8) | 

Man expresses himself in language ; and therefore, a study of 

his language is necessary for understanding this history of his 
M2 


* ۱ ۰ 1 Fog m = ۰ 6 pn 1 0 


ture. . Unfortunately, the history of this country and the 

tory of the various languages, have been written from the point 
of. view, of conflicts, where one misses not only the common and 
unifying; trends-but also any progression, all. of which, however, 
become crystal clear once that history is attempted to be read as 
the history.of a growing harmonisation. Perhaps, this is the best 
cure for the evils of regionalism and linguism 


At first sight, Tamil seems to revolt against this harmony 
Looking at the alphabets of India, one finds that except Tamil, all 
the others have provided letters for all the sounds of the Sanskrit 
language in their ‘own alphabets, intended for writing their 
respective languages. But a deeper insight into Tamil language 
‘shows a greater harmony at a higher level of thought. It is not 
a revolt against unity but against dead uniformity. The wholesale 
adoption of sounds, foreign to the language is no praiseworthy 
imitation. In spite of this, the ordinary man in the street speak- 
ing those other languages has not absorbed those foreign sounds 
in his.native speech. Therefore, these alphabets remain a close 
preserve of the learned in their ivory tower. In Tamil, this kind 
iof imitation did not strike any root even in the learned style. 
Though what is called the Mani pravala style, a style born of the 
conscious and studied commingling of Tamil phrases and Sanskrit 
phrases in equal proportions, both written and pronounced as in 
their original idioms and sounds, was yet slowly becoming popular 
at a particular period of history of Tamil language amongst the 
dearned, yet it remained only as an attempt, not always successful 
by the learned sanskritists to reach the ordinary language of the 
common man 


The conception of Ubhaya Vedanta - the Vedanta in Sanskrit 
and Tamil - should be emphasised at this point. This was not 
restricted to the Vaisnavites alone, though they alone honoured 
the scholors with this title. The saints and seers of Tamil land 
seeing God everywhere, . were. democratic to the core, in the real 
Spiritual sense of that term; and were universal in their appeal. 
They saw God both in the Sanskrit language and in the Tamil 
language. No higher place, therefore, was tolerated for the 
sanskritists. This may look like a revolt, but, in reality, only a 
rémonstrance against the pride of the learned; though again only, 
with a view to establish a harmony of these two languages, as the 
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expressions of the divine in man. The language of the common man 
was thus deified; and he was made conscious of being the mo lu th- 
piecé of this divine speech. ‘Here is therefore the glorification of 
the common man. In spite of the differences in idiom, differences’ 
in approach, and differences in rituals, these great men emphasise 
the fundamental unity underlying the great literatures in Tamil 


and Sanskrit. From this fundamental point of view, there is no- 


difference between man and man, language ‘and language, and 
region and region. 


Man’s real personality, according to them, consists in the 


expression of universal love or Bhakti, seeing God everywhere in 
the world and in Man. This Bhakti movement, thus universalised 
and democratised, spread all over India. From this point of 
view, we. have to assess and value the philosophcial movements 
which started in Southern India and spread all over this great 
country. Ramanuja, as interpreted by his followers, attempted 
to explain the Sanskrit Vedas from the »oint of view of the 
songs of Alvars. A similar interpretation may be revealed by 
future research in the works of Sankara who also belongs to the 
Tamil country of those days. Soundaryalahari refers to the 
Tamil saint Tirusanacampantar and tempts us to conclude that, 
whether that work is that of the original Sankara or one of his 
immediate followers, Sankara's school at an early date was 
familiar with the songs of Tamil saints. 


This Bhakti.movement, inspired by what Tirumular describes 
as Anpé civam’ ‘ Love is God’, should trace its origin to an 
earlier period when love, though not made divine, was idealised. 
We should also trace its origin to, what may be called; an 
earlier and more widespread Humanism, ior want of a better 
term. Here, we go back to a period where moral life was held as 
an ideal with allits wealth of variety and significance in human 
life. This is the universal folk-lore, consciously felt, interpreted 
and preached as a new message in books like: Tirukkural. 
Schweitzer was surprised at the world affrming philosophy “of 
Kural in the-midst of world negating philosophies of.Tndia. But, 
this is once again to emphasise the conflict and to .miss, the real. 
greatness of Kural which lies in its success in achieving a harmony 
of seemingly tonflicting philosophies. “This ‘universalism is due 
to a great extent to the influence. of Jainism and “Buddhism “in 
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the Tamil country, The fundamental principles, not their dogmas . 
or creeds, were absorbed, in their pristine purity, by the folk-lore 

as interpreted by the great minds of Tamil land, especially, Tiru- 

valluvar. Their democratic spirit was also absorbed; but the 

aristocratic spirit was also not forgotten which was sublimated 

into an aristocracy of moral greatness and supreme self-sacrifice, 
shorn of all pride and prejudice. The contact with the East and 

the West and the foreign trade, made Tamilians of the Cankam 

age realise, in spite of certain intolerance shown here and there, . 
the greatness and worth of other ways of life and other kinds of' 
thought. All these have here to be remembered, when we study: 
the philosophy of Tirukkural. It is fortunate that the intellectual 

and emotional climate is favourable for that approach, at the 

present moment, though we cannot but regret the Chinese 

aggression which, mysteriously enough, has opened our eyes to 

the importance of this fundamental approach. . 


India is a cultural area and this is reflected in its being a 
linguistic area. The languages spoken here belong to. different 
families, which are not, according to our present knowledge, 
capable of being proved to be genetically related. In spite of this, . 
all of them have developed more or less a common syntactic, 
structure, a Jimited common vocabulary and even a few common 
sounds like the so-called cerebrals. In all these cases, it must be 
admitted, there was the potentiality in the respective languages 
for these developments and the external influence has simply 
hastened.the process or given the necessary directions or made 
patent what was latent. From one point of view, this may be 
looked upon, as an internal development, though from another 
point of view, it is the result of external influences. Any cultural 
development is always of this kind, especially in an area which 
is exposed to various kinds of influences. No living organism 
can escape this kind of development and growth. A plant rooted 
well in the ground and remaining true to its species, still draws 
and absorbs all that it can, from the changing atmosphere around 
it and, as a result, it has to change and develop according to its 
«nvironments. The same is the case with a living culture or a 
living language. : 

1 ; ( 9. ) 1 p 
. Therefore, one should not be surprised, to find in the unique 
Tamil culture of tbe Cankam age, the traces, over and above what. 
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has already been said, of foreign influences which acted as a cata- 
lytic agent for new developments, even if they have not directly 
influenced this culture. There are references to Yavanas, their 
wine, their artistic lamps and chains. There is a reference to the 
spices brought from Eastern islands bearing the names of the 
places of their origin, like arumanam and takkolam. There isa 
story of the ancestors of Atikamün bringing the sugar-cane from the 
East. There are references to Pataliputram and Banaras, to the 
Ganges and the Himalayas. A poet speaks of the yak cow dream- 
ing of the crystal-clear waters of the Himalayas and the rich 
grasses, while sleeping under the kindly protection of the great sages 
kindling their ‘sacrificial fire. The southern kings of the Tamil 
country had the ideal of an empire extending from Cape Comorin 
to the Himalayas where they believed their ancestors had 
engraved their royal insignia as though it were the boundary 
stone of their empire. Indian mythological stories as that of 
Krishna, Rama and Siva are also very familiar to the Cankam 
age. The kings like Palyakacalai Mutukutumi-p-Peru Valuti, 
Iracactiyam Vetta Perunar Killi, performed vedic sacrifices. The 
language also reveals this kind of contact; and Tolkappiyar, the 
earliest grammarian, finds that northern words have a place in 
Tamil literary compositions (Tol. 880). 


(10) 

All these should not be looked upon as entirely foreign. The 
so-called Aryan culture of the North is itself a commingling of 
&ll the different people including, to a major extent, those related 
to the Southerners. Therefore, to talk of the contact between the 
North and the South, as that of a contact of the Aryans and the 
Dravidians, is to introduce dangerous racial implications and 
unnecessary emotional conflicts. This commingling has been 
going on for such a long time that itis impossible to say which 
is Aryan and which is Dravidian, in the mosaic pattern of the 
culture, even if it js possible to speak of the Aryans and Dravidians 
as two different races, If one were to call this commingling 
Aryanisation, it is equally correct to call it Dravidianisation. 
In reality it is the growth and development of the harmonious 
Indian culture. 

(1) 


The influence of Jainism and Buddhism hastened or 
quickened this process of Indianisation in its universal aspect: 
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They were missionary religions ; and therefore they were bent upon 
the expansion of their domain of influence. Some of the names 


of the Cankam poets like Uloccanar, probably to be traced to.the: 


Jain penance ‘loc’ and llampotiy&r, probably to be connected: 
with Buddhism, prove, beyond any shadow of doubt, that these 


two religions must have influenced the Cankam thought. The: 


Brahmi Tamil inscriptions of the caves of the Southern districts 
of the first three centuries B. C. further strengthen this position. 


Thanks to the spread of Buddhism in the East, people, even from , 


distant China, looked upon India as a whole, as the divine country 
of the Buddha; and pilgrims like Hieun Ts'ang, Fahien and 
It-sing came to India as seekers after further light and truth. 
It.is in this context that Sanskrit and Pali became the lingua 
franca of the Buddhist world and therefore of India. When 


Buddhism lost its influence, Sanskrit completely replaced. Pali.. 


Therefore, we find people from all parts of India writing earlier in 
Pali or Prakrit and later in Sanskrit, even as the present genera- 


tion uses English for such a purpose. Though their writings are 


not available, honourable mention is made in later commenta- 


ries to Acarya Sundara Pindiya and the revered Dravida Ácarya. : 


This clearly shows that even in the pre-Sankara period, the: 


people of the Tamil land including.its kings, contributed their 
best to Sanskrit, and that these contributions were highly valued 
by the great philosophers of India. Dandin and others are really 
representing the Southern or Tamilian culture. The -tokai 


nilai-c-ceyyul or anthologies he refers to as a distinct piece of - 
literature is doubtless based upon the existence of Ettuttokai in. 


Tamil language, with which he was familiar. Therefore it will be 
an interesting study to find out. the distinctive features of the 
works in Sanskrit, owing their origin to the Tamil or Southern 


region. Sanskrit works should be studied region-war and author- 
war ; for there is no such thing as a common Sanskrit philosophy. 


apart from the common Indian culture. To speak of any individual 
Sanskrit philosophy, on the basis of language alone as the Sanskrit 


philosophy is as misleading as to. speak of Tamil, philosophy. ` 
Therefore when Parimélalakar, the great and respected commen-- 


tator on Tiruvalluvar, speaks of * Vatanal matam ', “the Sanskrit 
philosophy" it is very difficult’ to understand him. Sanskrit 
has become the vehicle of various conflicting philosophies. like 


Jainism, Buddhism and Hinduism. So also Tamil has become 
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such a vehicle. Therefore instead of speaking of any one philo 
sopher or a school of philosophy, to talk of anyone language as 
propounding any well known philosophy, is very misleading. But 
this is not to deny that in spite of the common Indian culture, the 


-various. language cultures often differ in the emphasis they lay on 


particular aspects of this common core, not as creating any con- 
flict, but as enriching from their own particular points of view, 
the rich feast of a varied but harmonious culture. Though all 
love the common gold of this culture, each one has its own 
peculiar taste for particular forms and beauties of the regional 
ornaments made out of this pure gold 


The conception of the purusirthas — the Dharma, Artha, 
Kama and Moksa - is the Pan-Indian conception, which colours 
all the religions and philosophies of India. We have Dharma 
stitras and Dharma sastras implying a development in their study. 


. Similarly we have Artha sütras and Artha sastras and Kama 


stiras and Kama sastras. There are also books on 'Moksa' 
each according to the different philosophies. This four fold 
division is accepted by all in India, though they differ in the 
particular emphasis they lay on each one of them with reference 
to their superiority or inferiority in the scale of their values 
Mokga for the chosen few and the other three for al] the people 
are therefore of universal importance, subject.to the differing 
scales of their values. Therefore, there is a conception of 
trivarga, a term which we can compare with the term Muppal 
which is another name for Kural. Even the Jains have a number 
of works on trivarga. Tolkappiyar refers to ‘inpamum porulum 
aranum enranku’’ and therefore this conception is found in the 
earliest Tamil work, which is considered, by most scholars to 
be the earliest available Tamil work. Puram ‘refers to this 
trivarga empHasising Dharma controlling the other two 


crrapputat marapin borulum tnpamum 
aratiu vali-b-batwum torram pol” [Puram. 31] 


“Even as the Kama and -Artha of the great tradition follow the 
path of Dharma."  The-importance of this quotation is that this 
conception is so popular thatthe poet uses this as a simile. 
Nobody can pretend that- this^conception can be traced back to 
the Indo-Esiropean common culture: Nor canit be traced back 
to-the Proto-Dravidian culture, - Tt has to be, therefore, accepted 
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as something peculiar to the Indian soil, a common: product of : 


all’the people belonging to this land 
(12) 


Sometimes it is asserted that the conception of Purusartha ` 


is Aryan and that the Tamilian conception, however, consists in 
visualising, not a four-fold goal, but a two-fold goal-Akam and 


Puram. Really Akam and Puram are the two aspects of life. ` 


But this is á literary theory rather than a philosophical principle. 
‘It is true that the four-fold goal of life has come to be accepted 
even in the literary theory of a later age in the Tamil land. 
"Gram, porul, inpam, wtu ataital nurpayan" [Nunnil S. 10] 
“The result of the mastery of a book is the achievement of 
Dharma, Artha; Kama and Méksa.’” - Even Tolkippiyar seems to 
suggest : that he ‘is equating the conception of Akam and Puram, 
with the conception of trivarga. ‘Inpam’ is equated with 
Akam and therefore it has been explained by others that Puram 
has to be equated with Aram and Poru}. Both the conceptions 
are as old as Tolkappiyarh ; and from the way in which Tolkap- 
piyam refers to them, it is clear, they were. popular in Tamil land 


with Tamil names. Therefore beyond concluding that thé . 
conception of trivarga is Pan-Indian, nothing more definite can - 


be stated at the present moment. As already stated, though the 
concéption is Pan-Indian, the particular emphasis laid by 


various schools of thought on the different aspects of this 


conception creates various picturés with different shades and 
lights. When one considers these différent shades, orie finds the 


original contributions of various authors and the schools of 


thought 


When coming to equate the Purusirtha with Akam and 
Puram, the conception of the four goals avoids certain interpreta- 
tions forced on it. Sometimes the emphasis is laid on any one of 
the four. There are philosophers who will consider Moksa as the 


most important goal; the lokayatas may consider happiness or. 


the physical pleasures as their goal. The politicians and political 
philosophers like Kautilya may consider Artha or Porul as the 
real goal of human life. There are others like the authors of 
Dharma Sastras who will hold Dharma as the only goal of human 


life, But when we look at the conception of Akam and Puram, ' 
they are but the internal and external espects of one and 


4 


17 


the same human life which cannot be separated by any means, 
because they form the two sides, as it were, of one and the same 
coin. All the aspects of the external life have their corresponding 
internal aspect. From this point of view, human life is worth 
that name, only when all the aspects of human personality are 
harmoniously developed to perfection, during the course of one's 
ownlife. Everything finds its suitable and proper place in the 
scheme of things, where there is no over-indulgence or repression 
of natural and innocent pleasures of life. There is no distortion 
but only a complete harmony. ` It is from this point of view that 
we have to understand the distinction between Perunkappiyam 
and Cirukappiyam made by Dandin who, as already pointed out, 
had a knowledge of Tamil. The epic which emphasises this har- 
mony of all the four goals of life is the Great Epic, to be really so- 
called. But the Epic which falls short of it and fails to emphasise 
any one of the four goals of life is to that extent an inferior 
variety of epic. This, of course, isa later explanation; but the 
theory of Akam and Puram implies this even in Tolkappiyam 
Therefore a Jain ascetic like Tiruttakka Tévar, when he came to 
write an epic, emphasises this all round perfection of human 
personality in his hero. Though the epic ends in glorifying the final 
renunciation resulting in the deification of his hero Civakap, it is | 
explained as a natural development of that personality which has 
enjoyed the world in all its aspects’ in their full richness. There 
is no forced repression, no negativism ; there is a natural ripening 
of universalism of spirit from the previous stages of limited 
horizons. Even as anything held in one's hand falls away of its 
own accord, when one sleeps, the attachment to and hankering 
for anything whatsoever disappear after a complete rich enjoy- 
ment of life. After attaining the freedom of salvation, there is 
no further seeking after pleasures, This has to be borne in mind 
when we study the philosophy of Tiruvalluvar. Kamattuppal 
is a pure variety of Akam following the best traditions of the 
Cankam age ३ 


There is another light thrown on this conception of Puru- 
gürthas by the literary theory of Akam and Puram. Tolkappiyam 
though speaking óf Aram Porul Inpam, includes Moksa - within 
these three. That means the four-fold goal of life is looked upon 
as only a three-fold goal 

M 3 
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[ 
“arn சான்ற கடைச்கோட்‌. காலை: , . 
ஏமஞ்‌ சான்ற மச்சகளொடு துவன்றி 
sony சுற்றமொடு கிழவனும்‌ இழத்தியும்‌ 
சிறந்தது பயிற்றல்‌ Orissa பயனே. 
l [ தொல்‌, 1138] 


“After the perfection of KAmam or happiness is achieved, the 


hero and the lieroine, joined with their children, perfect in the path 
of safety arid happiness and surrounded by the relatives who are 
actuated by Dharma, practise what is the best; and this is the 
result of all their past (strivings)" is said to emphasise the great 
truth that the final goal of married life is not merely the perfec- 
tion of the individualor the family but of universal salvation. 


Dharma or Aram has a wider and a narrower significance. 
Dharma may mean one of the four goals of life or it may mean 
the behaviour inspired by an ideal in all walks of life where all 
the four goals become Dharma. As a part of this latter 
conception, the Jains and Buddhists will not lay the emphasis 
on Artha and Kama and therefore will speak of Dharma and 
Moksa as the Dharma par excellence. They speak of Moksa 
Dharma to which end the old Aram or Dharma in the limited 
sense becomes but a means. Even Mahabharatha speaks of Moksa 
“Dharma. The Buddhist influence might have been felt even in 
Tolkappiyam. However, the general and fundamental basis of 
the Akam and Puram conception contemplates this wider outlook. 
Vakai or victory represents an ideal of life. There are two 
aspects of this victory. One is called Mullai and the other the 
Vakai proper.  Mullai is something innate'or natural Thé 
perfection achieved by men or women - the perfection of their 
natural endowments—is Mulai. Vakai is victory achieved in 
discharging duties undertaken according to the varying status in 
life and achieved against odds. Here there is nothing inferior or 
superior in the acts per se but only in the successful discharge 
of one's duties, Men are equal and this is a divine equality. 
But this democracy has a place for the moral aristocracy. 


6 பிறப்பொக்கு மெல்லா வுயிர்க்குஞ்‌ A pi Qur Sarr 


செய்தொழில்‌ வேற்றுமை யான்‌. [9721: 


“Birth (or body) is common to all living beings in general. 


But they are not equal in their specific greatness, This greatness. 


ra 
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is achieved only because of the difierence in their activities of 
pursuits.” Here comes the victory of the king and other officers 
of State including various citizens of the State. Here comes also 
the victory of the seer and the sage who are released from the 
fetters of the smaller ego and who identify themselves with the 
‘universe. அருளொடு புணர்க்த gap” (Tol 1022) “The 
renunciation inspired by universal love.” ; காமம்‌ நீத்த ure" 
(Tol. 1022) “That aspect of human life which renounces the 
sexual pleasures "—are referred to here. There is also “ பொரு 
னொடு புணர்ந்த பக்கம்‌ ده‎ (Tol. 1022) “That aspect of human life 
inspired by Porul or Artha” (this is interpreted also as that 
aspect of life inspired by the real Thing that is Jnana). 


These phrases are interpreted by commentators on the basis 
of the ‘structure of Tirukkural. Therefore Moksa Dharma is 
also treated under Dharma or Puram. Parimélalakar in explain- 
ing the absence of a fourth part on Moksa in Kural, states that 
the fourth goal is beyond words and mind and that therefore it 
can be explained only in terms of its means viz. Turavaram 
or "renunciation " which leads to that final goal. Whatevar that 
be, it is clear that the four goals can be and ought to be explained 
in terms of the three. This explanation is made clearer in the 
Tiruvalluva Malai which further goss to claim that everything 
great in Vedas and in this world come under these three. 


६६ தரன்மறையின்‌ மெய்ப்பொருளை முப்பொருளா 


ही ates தீம்துரைத்த நூன்‌ pon.” (4) 
“ஆனா அற முதல்‌ ௮ச்சான்கும்‌--ஏனோர்க்கு 

ஊழின்‌ உரைத்தான்‌.?? (7) 
“அறம்‌ பொருள்‌ இன்பம்‌ வீடென்னும்‌ அம்கான்கும்‌ 

திறம்‌ ൭൧൭൧ செப்பிய தேவை?? (8) 
பல்கலை ..... அருமறை, 

போற்றி உரைத்த பொருள்‌ எல்லாம்‌ தோற்றவே..?? (18) 
€ முப்பால்‌ மொழிந்த முதற்பாவலர்‌ " (18) 
<“ முப்பாலில்‌ em pur به‎ Qr BE தவர்‌ °? (19) 


« மூன்றெனப்பகுதி செய்து பெறலரிய 
சாலும்‌ , . மொழிச்த . . பெருராவலர்‌ 2) (22) 
> இன்பம்‌ Qir ger pb வீடு என்னும்‌ இச்சான்கும்‌ 
கசொள்ளமொழிர்தார்‌ ee" ల (88) 
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yp முதல்‌ சான்கும்‌ அகலிடத்தோர்‌ எல்லாம்‌ ; 
Be Gri தேர்ச்து தெளியச்‌ குழைந்து வெண்பாப்‌ 
பன்னிய வள்ளுவனார்‌ 5? (38) 


4 i 


>“ . , மூம்மையின்‌ 
, வீடவற்றின்‌ கான்இன்‌ விதி வழங்க வள்ளுவனார்‌, 
பாடினர்‌ இன்குறன்‌ வெண்பா ?? . is (40) 
۰ ۰  முப்பாலின்‌ ததும்‌ 
தரும முதல்‌ நான்கும்‌ . - வள்ளுவர்‌ 
^ புந்தி மொழிந்த பொருள்‌ ?* í - (44) 
“ அறனறிர்தேம்‌ அன்ற பொருள்‌ ௮.றிச்தேம்‌ இன்பின்‌ و‎ 
` دم 9ه‎ DEC sb, SQ செளிர்சேம்‌--வள்ளுலனார்‌ 
. தம்‌ வாயாற்‌ கேளாதன எல்லாம்‌ கேட்டு, (50) 
“ This book in its organisation of subject matter expounds 
all the great truths of the Veda as the three great truths." (4) ` 


“He has told others those four, in the natural order 
beginning with infinite Dharma.” (7) l 


“The Divine Man who has expounded after having under- 
stood their intricacies those four, namely Dharma, Artha, Küma 
and Moksa." (8 


* He has expressed in such a way that truth which was reve- 
rentially expressed by the rare Vedas and the many arts." (18) 


“ The first great poet who has expounded the trivarga." (18) 
“He who expounded within his trivarga. the- four Puru- 


garthas.” (19) 07 
“He is the great Lord of speech who has classified, the four 


great (truths), which are difficult of achievement, and expounded 
them as the three." ( 22) 


* He has composed his Kural so that all may -understand and 
accept these four viz. Dharma, Artha, Kama and Moksa.” (33) 


൦ “Valluvar, “who out of the tender love of his heart, has com- 
posed and expounded in venpa meter the truths, so that all the 
people of this great expanse of this world may understand and 
realise all the intricacies of the four (great truths) beginning with 
Dharma." (38) : 


( “This is the book of sweet Kura] venpas, composed by 
Valluvar, so as to explain the rules of the four great truths ending 
with Moksa, within the threefold (classification of his).’’.( 40) 


ai 


_“This expounding’ of the four great Truths beginning with 
Dharma, is the great idea of Valluvar’s intellect. (44) ட்ட 


* We have heard from Valluvar's mouth everything - things 
which were not heard of till now like this. And we have under- 
stood Dharma. We have understood Artha. We have understood 
all the aspects of Kama. We have realised. clearly, without any 
confusion, what is Mokga." (50) 


We donot know how far the claim made by these verses 
js true but they seem to suggest that the exposition of the 
Purugarthas, as the three-fold trivargas is a great contribution of 
Tiruvalluvar. His is an attempt at harmonising the Tamilian 
conception of Akam and Puram with Purusarthas, This hormony 
is hinted at in Tolkappiyam itself; but it is Tiruvalluvar who, 
according to Tiruvalluva Malai in expounding the Purugarthas, 
has boldly classified them under the trivarga. It is not a neglect 
of the path of Mokga but a way of making it the inspiration, the 
basis and the consummation of all the other three. 


Vakai, according to Tolkappiyar, is the external aspect of the 
life for which Palai or separation in love is the internal aspect. 
Here, both in Vakai and Palai, is a spirit of self sacrifice or an 
effacement of the selfish interest in the cause of greater values, 
This wider conception of Vakai or victory must imply a wider 
conception of war, not merely restricted to the battle field, but 
extended to all aspects, not only of the struggle for existence but 
also of the striving for perfection - physical, moral, intellectual. 
The realisation of the eternal values distinguished from evanescent 
values of the world is emphasised almost in a world negating 
vein in Tolkappiyar’s conception of Kafici - one of the seven 
aspects of life. Man’s life was considered fruitless if it was not 
sung by poets; and the true fame of poetic renown forms Patan - 
another of the seven aspects of life. Aram is contrasted with Pali 
or infamy suggesting that Aram is Pukal or Fame. `, 

* ceyarpalaltorum aranz oruvarky 
uyarpalatorum pali.” * ` - [40] 
* What ought to be performed is Dharma. What ought to 


be escaped from is infamy.” This is another Cankam conception. 
The importance of these conceptions should be fully understood 


dá 
10۲ appreciating the approach of Tiruvalluvar. His conception 


of the Purugarthas is thus really shaped by the ancient Tamilian 


tradition. 


The internal and external aspects are also emphasised by 
Tiruvalluvar. Aram may be the outward behaviour of what has 
to be doné—'' ceyarpalatu ". But without the inner inspiration 
and purity it has no significance whatsoever. This aspect will 
have to be borne in mind; and Inpam may from that point of 
view receive a wider significance; for one must enquire what is 
the inner aspect of Kamam nittapal and Arulofu punarnta akarci 
‘above referred to in Tolkappiam. 


(13) | 

Thére are two ways of approaching these goals of life. Though 

-one speaks of the goals, usually it is only the various aspects of 
and expressions in life along with their means that are described. 
There may be a descriptive and prescriptive approach; or there 
may be a normative and idealistic approach. The descriptive 


approach will be the approach of the scientist. The prescriptive | 


approach will be that of the law givers. The normative approach 
will be either as describing the ideal or as elucidating the inner 
inspiration and explaining the practical way of achieving the 
ideal. Valluvar’s is the latter approach and as a result he is 
neither concerned with any historical state of society with its 
laws and practices, nor with the scientific and objective 
description of all aspects, without reference to higher values, 
nor is he indulging in the impossibilities of life. He is thus 
practical and at the same time idealistic. Though practical from 


this point of view, he is not objective as a scientist nor as ¢ 


a codifier of laws. His approach is universal], fettered by the 
conditions of no particular country or age. This distinguishes 
Kura} from other Dharma süstrüs, Artha sastras and Kama 
sastras. Reference had beén made to the universalism of 
Tirukkural praised by others and this universalism is the result 
f this peculiar approach, which will be made clearer in the study 
of the three fold aspects of Kural 


(14) 


In the result, it is proposed to study the philosophy -of 
Tirukkural within the Pan-Indian theory of Purugürthas The 


/ 
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works available in Sanskrit are many whilst the earliest works in 
Tamil are Tolkappiyam and Cankam literature. This does not 
amount to forcing the Sanskrit theories on the study of Tiru- 
valluvar. There is no reason why Tiruvalluvar should be assumed 
to have no knowledge of Sanskrit or of the Pan-Indian conception. 
Every evaluation of the contributions of an author has to be 
based on a comparison with any existing scheme. It is for that 
purpose thaf the Pan-Indian frame-work is necessary and it is 
only then that the contributions of Valluvar become clearer 
and more significant. Tt has once again to be emphasised that this 
Pan-Indian frame-work is itself a product of the common efforts 
of thé intelléctual world of India spreading from the Himalayas 
to Cape Comorin and therefore there is no question of any borrow- 
ing because it is a common heritage and a common harvest. 


. It is proposed to deal with the philosophy of Tirukkural 
according to the approach explained here, in three parts, since in 
terms of Valluvar’s treatment itself his bock falls into three parts. 
We shall discuss the philosophy of Dharma, the philosophy of 
Artha and tbe philosophy of Kama. 


2. ARATTUPPAL—I 
I 


.. Tirukkural consists of three parts. The first part is called 
Arattuppal, the portion dealing with Aram or Dharma. According 
toa verse in Tiruvalluva Malai [28] this part consists of four 
sub-divisions. The first part comes as an introduction consisting 
of four chapters. The final sub-division consisting of only one 
chapter deals with Ul. Itis difficult to translate this term. It 
means ripening or an established order of cause and effect. It 
evidently refers to the theory of Karma. In between these two 
sub-divisions come the most important sub-divisions, the first 
dealing with domestic life and the second with renunciation - the 
first consisting of twenty chapters and the second of thirteen. 
Thus Arattuppal consists of 38 chapters in all. 


Il—(a) 


"The first four chapters which make up an introduction are 
a puzzle, in relation to the whole book, The first chapter speaks 
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of Gad or -Katavul ;-thé second - deals. with the importance of 
reins; the third. speaks of the greatness. of those. who. havê 
rendunced ; the last of the four chapters émphasises the Dharma 
or Aram. Attempts have been made to connect these four topics 
with Kafavul Valttu, Kuti Nilai,. Kantali and Valli mentioned in 


3 


Tolkappiyam. But their relevance with reference to the subjects 
treated in Tirukkural as a whole, is not clear. It 15 for considera- ' 


tion whether these four topics may not refer to God, Nature, the ' 


Ideal Man and Dharma as forming the very basis of this book. 
| — (b) 


God is not defined and therefore, as already pointed out, all . ’ 


the religions have accepted this ‘Katavul Valttu’ as equally 
applicable to their conflicting conceptions of God. It is significant 
that Valluvar uses the phrase ‘Ati Pakavan’ in the first Kural 
itself. The world has God for its beginning ; God is pure intelli- 


gence; He has no likes and dislikes; He has no comparison; He . 


has the eight great qualities; He is kind unto all with his Dharma 
cakra or the ocean of Dharma. His is the significant glory. His 
path is that of good conduct. 176 has destroyed or extinguished 
the surging selfish desires of sense organs. He is the great ruler or 
He is omnipotent. He is ‘malar micas ekinan’. This term is inter- 
preted by Jains as referring to the Godman. walking on the flowers 
spread by gods on his way to Godhood. But others interpret it 
as refering to God hastening to reside in the lotus of the heart of 
any Bhakta. The emphasis in all these suggestive descriptions is 


on God being the very basis of the world, on His perfect qualities, 


on His unsullied glory, on His kindness and Dharma, on the path 
of the good conduct wherein selfishness has no place, the path 
designed by Him or leading to Him. It would be thus seen that 
this conception of God is related to the conception of Dharma in 
its wider aspect as treated in the whole of Tirukkural. He is the 
very heart of Dharma and the universe. He is the gnide, friend 
and philosopher. In any account, His relation to the path of 
Dharma is clear. The non-partisan and universal approach of 


Tiruvalluvar becomes evident in the sanskrit phrase “adi 


bhagavan"' (Ati Pakavan) which epitomizes all the conceptions 
of God known to that language. . . 


Tiruvall 5 as already pointed out, even when he paints 


the ideal, looks at it from the practical point of view of man. ' 


~ ba 
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Therefore it will be interesting to study what he points out as the 
good aspects, flowing from Man surrendering to God. There is 
the escape from the Ocean of births which can be achieved only 
through: self-surrender. The Karmas do not affect such a great 
soul. Those who take refuge in His feet feel no misery and 
experience no mental suffering and’ anxiety. The term 'nitu 
valvar’, used twice, has therefore to be interpreted as referring to 
eternal life which is longer than any life whatsoever. Those who 
take refuge in the loving Lord of the ocean of Dharma cross the 
other oceans, probably the ocean of Artha and the ocean of Kama. 
Taken in this sense, Dharma implies also the greatness of Artha 
and Kama. Without this basis of Dharma, Artha and Kama, 
probably, become misleading. 


This is a truth which is still further emphasised in the chapter 
on 'Aranvaliuruttal' ‘Emphasising Dharma’ and elsewhere. 
Valluvar also feels that all education and knowledge lead to this 
great centre of pure wisdom of God. In the absence of such 
surrender to God any education becomes futile. The final goal of 
all kinds of life is happiness or bliss, free from sufferings and 
miseries, illusions and Karma. It is in short the eternal Life-divine, 
away from the ocean of birth. Whilst on this path of self-surrender 
to God, every action of man is correctly oriented towards this 
ideal of Dharma; otherwise the acis are futile, Though it will 
not be possible to weave out a complete philosophy of God out of 
these descriptions of God-therefore itis clear that he does not 
want to do 016 - his conception of God is that of the ethical and 
ideal goal. 


(०) 


The second chapter deals with the glory ofthe rains. Tiru 
Vi.Ka understands by this term the greatness of God's Sakti or 
divine grace.  Tiruvalluvar is describing a society where agri- 


` culture is the pre-eminent occupation. Even in the Porutpal he 


refers to ulavu or cultivation ; but we have to understand by that 
Ulavu, human laboür in general, illustrated so beautifully well by 
cultivation. 1० an agricultural society every thing becomes 
a gambling in rains. Therefore rain can be taken as representing 
Nature. In this sense, Nature becomes the concrete basis of 
Dharma as contrasted with the inner divine inspiration of 
Dharma. Rain is the real eternal ambrosia, It is responsible for 
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the 1000 - the grass the grains- we eat; it itself is the water we 
drink. It makes. possible thus all experiences and itself becomes: 
the thing to be experienced. Without it the monster of hunger will | 
swallow the world. No effort oi man is possible withcut it. Even 
a blade of grass cannot shoot forth without its help. Even the great 
exparise of ocean will lose its greatness. Even the offerings to the 
gods will fail. Good conduct and Dharma can have no place 
where Nature does not smile on man. The importance of Nature 
as providing the suitable environment for the blossoming of 
` Dharma is thus made clear.  Valluvar's ethical idealism will 
therefore tolerate the imperfections of man when struggling against, 
the contrary forcés of Nature. Perhaps the idea is that Nature is 
helpful to us on our way to perfection, without unnecessarily 
embittering our life by looking upon her as opposed to man. Do 
not harp on its destructive powers; for, well harneesed she helps 
you to escape destruction. Nature is not a monster red in its 
tooth and nail, but a kindly Light leading us on to: our-ethical 
ideal, according to the stage of perfection reached by us, in under- 
standing her ways and in utilising her and our knowledge on this 
great path 
(d) ! 
The Third chapter deals with the greatness of the people who 
have renounced. Every book accepts the greatness of the perfect. 
men. They are the great; the ever-loving; the ever-wise of great 
deeds. Who can count the number of dead people from the 
beginning of-the world ? Who can also recount the greatness of 
the perfect men ? This chapter, as already hinted, emphasises the 
importance of the perfect men, to anyone on the path of achieving 
human greatness. It is significant that the perfect man is des- 
cribed. as one who has renounced. But the question remains what 
is méarit by renunciation. The phrase ‘olukkattu nittar’ [oluk- 
kam = conduct, nittar=those who had renounced] is not very 
clear at first sight ; and there are commentators, who will interpret 
it as referring to renouncing one's own ordinary behaviour 07 
conduct. But Mapakkujavar gives a different interpretation: 
.These are according to him the great men who renounce every- 
thing for the sake of good conduct or Dharma. Another com- 
.mentator, Paruti, speaks of these men as those who have 
renounced the hankering after the senses. Manakkutavar’s inter- 
५ pretation brings out the importance of this chapter in relation to 
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the whole of Tirukkural. The perfect men, the sages and seers, 
are the embodiments of Dharma and expound that Dharma by 
every conduct of theirs. Here is a concrete ethical absolutism in 
which everything is sublimated. 


An ethical aristocracy was know to the Cankam age but 
no group of those who had renounced, had here, to start with, the 
privilege of being the embodiment of Dharma. The conception of 
Vakai has already been referred to. Purananüru speaks of Ay as 
being no merchant of aram. (Puram 134) He is great in Aram 
wherein Dharma is for the sake of Dharma which is the path of 
eternal righteousness in which had walked, generations of greatmen. 
He’ was not moved by any desire for a better life in the future 
through this Dharma; for that will be a trader’s conception of 


' Dharma investing something in the present to reap the greatest 


profit in the future. The term ‘ olukkattu nittar’ may very well 
imply this conception. But a change has occurred in the Cankam 


society. 


Thanks to the Buddhist and Jain influence on the Cankam 
age all the groups of missionaries in the cause of their Dharma 
come to occupy an important place in the society. Therefore the 
term aram, especially in the derived word aravor, suffers a 
shift in meaning. Ay could not be called an aravon. It is the 
sanyüsins who have got a Dharmic mission that come to be 
labelled as ‘aravor’. Tiruvalluvar himself speaks of ' nittar’ 
as'aravor'. Fortunately the word aram’, however, continues 
to refer to Dharma in general not restricted to renunciation 
alone. It is true in ‘aram püntür those who have undertaken 
the duty of Dharma- Tiruvaluvar refers to the people who 
had renounced. But that is because of the context marked 
by the word 'püntür'. These are the people who have gota 
sacred mission and who have accepted that mission as their 


religious duty. 


The words used here as referring to “ nittar ' may be noted. 
These are: ‘ turantar’ those who have renounced, ' aram, püntàr ' 
those who have accepted the mission of Dharma; ‘aravor’ 
means the same thing; 'ceyarku ariya ceyvar’ those who have 
achieved what is difficult for others; ‘periyar’ the great, ‘kunam 
engum kunru ériniprir’ those who have reached the pinnacle 
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of perfection; *niraimoli mantar’ the people of the words of 
never failing significance, words which are real mantras. 

There are three more descriptions which really explain the 
meaning of ‘nittar’. “The great hav2 the real knowledge or 
wisdom; this is the goad which contrcls the five elephants: of 
senses." This idea is not new, but very significant. Here it is not 
alife of world-negation. The aravor are not the slaves but the 
masters of the sense organs, because they know that these 
five sensations with all their multitudinons forms and temptations. 
ultimately depend on the man who experiences them. The world. 
is experienced and known through the sense organs. If that. 


‘experience is pure and true, the right philosophy and the right 


Dharma are known and followed, “ cuvai oli Uru ocai nArram ராக 
aintin vakai terivin’. “He who knows the various aspects or 
truths of the Five viz Taste, Light, Touch, Sound and Smell 
(which make up the experience of this world to start with ".) 
A slave to the passions can never have that experience and 
knowledge which are not easily achieved 5y others. In the Great, 
the hankering after. the senses is completely extinguished. 
aintavittan’; here it is not the death of the sense organs but the. 
complete contro] and mastery over the dangerous instruments of 
knowledge and life that is denoted; the poisonous fangs of the 
five headed cobra of sensations have been removed and in that 
way these Greatmen have sublimated them in the service of 
Dharma. The great man is therefore, uran ennum totfiyan or 
aintum kappan “ He who controls (the elephants of sensations) 
with his goad of the real strength (viz. Right Knowledge or 
Experience)’. These passions are alsc sublimated and what 
may appear to an outsider, as an outburst of anger on the part 
of the Great is really a righteous indignation. There is not 
however any evil intention, lurking in his mind.. This exhibition 
of righteous indignation is momentary though volcanic in its 
effect. Since, as will be seen later, Dharma is inspired by love, 
even when there is that outburst the great man continues to 
be an embodiment of universal love, whose mission in life is to 
help-all to attain the perfection through this universal love. .. 
anianar enpor aravor marru esvuyirkkum "D 
centanmat pints oluhalas' [30] 
“ Antayar (i.e. those of cool and beautiful nature i.e. the people of 
kindness) are really the aravor (the people of Dharma); for, 
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it is they who live according to their ideal of being upright 
and kind (cool) to every living being". This final conception of 
the great men clearly emphasises their importance in any 
description of Dharma which is their universal mission. 


(6) 

The fourth chapter of this Introduction emphasises Dharma. 
This gives a key, as it were to unlock the treasures of Tirukkural. 
Though Tirukkural speaks of Artha, Dharma and Kama, all these 
three are really the three different aspects of one universal 
Dharma. This is a conception which has already been referred to. 
‘Artha and Kama follow the lead of Dharma’ sings Puranánuru. 
But Tiruvalluvar will make Dharma the real moving spirit 
whose outward manifestations ‘will be the three-fold Dharma, 
yielding the glory including moksa. It yields. all kinds of wealth 
and happiness - all that come through Dharma. There is nothing 
higher than Dharma. There is no fall greater than forgetting 
it Dharma alone is what has to be performed, escaping from 
condemnation; One has to perform Dharma in all possible ways, 
without any break and without procrastination. Tirukkural 
believes in the life after death and also believes one should escape 
the cycle of births. Dharma helps one in all these ways. 


The phrase ‘ollum vakaiyan' “in ways which are possible for 
you" is significant. A poor man can be kind to others without 
becoming a millionaire ; kind thoughts, kind words and kind acts 
are not the privilege of the few. This brings out Tolkappiyar's 
conception of Vakai. Valluvar further emphasises the mental 
purity which alone is important as the real inspiration, even when 
one's words are not learned and even when one's acts are not 
theatrical. It is the hankering after pleasures of a selfish life that 

is called ‘ava’. It is this which is ' macu’ or the impurity of 
` mind; whilst purity consists in its absence or as it will be seen 
later in sublimating it into universal love 'tüymai enpatu ava-v- 
inmai', “ Purity is the absence of ava (selfish love)”. Therefore all 
Dharma ultimately consists in becoming mentally purified and 
perfected. In the absence of this pure mind the so called 
righteous conduct becomes nothing more than a show. Therefore 
there should be no hankering after anything. When there is no 
hankering there is no anger, when such hankering is not fulfilled. 
There is no competition in this life of universal co-operation and 
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therefore there is no jealousy or envy or any feeling of superiority . 
in any walk of life. The acts therefore whicli never inspire 
Dharma are those of jealousy, desire or anger. -The perfect 
eqanimity of the mind is revealed by one's speech which avoids 
all bitterness and unkindness. Therefore Dharma is that which 
knows no envy, no hankering, no anger and no bitter words. : 


'. In this introduction we have a glimpse of the working: 
of the mind of Tiruvalluvar. To him Dharma is. omnipresent. . 
It is the perfection of the man-material, intellectual, domestic, ` 
spiritual and moral. He believes in the perfect men who are the 
embodiments of this Dharma, the standing examples for the 
world to follow. . He also believes in Nature's help in the path of ° 
righteousness. He believes in God, the inner inspiration of the , 
Universal Dharma. | 


۱ (£) | | 
It is from this point of view that we have to understand his ' 
Tirukkural. But in his descriptions of the three-fold goal of life 
Valluvar does not want to force others to accept his fundamental ' 
beliefs. He therefore, chooses to discuss the three-fold goal 
without clubbing them together under the title of Dharma. , 
He also does not want to emphasise any missionary life for all. 
He also may be presumed to lay down his ideas of the three-fold 
goal of life without reference to God or Nature. This is not 
to say that he relinquishes these fundamental ideas. Though he 
is certain indeed that this belief should be the inspiration, he is 
tolerant enough to appreciate other points of view and to lay 
down the scheme of life as acceptable to all. His inner inspiration ' 
cannot be hidden completely ; but he explains it in a way suitable 
for others. Even in the Introduction he has really attempted 
to follow the path of least resistance; but still others may 
not give these ideas the fundamental position which he will give 
them in his scheme of things . 
| HI 


According to Tiruvalluva malai, the last sub-division of this 
Arattu-p-pal is the chapter on ‘al’. According to this verse, this , 
does not form part of the chapters on illaram and turavaram. 
The same idea is also repeated in a verse quoted by Kaliikar at . 
the end of his commentary on the.chapter on ‘al’, ‘al’ is 
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something ripe for enjoyment ; it is an order something like cause 
and effect. Parimélalakar calls it ‘niyati’ or uniformity of 
nature in the universe which includes the mental, moral, spiritual 
as well as material universe. Tiruvalluvar also uses the word 
‘pal’ that is what is one’s innate nature or innate endowment or 
what is one's own natural share in the universe. There is a 
phrase occurring in Kural ‘ vakuttan vakutta vakai’ which 
accordíng to Kalinkar means that which has been achieved by one 
as one's share of nature. In that sense one is the architect of 
one’s own fate, not only in this birth but in the previous 
births. Parimelalakar, however, will interpret the term ‘vakuttin’ 
not as the person to determine the enjoyment of his own share of 
fate but the ordainer or Lord of fate. Tirivalluvar also refers to 
* ulakattu iyarkai’, ‘that is the nature of the world,’ perhaps 
referring to determinism. He also speaks of ‘unmai arivu' as 
contrasted with ‘ nil arivu'. Unmai- arivu is one's own innate 
knowledge, something which characterises one from one's birth. 
Parimélalakar interprets ‘ unmai’ as fate. Tiruvalluvar speaks of 
akül, good fortune and pokdj and ‘ilavil’ misfortune. There is also 
the word ' teyvam ’, used elsewhere for this ‘Tl’ in Tirukkural (619). 


Apart from the chain of cause and effect in the material 
world, Tirukkural probably assumes the existence of such a chain 
in the moral and mental world as well This is why the 
transmigration theory is upheld. What may not be clearly 
explicable from what happens in this birth has to be explained in 
terms of the happenings in other births. The mysteries of this 
universe such as the inexplicable failures of what to us seem to be 
a successful attempt, the unforeseen success of attempts which we 
feel should end in failure, the mysterious ignorance of the 
wise and the learned, the consequent divorce of knowledge from 
success or wealth, the sufferings in the midst of wealth, the evil 
resulting from good, the good resulting from evil, the futility 
at times of all good efforts, and the inescapability from the 
allotted share, resist all reasonable explanations in the absence of 
the theory of Karma. 


Tiruvalluvar speaks of ‘iruvinai’ or two kinds of Karmas and 
also the cycle of births from which one has to escape. There is 
one thing in this mystery which appeals to him and which 
he often refers to, The beggar and the man who has renounced, 
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for all outward purposes, are equal; both can boast of no worldly 
possessions. But the beggar is miserable and tries to escape 
from his poverty. But the man who has renounced is happy 
at his independence and freedom from the worldly fetters; and 
then the very same poverty is his glory. But this is possible only 
for the chosen few and tbat is why they are a few, while others 
who do not welcome the sufferings of tapas are many. That is 
the very reason why the beggars are in greater number. ‘ilar 
palar kiya karanam norpar cilar nolatar palar (270) '“ Those who , 
bear the sufferings as a path to perfection are only à few; others ` 
are many. That is the reason why the poor are many " is inter- 
preted here in this way, though Parimela|akar will give a different 
interpretation. Why are not those béggars like the people of the 
renounced. “ They are not blessed with inner vision and mental 
contentment ’’. That is the cause of their Karma. Otherwise 
these beggers would have welcomed renunciation. Here is there- 
fore the way out of this unending chairi of causation. It is not 
a struggling against fate, a mere fretting and fuming. One‘has to 
welcome the mysterious effects as natural- according to the theory ' 
of Karma. It is not misery alone that is inexplicable, though that 
alone makes us murmur and revolt. Even the good things of the ' 
world and the happiness we enjoy are equally inexplicable. ‘If 
you are over-joyed with fortune, why bewail this misfortune. 
Keep the equanimity of the mind and accept the happenings 
as the very Nature of this world.’ The scientist who tries to 
escape the workings of law of gravitation understands the law of 
Nature and escapes from it only by following that law. Apprecia- 
ting the limitations of that law alone helps him to escape from 
that law. As has been often pointed out, there is determinism 
in a game of cards where the players have no control over the 
distribution of cards. Still whatever cards the players get, they 
play the game according to the pre-established rule and win the 
game, thanks to their ingenuity. In this sense, determinism is not 
against the freedom of our spiritual life. Karina is all-poweful. 
But its limitations are well realised by a wise man and then, even 
the Karma is utilised on the way to salvation, without any 
opposition or frustration, in the same way in which the scientist 
uses the uniformity of Nature for his scientific advancement. 


All this is not explicitly stated by Tiruvalluvar. But the 
explanations given here are not distortions of Tiruva]luvar's views, 
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In any case the importance of this chapter. standing alone very 
much like the introductory chapters, should be realised. Perhaps 
the author feels that though he himself will place the theory of 
Karma as something central in the scheme of things he is not 
prepared to force it on unbelieving minds so as to make it central, 
even in the explanations of the three-fold goal of life given 
in the other chapters of his work. This ül applies not only 
to the achievements of Dharma but also to those of Artha and 
Kama. This has been emphasised by Parimslalakar and Manak- 
kutavar. One more thing may be stated. This Arattuppal starts 
with the emphasis on God and ends with the emphasis on Karma. 
Perhaps there is no contradiction. 0] and iruvinai oppress those 
who have not the correct perspective as already stated; but those 
who walk,in the path of righteousness towards God are not 
fettered by this Karma; for theirs is the mental equanimity 
to which the Kural refers to. ¢ 


ட nanru ankel nallava-k-kanpavar anyu ankal 
allal patuvatu evan”. [379] 


“Why should those who see only good and happiness in everything 
when fortune smiles on them, suffer and feel miserable when 
misfortune undertakes them ” 


IV 
(a) 


One may now try to consider the conception of Dharma 
as one of the three goals of life. Tiruvalluvar according to 
Tiruvalluva Malai treats of domestic life in twenty chapters 
and of the life of renunciation in thirteen chapters. Both these 
two kinds of life, form together what is known as Dharma. Are 
these two aspects of Dharma really two different ways of life 
which have nothing in common? Bergson has made us familiar 
with the idea of looking at these two aspects as representing 
two different varieties of Morals. One is the morality of the 
ordinary man with his limited fields of love and activity, and the 
other is the morality of those who are, from their birth, world 
men, whose love extends to the whole world and universe, like 
Christ, Ramakrishna, Ramalinga, Buddha and Sankara. From 
this point of view both are natural to the people practising those 
two kinds of moralities, - There is nothing negative in ' turavaram ’, 
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It is no running away -from life. ‘Turavaram ' ‘therefore 
represents a higher perfection and a more comprehensive love. 
Probably because of this interpretation, the great German 
philosopher Schwéitzer does not see any negativism or world- 
négation in Tiruvalluvar, inspite of the latter writing on 
'turavaram" ` | 1 ا‎ 


But there is one difficulty in the way. The ‘turavaram’ 
Tiruvalluvar treats of, does certainly lead to the universalism 
and perfection of the world man. However, when one reads 
Tirukkural one.could not assert that the turavaram which hé 
contemplates is the turavaram of the native born world man. 
It is difficult to resist the conclusion that Tiruvalluvar is speaking 
of those who are not born with this universal love but who have 
to -become perfected in that. way. Here again one sees that 
Valluvar is not developing a world-negation. He is not describing 
a life which is out of the ordinary. He emphasises those points in 
one's life which-have to be developed to perfection. ‘Tufavaram 
isa’ natural development for all. ; 


It may be admitted that there are two kinds òf. morality 
But the second- kind of morality of universal love is not something 
reserved only for those, who are by nature followers of that 
morality. It cannot be denied that there are such born saints 
but others also can reach that stage by achieving that perfection 
during their life. From this point of view the two moralities 
become one; -but represent two stages of the gradual development 
of human perfection, though the perfection may be inborn in 
2 few great men.of the world, Interpreted this way, turavaram 
ceasés to be world-negation. It is a perfection reached in the 
natural way, ‘and therefore illaraviyal and turavaraviyal should be 
taken. together 2 
ఎ - “i | (b) 

^ One may be tempted to question this interpretation which 
may look like introducing our own ideas into Tirukkural. It is 
here that the Pan-Indian conception will be a help in proving 
that this interpretation represents only the well-known ideal. The 
four-fold asrama life has not been followed in full in Tamil-land, 
But the four-fold life is a natural development towards univer- 
sálism and perfection. There is the life of a Brahmachari—the 
unmarried student receiving education. Next is the stage reached 
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by the Brahmachari when he marries and leads a family lite with 
all its social responsibilities. The third is the stage of Vanaprasta, 
where the husband and wife retire to forest seeking perfection. 
The next spiritual development in this path is that of the 
Sanyüsin, the man of the universe. Kalidasa describes this ideal 
of gradual four-fold development as governing the lives of all the 
perfect kings whose history he narrates with epic grandeur in his 
Raghuvamsa. Kamban refers to this concept when Dasaratha 
wants to retire to the forest after crowning Rama. 


Therefore our interpretation is nothing new. But in the 
Tamil country the four-fold life was looked upon as a two-fold 
life, of the family man and of the man of the universe, spoken of 
in terms of illaram and turavaram. Brahmachari or the student 
after all belongs to the family. The refusal to divide the non- 
domestic life into two as Vanaprasta and Sanytsa is significant in 
the Tamilian thought. Vanaprasta and Sanyasa are clubbed together 
as Turavaram. The emphasis here therefore cannot be laid on 
living away from one’s wife in turavaram. The couple, no longer 
co-operating for the greatness of the family, now co-operate for 
the perfection of their universal love. Therefore ‘ turavu’ is not 
renouncing the world. One cannot get away from the world or 
action. What is important is the change in the attitude towards 
life. That there is no longer an emphasis on the reality of “my 
family and other families", “my country and other countries.” 
Therefore Tiruvalluvar emphasises the liquidation of the pride and 
ignorance involved in one's using the terms, the ‘I’ and the 
‘Mine’ “ yin enatu ennum cerukku aruppan ” [346]. ‘ He who 
cuts himself away from (the fettering bondage of) the pride 
(egotism) which indulges in speaking of the ‘I’ and the “ Mine”. 
The final perfection of universal love is denoted from a practical 
point of view, as the riddance of all hankerings and consequent 
attachments. The last chapter in turavarav-iyal is ava-v-aruttal. 
The hankering after pleasures and the consequent attachments 
should be sublimated into the universal love. It is this which is 
emphasised in the chapter on turavu. Nowhere in ‘turavaraviyal’ 
is any special demand made that one should renounce his wife. 


(c) 
‘ Turavaram’ should be therefore explained in terms of its 
positive aspects, though for making its definition clearer, the 


contrast with ‘ illaram has to be emphasised in terms of negative 
phrases. It must not be assumed, however, that ‘illaram’ is the 
direct opposite of ‘turavaram’. Certain aspects of life are 
tolerated in illaram;- which should not be tolerated when human 
perfection and universal love are to be achieved. It is from this 
point: of view that one has to interpret the headings in 
+ turavaraviyal' like ‘ pulal maruttal' refusing no-vegetarian food» 
*kütüvo]ukkam ' getting rid of any conduct which does not agree 
with ‘turavaram’ ‘ kallamai’ getting rid of any idea of stealth or 
fraud, ‘cinavamai’ absence of anger, ‘innaceyyamai’ refraining 
from’ doing any harm or from inflicting sufferings on others, 
*kollamai’ non-killing of any living organism, ‘nilayamai” 
knowledge of impermanance of life, * turavu,' renunciation * parra- 
ruttal’ cutting away the fetters of attachment. Tavam or tapas 
may also be looked upon as a negative, act from this point of view 
Though .the.forms of the phrases are negative, what is intended 
is the positive aspect of the mental equanimity and love which 
ere denoted by these negative phrases. Therefore turavaram 
‘implies a positive state of mind and a life which. one can infer 
from.the absence of the acts described 


There are three important headings in’ ‘ turavaraviyal' which. 
are expressed in positive terms ‘arulutamai’ compassion or 
universal love, ‘meyyunarvu’ true knowledge and ‘vaymai 
truth. “Arulutamai’ or being blessed with universal compassion 
is the beginning of ‘turavaram’. It is the real inspiration which 
governs life and ultimately blossoms into human perfection. 
It is from this point of view of universal love that one refuses 
non-vegetarian food. The other virtues expressed in terms of 
negative phrases are inspired by this ‘aru’, 


It is curious that * kallamai’ should be included in ‘ turavara- 
viyal’ instead of in illaraviyal’. Pariti translates it as * kapata 
puttiyai .vitutal’ that is, renouncing the fraudulent designs 
Here is included the intellectual fraud. One ought not to pretend | 
that because. of universal outlook he can look upon other's. 
property as his. ‘turavaram’ therefore recognises the proprietary 
rights whether they be communal or individual. The mind 
involved in such fraudulent designs is inimical to the life of arul. 
Even by. negligence, such-évil thoughts should not occur while 
inspired by aru} where-‘one "aims at being kind to all. ‘Such 
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negligence represents the absence of right: knowledge and the 
absence of arul. It is instigated only by real ignorance or 
benighted intelligence. This chapter on ‘ kallàmai' may probably 
suggest that ‘turavaram’ which must include Vanaprasta 
contemplates certain minimum possessions. Even a sanyasin has 
to be clothed and fed. Kallamai ‘getting rid of any idea of 
stealth or fraud’ is the state of the mind. Kita olukkam “ getting 
rid of any conduct which does not agree with ‘turavaram””’ 
represents the outward behaviours, Fraudulent mind begets 
fraudulent behaviour which in a saint isa sin against society. 
To avoid the fraudulent behaviour one should cultivate the 
mind which indulges in no fraud—Kallimai, “getting rid of any 
idea of stealth or fraud’. But avoidance of the outward mani- 
festation will lead to the ultimate perfection of the mind. That is 
why kallami ‘getting rid of any idea of stealth or fraud’ 
follows the chapter on Küta olukkam. 


Inna ceyyamai ‘refraining from doing any. harm or from 
inflicting sufferings on others’ and kollamai ‘ non-killing of any 
living organism’ are also important. Even under trying 
circumstances refusing to kill any living organism is possible only 
to those-who have developed this spiritual perfection of universal 
love when according to folklore, even ‘the wild’ beings become the 
embodiments of love towards such & saint. In all these places 
Tiruvalluvar wants us to place ourselves in the position of the 
living being who has to receive the suffetings. 


For making this kind of a life of universal love possible, one 
practises tapas. Tapasis not mental and physical mortification. 
One has to put up with the sufferings inflicted by others if one is 
successful in leading a life of universal love: The words ' nónral' 
and 'nónpu' mean consciously putting up with any painful act 
almost welcoming it as a penance or asa spiritual practice or 
undertaking. Parimélalakar interprets it to mean fasts; but in 
the path of Universal love what is required is to put up with any 
suffering caused by others. It is this practice that is emphasised 
by Kalinkar and Manakkutavar. But -Paritiyar, true to the 
spirit of Valluvar, ‘interprets it in a -wider sense. It ‘is not 
a question of putting up with the sufferings inflicted, but 
a.positive act of sympathy and love towards others who suffer 
and "therefore it is sharing their sufferings and taking upon 
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also mean a pity and a sympathy even for those who have 
inflicted the suffering on one. who is full of pity. The next aspect 
-of this practice is refusing to do any harm to any living being. 
even when the- latter. inflict a suffering or endanger one’s life, 
These two aspects are really the two sides of one and the same coin 
of Tapas. Tapas therefore.is the attempted perfection through 
, such: experiments. Suffering thus welcomed. by. a loving heart 
makes the spirit glorious. What is aimed by the loving heart. is 
thus achieved through Tapas. Sucha man alone becomes. perfect. 
Even from a selfish point of view, this is great because such 
2 man alone attains mastery over himself. He alone discharges 
his duties.. He works for himself in the best sense of the term 
whilst others become slaves of their. own hankerings and waste 
their life, doing nothing for their own real good. l 


The chapter on ‘kutavolukkam ’ ‘getting rid of any conduct 
which does not agree with turavaram ’ will suggest that. even in: 
the-age of: Tiruvalluvar there were people who traded upon.the 
credulity of the mass who always value the life of a sanyasin:. ` ` 


The. right kind of knowledge or wisdom. is empasised in 
*meyyupattal'. One should not mistake unreal things for real. 
Whatever be the thing and whatever be its outward nature, 
true wisdom lies in realising its real truth. One must not be 
a doubting Thomas. One must achieve the clear vision leading 
to certainty and spiritual action. Our sense organs are the 
windows of knowledge. But in the absence of true wisdom and 
true vision, even- the correct scientific phenomenal knowledge 
will. not yield. any useful harmony of the conflicting bits 
of knowledge. Involvement in the cycle of births is really 
ignorance. When one escapes from this, the glorious truth 
dawns and one's own true Being is realised where there is no lust, 
anger or delusion. This is where one has to take refuge, getting 
rid of the false attachments, one is accustomed to. In short, the 
true wisdom or perception of the inner Truth dawns only when 
attachment ceases and the true universal love blossoms., We 
have-already seen the force of the words tüymai and vaymai. 


“ taymai enpatu ava-v-inmaimarrate ۰ ॐ 
vaymaiventa varum" . l | [ 364 ] 
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“Purity is the absence of selfish desires. That purity ‘comes 
when one aspires for Truth ". 

V 

(a) | 

A deeper insight which leads to a perception of the truth 

behind everything seen and experienced has been described as 
true wisdom which alone is capable of removing the fetters of 
attachment and of leading one to the stage of pérfection beyond 
the sea of births. The importance of the term ‘mey’ or truth in 


‘ mey-y-unartal’ and the resulting freedom from attachments 
should be emphasised, as is made clear by the Kural. 


“tauymas enpatu ava-v-inmas ۷۸ 
vaymas venta varum ۰ [364] 


“Purity is the absence of selfish desires, That purity comes 
when one aspires for Truth ". 


‘Vaymai’ is another name for truth but it emphasises the 
truth which shines through our speech. Truth is not terminal 
exactitude but the manifestation of the inner aru] in speech. 
Therefore truth is speaking that which is not harmíul; and 
Kural goes even to that extent of saying that even falsehood has 
the nature of truth if the perfect good which results therefrom 
is free from any fault whatsoever. Therefore it is the inner 
inspiration and the ultimate good which results—viz the purity 
of both the means and the ends—that is important. The inspira- 
tion must be pure; otherwise our own conscience will scold us 
if we go against the grain of our heart by uttering a falsehood. ` 
“Be true to your conscience otherwise your very heart burns 
you." “One who follows this conduct certainly dwells in the 
minds of all" We have realised the truth of this statement 
in the life of Mahatma Gandhi. 


There are two great virtues, one is Ahimsa; the other is 
Truth. 


* onraka nallatu kollamas marru antan 
pincara-p-poyyamai nanrst 7 [323] 


‘The greatest virtue is non-killing ; coming next to it is non- 
falsehood ” 
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-.'fhis is.the accepted view. But Tiruvalluvar will give the 
place of prominence to truth. There is nothing more truthful 
than truth and if one follows the path of truth without fail, 
according to Tiruvalluvar one need not do any other good. This 
is because others are manifestations of this inner inspiration 


-. , This reminds us of the conception of Satyagraha as held by 
Mahatma Ghandhi. To him, Truth was God. Mahatma Gandhi 


has said “ To see the all-pervading spirit of truth face to face, one 


must be. able to love the meanest creation as oneself”. * To place 


oneself in another's position is the golden rule’ is the message of 


Judaicism, and Christianity; and this has been emphasised by 


Tiruvalluvar [260, 318, etc.]. All the negative phrases used by 


Tiruvalluvar, as already pointed out, represent Ahimsa. It is not 
a negative doctrine but the real positive energy of love and truth 
* What is universal love and what is its opposite"—thus asks 
Tiruvalluvar and he himself gives the reply Arul is. Ahimsa 
non-killing {not to kill] ; himsa or killing is the absence of Arul 


In this way: Ahimsa and aru] are equated. The question’ may 


arise why the negative form 'kollamai' is used especially when 
thé negative form misleads us into thinking that Ahimsa is only 
negative doctrine. ‘All life and flesh’ says Mahatma Gandhi 
‘exists by some violence. Hence the highest religion has been 
defined by the negative word ahimsa. The world is.bound by the 
chain of destruction. In other words, violence is an inherent 
necessity for life inthe body. That is why a votary of Ahimsa 
always prays for ultimate deliverance from the bondage of the 
flesh. Ahimsa from another point of view, is truth. Ahimsa or 
truth implies fearlessness 


One who becomes alord universal love thus protects the l 


living beings. There is nothing to be afraid of in his life. This 
truth and universal love pervade all aspects of life, and that 


has been explained in turavara-v-iyal. In Mahatma Gandhi we 


have a standing example of Tiruvalluvar's ideal man. 
(b) 


We may close our study of this aspect of out subject, by 
taking a look at modern thought. Ahimsa scrupulously 
practised by the Jains, the compassion, governing the acts of the 


Buddhist and the satyagaraha, the life principle of Mahatma ` 
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Gandhi—these three explain much more than any commentary the 
underlying principle of Kural Dr, Schweitzer's conception of 
reverence for life is significant. Matsya nyaya, as the will to live 
at first seems to rule the world. But in this- western saint of the 
modern world, this ghastly drama becomes a drama of love. The 
will to live, he realises, has come to know about other wills-to- 
live. “ There is unity" he says, “a longing to arrive at unity 
with itself to become universal". The phrase “reverence for life” 
flashed forth as a revelation and at once the riddle of the 
universe was solved for him in terms of universal love. Thus 
dawned on him meyyunarvu, the great truth about the ethical 
world and life affirmation together with all ideals of civilisations. 


All life is suffering and thisis the great truth of Tolkappiyar's 
Kafici. At the realisation of a reverence for life, one is seized with 
love which is really the deep pity for all creatures, not only for 
Man. The right word for this pity here is aru]. There alone the 
will to live, escapes the ghastly drama of matsya nyaya and 
proceeds to get purified on its way to universal love. Life to 
Schweitzer becomes sacred in the same way in which the Jains 
believe in it. As Mr. Elwin points out this great mass murderer of 
bacteria “ goes out of the way to liit a parched earthworm from 
the dust and put it safely in the grass or stoop to rescue 
a struggling insect from a puddle; he will not tear leaves from 
a tree or pluck flowers in a garden.” Schweitzer in fact has 
extended the principle of reverence for life beyond the realm 
of animal, bird, fish and insect to the humblest forms of the 
vegetable creation and even to forms of inanimate beauty. This 
reminds us of Kavunti atikal’s speech in Cilappatikaram, but in 
Schweitzer the dry bone becomes a divine incarnation. To 
Schweitzer this reverence for life is fellowship in joy and in 
effort; it includes feeling as one’s own—all the concentration 
and all the aspirations of the will to live—its pleasures too 
and its language; to live itself out to the full, as well as its 
urge to self perfection. One gives out oneself for the other life. 
Therefore, there, one reveres all life as his own life. Goodness 
consists therefore in saving or helping of life, the enabling 
of whatever life one can influence to attain its highest develop- 
ment. Dostoevsky knew this reverence for life and the truth 
of aru}. “Love all God's creation the whole and every grain 


of sand in it. If you love everything you will perceive the 
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divine mystery in things. Once you perceive it, you will begin to 
comprehend it better every day and you will come at last to live 
the whole world with an all embracing love te 


Here. comes to our mind Mahatma Gandhi's identification of 
himself with the. poor and the downtrodden. ‘Call me not 
a Mahatma’ ‘he cries ‘I am a bhangi, a sweeper and an out-caste’ . 
and .he. perferred living with them. His heart bleeds for the 
sufferings ofthe world. We know how the communal disturbances 
deeply affected him and how he preferred to bear the cross for all. 
The fasts were his tapas; he himself has said i 


5 


* My penance is the prayer of a bleeding heart, for forgiving 
the sins unwittingly committed”. This is the secret of his taking 
all responsibility for the so-called Himalayan blunders. Here we 
see what the Christian missionaries call ‘the wound of 
compassion’. The chapter on Tapas in Kura] should be read 
from. this point of view. There is a bliss in this suffering, an 
expansion of our personality to the limit of universalism. This 
mystery of the mystic joy ofthe Cross is what explains’ the 
enchantments of Tragedy in literature where we undergo the same 
Tapas. This does not depend on the belief in atman or God. 
Even an anatmic Buddhism experiences this. Here is what the 
Buddhist Santadéva writes “A man should deligently foster the 
thought, that his fellow creatures are the same as himself. All 
have the same sorrows, the same joy as I ; and I must guard them 
like myself: The body manifold cf parts in its division of members 
must be preserved as a whole; and so like-wise this manifold 
universe has its sorrow and joy in common.. I must destroy the 
pain of another as though it were my own because it is a pain 
I must .show kindness to others, for they are creatures as 
I am.myself” 


3. ARATTUPPAL—II 
Tlaram 
1— (a) 


. One. may now pass on to consider 'illaraviyal' as a stage 
leading on to the perfection of the universal love contemplated in 
*turavaraviyal There are here twenty. chapters. ‘The first 
Chapter deals with domestic life and describes the importance of 
this life in -the society as it is constituted of students and 
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sanyasins, of the orphans and destitutes and bf the poor and but’ 
caste, of gods and new comers.’ There is also the duty of 
preserving the memory of the past generation and the care of the 

kinsmen. There is a beautiful phrase in Tiruvalluvar ‘ pattin’ 

“sharing one's food with others"—which is the greatness of 

domestic life. “If domestic life could be led according to Dharma 

what more does one gain by following other orders of life? 

Dharma is really domestic life." Valluvar describes the inner 

inspiration and the nature of domestic life and the good effects 

flowing from it. Love and Dharma should characterise this life. 

Those precious possessions are its very nature in one sense; and its 

crown and glory in another sense. It is clear that domestic life 

can become the ideal life because it escapes the dangers inherent 

in other orders of life. It must however be inspired by love and 

blossom into Dharma. The word used. for love is anpu as 

contrasted with arul which characterises turavaram. If aru] is. 
universal love, anpu is the overflowing of kindness to those who 

are dear and near to oneself. It is true there is certain amount of 

self-interest to start with. The Greeks have tried to measure the 

differing grades of love as it were, by measuring the self-interest 

covering it. At the lowest point is the self-regarding love. Over 

and above that is the love which is completely delightful. At the 

top-most point, shines love which has no thought of the self but 

has always the interest of the delight of others, absolutely 

for the sake of others. 


(b) 


Even at the very first step in real love which the married 
couple feel towards each other, love reflects this highest point. 
** Those who have no love amass everything for themselves. Those 
who are blessed with real love give away even the bones of their 
bodies completely for the sake of others alone." This reminds us 
of the highest point of Greek love. The very body exists for the 
expression oflove which is the very basis of the glory achieved 
by the happy couple. Love is the very basis of life: “ anpin 
valiyatu uyir nilai"; in its absence we see only a corpse strutting 
across the stage. There is another meaning given to this phrase: 
‘Appin valiyatu'—' Love is a life-giving, life-sustaining power’. 
As emphasised by Soroken, “Other conditions being equal, 
ultruistic persons live longer than egoistic individuals. The 
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combination of a person of too little love with too much hate, is 
largely responsible for many cardiovascular respiratory gastro- 
intestinal, endocrinological geneto-urinary and skin diseases plus 
some forms of epilepsy and headache”. This is not something 
new to India. The Buddhist Dharmacakra represents love 
which is the eternal harmony expressing the great truth that all 
who love are healers of those who are in need of it. . 


GC) 


- But this loveis still not the Universal love. It has to be 
transformed into that universal power, knowledge and truth 
oflove. Before Tiruvalluvar comes to describe this love, blos- 
soming in the beautiful garden of family life, he describes the 
directions in which this love turns, when the married couple come 
together and achieve 2 communion of their souls in their common 
life of love and service. An 013 Cankam poet describes it in the 
speech of the lovers ‘irutalai-p-pullin óruyiramm ** We with 
two bodies have one soul like that of the fabulous bird with twc ` 
heads." The wife knows no other God, but her lover. The 
Kura],  'teyvam toli] kolunarroluteluval peyyena-p-peyyum 
malai’ “She does not worship any divine power; she worships 
her husband ; if such a woman commands the rain, it will rain '* 
reminds us of what Socrates speaks of in Plato's Symposium: 
“ They seek alove who is to be made like him whom they 
serve and when they have found it they themselves imitate their 
God and persuade their love to do the same and educate him intc 
the manner and nature of God as far as they can, for no 
feelings of envy or jealousy are entertained by them towards 
their beloved; but they do their utmost to create in him the 
greatest likeness of themselves and the God whom they honour”. 
In this way the lover is there transformed into the ideal God 
though this love, coloured to start with what may seem to be 
lust, is attached to the body. But it soon becomes free from 
lust, and sooner or later the loving soul sees the entire Truth and. 
becomes the Universal love. Woman is not expressive. but she 
has the potentialities of divinity. “ She protects herself and 
protects the fair name and glory of their joint life—not only her- 
own glory but the glory of her own husband. ‘She never fails in 
tending her husband with loving care. She can win great glory in 
the, world of gods.” -. , . -. தல்‌ 
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But this love must be expanding in ever widening circles. 
This universalisation is made possible at the next step by their 
children, who form the crown and glory of a family which is 
blessed with the greatness of a wife. Here also love first expresses 
itself in the innocent pleasures of bodily contact. The very touch 
of the children turns ordinary food into sweet ambrosia. We 
experience momentarily at least the eternal embrace of universal 
love of which Mahatma Gandhi speaks in its fully ripened form, 
as visualised by him. “Having flung aside the sword, there 
is nothing except the cup of love which I can offer to those 
who oppose me. It is by offering that cup that I expect 
to draw them close to me. I cannot think of permanent enmity 
between man and man; and believing as Ido in the theory of 
rebirth I live in the hope that if not in this birth in some other 
birth I shall be able to hug all humanity in friendly embrace.” 
It is this ideal hugging which we experience though for a moment 
when the innocent child embraces us. The children's touch is 
the body's greatest delight. Their lisp is the greatest delight 
to our ears. Only those who have not heard the music of this 
lisping praise the music of the lute and the flute. In describing 
the bliss which results from our love towards children, Tiruvlluvar 
must be having in his mind what Mahatma Gandhi has been 
saying about hugging the universe. There is no selfishness, 
at least conscious selfishness, in this bliss ou either side. This 
experience should become universal. For the children, the impor- 
tance of family cannot be exaggerated. In the absence ofa 
family and motherly love, they succumb to wasting diseases and 
become selfish pleasure-hunters. Our nursery is really the nursery 
of love. In this nursery, as described by Valluvar, there is no 
selfish interest because everything guides us on to the path of 
universal love. The parents are happy that their children are 
greater than themselves, that they are recognised as perfect 
beings by the world at large. 


l (e) - 

It is after having described the blossoming of love in the 
concrete situation of a loving wife and a husband, enjoying 
the greatness of their children when tlie latter prove useful to the 
society at large, that Valluvar describes the love still- further 


46 


widening and overflowing to those who come as guests. The 
pleasures and the greatness of the sharing of the food with 
unexpected guests are then described. Tiruvalluvar describes 
itas a vélvi or a great sacrifice. It must be-a loving reception, 
otherwise there is no expansion oflove. The newcomer should 
not sense. any gloom of inconvenience, darkening the brows 
of the host.. Paritiyar emphasises that this loting duty should be 
performed as a communion by both the husband and the wife 


(1) 

Inner love should become manifest in- sweet words and 
righteous action. Then only the service of love converts them to . 
the creed of love. As Augustine has shown us ‘love never: 
faileth’. The sweet words therefore announce to others the 
coming in of the spring of love. The words are sweet; they are 
full of love; there is no deceit whatsoever. It shows that these. 
words are inspired by a glimpse of the universal truth. Tiru- 
valluvar thus reminds us that at every stage on this path of 
universal love, the final vision comes as a distant glimpse even 
when one starts on this arduous journey to the land of universal 
love. Again and again Valluvar emphasises the inner inspiration 
and the inner purity. When the heart is full, how can there be 
any misery or poverty. In such a man, the words themselves 
shine like ornaments of glory and in this way one makes great 
progress on the path of virtue. - “ Why does a man indulge in 
harsh words when one experiences the infectious bliss inspired by 
sweet words? It is like clutching at the unripe fruits when the 
sweet ripe fruits are available in plenty.” 


(2) 

‘In this kind of life in society one meets with rebufis from 
unexpected quarters. One has however not to lose his patience. 
He must still follow the path of love. The duty of gratitude is 
emphasised in such a way as to strengthen the hold oi love on us. 
No man is wholly evil or wholly good. Therefore in this path of 
love one has to remember always the good things of the world 
We must train ourselves to praise and appreciate whatever help 
others offer us; at the proper time and at the proper place, without 
expecting. any return. - The greatness of an action lies in the 
loving” response kindled. in: ‘the: heart ofthe righteous men. 
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Therefore. to. slight any help received bespeaks the smallness of 
our mind.. Trained thus in glorifying the helping hand of others 
we always think of the good turns. We never desert the good 
aspects. After this kind of training, it is easy to concentrate on 
the good things done and to forget any injury received. “The 
deadliest deed is straight forgotten by the grateful memory of 
a single benefit received". The idea which occurs in folk-lore and 
in Cankam age comes as the final conclusion; ' He who has killed 
every virtue may yet escape. There is no escape for him who has 
killed a benefit ۰ 
(h) 

But this does not mean that when one's legal judgment is 
called upon to be pronounced, one should be partial to anyone 
who has helped us. Tiruvalluvar speaks of ‘natuvu nilamai’, that 
is, being upright without any sign of partiality. He calls it takuti 
or ‘propriety’; ceppam, the sense of justice. It recognises no 
stranger or friend or enemy and welcomes any adversity which 
may flow. therefrom. Here again Valluvar emphasises the inner 
purity. The mind must be upright; then only the words can be 
judged just. The golden rule ‘Do as will be done by’ is suggested 
here also to the trader, who is in need cf good trade; he takes 
good care of of other’s goods as he does his own 


(i) 

Here come in, humility and self-control, As Mahatma Gandhi 
puts it “ Love is the strongest force the world possesses and yet.it 
is the humblest imaginable”. The absence of humility and self 
control is vanity and pride. They are not inspired by love. They 
lead, therefore, to the unrighteous path of selfishness and 
ignorance. The verses -which praise the beauty and humility 
remind us of Gandhi. Humility is the greatest wealth. It is the 
glory praised by the wise, To all alike, humility is great ; but to 
` the wealthy amongst them, it is indeed a great treasure. Love 
thus leads to humility and as Gandhi says, “ We must act even 
as the mango tree which doops at its load of fruits. Its grandeur 
lies in its majestic loneliness’. Tiruvalluvar speaks of its power 
and grandeur. “The man of humility is greater and grander 
than the mountain. The humility and self-control of the five 
sense organs practised in one single birth is powerful all through. 
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seven births." Dostoevesky who has seen the hidden depths of the | 
evil in man finds only one escape therefrom and that is humility ; 
and therefore he praises humility even as Valluvar does. But-this , 
humility must be a loving humility. “ Loving humility” he states , 


^ is the most effective force, the most terrific, the most powerful ` 


unequalled by any other force in the world.” Válluvar also speaks . 


of the control of the tongue. “ Even: one word causing pain 


destroys all virtues, The blister caused by fire will heal from : 


inside; but not the brand of a bitter tongue ". . 


G) 


Thus the loving man with all sweetness, propriety, justice and 


humility becomes one with the ideals of his society. Good conduct ` 


and the demeanour or propriety as expected by that - society, 


become his second nature. Those who cannot move in harmony : 
with the world are learned idiots: Good conduct is our best guide ` 
ih this life. It makes 10: excellence. It is the mainspring of all : 


Dharma. The nobility of birth is symbolised by good demeanour 
Thereforé it has to be protected more than our life; for dire 


consequences follow from any deviation therefrom. The greatness , 


of this propriety is that it is inspired by the social consciousness 


which is the result of: the development oi the fundamental 


principle of love 


(k) 


Love is different from just: Lust.is vulgar and demeaning. ` 


As already stated love inspires the lover to behave towards 
the beloved after the manner of God. ` Love is therefore spiritual 


but lust is carnal. If love sees the sparks of divinity in the: 
beloved, it cannot cast any lustful glance at others’ wives, ; 


It is an insult to one’s own ideal, to one’s own life, to one's own 


wife, to one’s own society. It isan insult to womanhood and to 


creation in which woman stands there as a saviour. The sense of 


revolt which Tiruvalluvar feels against this folly of lusting. 


another's wife is beautifully reflected in Kampan's great epic. 


The greatest and the most unpardonable sin which Ravana and: 


Vali committed is this lust for another’s woman. It is because of- 
this, that whilst the widow of Vali becomes the lady love of . 


Sugriva in Valmiki she is painted as a chaste widow by Kamban ; 


for otherwise Kamban in his ‘scheme of poetry, eannot justify ۱ 


. 
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Vali's execution if Sugriva were to misbehave like Vali, after the 
latter’s death 


“ One who lusts for another’s wife knows no Artha or Dharma, 
There is no greater fool than him; he is as good as dead. What 
does it matter how great he is? It is his eternal infamy. Enemity, 
sin, fear and infamy ever dog his fate. The man of righteous 


ന) 
eub 


° domestic life is free from this sin. His is indeed a noble manli- 


ness; it is real heroism; it is the virtue of the perfect man; 
it is the exemplary conduct. Such a one deserves good things of 
the world." This condemnation of lust is important as showing 
the greatness of love by its contrast. The full significance of this 
conception should be understood for a correct appreciation of 
Valluvar's approach. 


a) 


Valluvar next emphasises the virtue of forgiveness or 
forbearance. There is the great example of our Mother Earth, 


. as the Indians feel, who bears the delvers. This reminds us 


according to the arrangement of the chapters of Valluvar, that we 
must forgive even one who lusts for another’s wife. Valluvar 
seems to hear the message of love in the golden silence of Mother 
Earth, preaching by her practice that all of us are her children— 
a message which our folk-lore emphasises. Valluvar speaks of 
oruttal, the path of punishment and violence, poruttal, the path of 
forbearance and forgiving, and marattal, the path of forgetting the 


evil done. The Jews preach against revenge and also against 


bearing any grudge. They also speak of being good, because of 
love taking an offence in silence. Al Koran promises paradise for 
those who pardon others. Jesus according to Peter, demands 
that one should forgive seventy times seven. Manu advises 
the twice born to bless the other who curses him. Therefore 
Valluvar’s emphasis on poruttal is not unknown to others. 
Showing compassion towards the offenders because of the sorrow 
which will result is also emphasised by Valluvar. There is 
another statement made by Valluvar: “ Conquer with forbearance 
one who has done you harm in one's insolent pride". These are 
not to be equated with the views of Seneca: “The most contemp- 
tuous form of revenge is not to regard your adversary as worth 
your vengeance." “Inna ceytarai-y-oruttal avar nina napnayam 
ceytuvital". “The best way of punishing those who have done 
M7 
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any harm is to do such a good turn for them, so that they will be 
ashamed thereby ". Here, however, there is really no sign of 
` revenge. What Valluvar is referring, is really, to the irresistible 
and an undying force of love, as pointed by Augustine. According 
to Augustine “Love is undaunted by opposition, rejection, 
irresponsiveness ; it lives by giving out not by taking in. Love 
never faileth. Nothing is so hard that love cannot soften it.. 
And therefore whatever opposes it must in the end give way; 
freedom for its recipients also evokes from them not by contract, 
nor by force, but by the invincible suasion of a moral appeal—an 
answer Of love freely given in return". Therefore Valluvar 
speaks of those great men who undergo these penance of 
forbearance as purer than the people who have renounced the 
world. This forbearance is a sign of perfection. To bear with 
the ignorant is the might of the might. Lastly, one may note 
Valluvar’s path of forgetting the transgressions. It is a usefal 
and psychologically sound advice. This shows that Tiruvalluvar 
tries to give us practical suggestions for following the idea] path. 
It is significant that this chapter on forbearance follows piranil 
vilaiyamai and Kampan has tried to glorify Rama when Rama 
was prepared to forgive Ravana even on the battle field, if he 
only surrendered Sita 


(m) 


In this path of expanding love, when the social conciousness 
is developed, the good of any one is realised as the good of all. 
Nothing seems to be negligible; and a feeling of reverence and joy 
is experienced. If what another enjoys and possesses, in that 
way, is as good as one's own, how can any one envy another? : 
Such a feeling of jealousy amounts to the destruction of our own 
real personality, even in the absence of enemies. One must 
therefore realise the evils that spring from the green eyed monster 
of jealousy. Dharmic progress and welfare consist in avoiding 
this corrosive feeling, which kills all activity and leads to the fall 
of man and his society. It is the path of darkness and hell. 
However, prosperity resulting from jealousy, and fall resulting 
from its absence, often appear. This is a puzzle. Valluvar is 
realistic enough to accept such facts. “ These have to be pon- 
‘dered over’ he says. One commentator will assert that this means 
they are momentary. - The other wil] bring the explanation of a 
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previous birth. A third will affirm that such a sight is a meré 
show ; for, at their very root, things are different ; there is no inner 
peace in that prosperity or no inner suffering in that fall. This 
interpretation of Kaliükar is probably nearer the heart of Valluvar 
because Kural hastens to add: “ There is none prosperous through 
envy and none free from envy ever bereft of good fortune”. 
Though the word alukkaramai is negative in form, it represents 


a positive state of mind full of love which avoids these pitfalls 
in life. 


(n) 


Ambition and desire for wealth are the expressions of a mind 
striving towards perfection. But this ambition should be just 
` and spotless, not a mere hankering after low pleasures. When 
one, without stopping with mere jealousy, proceeds somehow to 
get others' possessions, this will lead to endless evil. Therefore 
the root must be destroyed, the root of covetousness. At this 
stage of progress, one cares for inner tranquillity and equanimity. 
To our sense of justice, Valluvar appeals. Valluvar is practical 
enough to point out the infamy which will result and which will 
affect, not only oneself but one's own family. Those who have the 
glorious vision of Dharma are not mean enough to lose their 
mental equanimity, simply because of poverty. With the expansion 
of love, one's subtle understanding and universal knowledge also 
expand. “Of what use is this comprehension, if one covets the good 
things in others and bemeans himself by doing insincere deeds ?” 
Here again Valluvar emphasises the inner inspiration of love, a love 
which is ambitious enough to become arul, but which will wither 
away at the sight of greed for wealth and the evil desires therefor. 
The wealth that greed amasses is from the point of view of this 
inner inspiration, very very bitter indeed, at the time of its 
enjoyment. Honesty is the best policy; and the absence of 
greed may mean not only the preservation of wealth but also its 
increase. The man of universal comprehension knows therefore 
the righteous path of increasing one's wealth. Therefore the 
greatest victory is the proud feeling of non-desire. Valluvar’s 
emphasis on victory and real heroism, at every step on this path 
of love and Dharma, reminds us of the conception of Vakai in 
Cankam poetry. The victory is here the victory of love on 
its glorious march. Here again, one must note that it is the 
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inental perfection of nonedesire that is emphasised, because at 


the: stage of perfection reached by now, one may not openly 
períorm, any evil act. But evil thoughts may be lurking behind 
in the mind. They have also to be uprooted; they have to be 
sublimated and transmuted into love. 


(०) 


We have already seen that mind expresses itself in speech 
and actions. We have, from that point of view, seen the necessity 
for kind words and humility in speech. Envy and greed may try 
to escape not in deeds but in words, without any serious or out- 
ward consequences. Here lies a danger of back-biting which may 
creaté an illusion of speaking the truth in a spirit of justice. Here 
is deceit; fraud and pretension ; for, one pretends to be kind and 
smiling in one's presence whilst the former speaks ill of the latter 
in his absence. It is much better to speak the unkind words in. 
loud tones to the person concerned ; for at Jeast that will show his 
courage. .Cowardice has no place on.this path of love which, 5 
already pointed out, is the path of fearless heroism. The back- 
biter is dangerous to society, because by sowing discord, he cuts 
the very root of friendship which binds the society together, “If 
one is so unkind as to trumpet the fault of his friends, what will 
he not do to strangers?" ۰ Back-biting is a heinous sin which 
reveals at once that the speaker is not inspired by Dharma. It is 
this danger that the author has in view—the danger which besets 
the path of virtue. He condemns this with a sense of righteous 
indignation. Valluvar feels that earth must split and bury the 
slanderer or throw him out. -“ Why does Earth put up with this 
burden of a slanderer? Its it because that Mother earth is 
realising her Dharma of universal compassion? Let the slanderér 
not speak any word of virtue; let him do any evil deed if he 
wants; butlet him not, for his own good, back-bite; this false 
mind of a ‘back-biter is more heinous than the destruction of 
Dharma anid the glorification of evil.” : 


To die rather than back-bite is better from the point of view 


of the development of Dharma... Often Tiruvalluvar prefers death 
to the onslaught on Dharma. Physical death to one, who believes 
in the cycle of births, is nothing more thana sleep, whilst the 
performance of evil is real spiritual death. As usual, Valluvar also 
gives us practical suggestions. There is the golden rule. ‘Do as 
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it will be done by’ and there is also the pragmatic view that 
‘honesty is the best policy’. Will not slanderer provoke others, 
to seek out and expose the faults of the slanderer? ‘Before 
removing the mote from your neighbours' eyes remove the beam 
from your eyes’ thus advises Jesus. “Let the slanderer scan his 
own faults as he does others' faults; can then there be any evil 
occurring to any living being? " asks Valluvar. 


(») ° 

Falsehood, harsh words, back-biting and idle talk are the four 
kinds of speech which express the inner evil. These four have 
been emphasised by the Jains and Buddhists. Manimékalai refers 
to them. Therefore on the path of love and virtue, these symptoms 
of evil life should disappear. The absence of falsehood appears 
as truth. This, in its absolute purity of love, is possible only in 
the perfect man. True words are the symptoms of this universal 
love in those who have realised the universal vision of truth. 
Therefore, that is described only in Turavaraviyal. The absence 
of harsh words was emphasised in describing the kind words, 
Back-biting has already been condemned and, therefore, Tiru- 
valluvar hastens to emphasise the necessity for avoiding idle 
frivolous talk and vain words. Life is real and life is serious. 
Innocent pleasures have a place, but^not idle talks which waste, 
not only one's own time and energy but others' valuable time and 
spiritual energy. Tiruvaljuvar feels that frivolous talk is a 
heinous crime to society when it is indulged, in the presence 
of many individuals. Nobody seems to realise the seriousness 
of frivolity, as Valluvar has done, The Tamil society of his 
time must have felt that way, perhaps under the influence 
of Jainism and Buddhism. “This frivolity kindles the wrath of 
many. It is despised by all. No profit will arise therefrom; on 
the other hand, all that is good will flee from him who utter words 
which are devoid of virtue and good qualities; he loses his 
eminence and excellence. The vain talk betrays one’s lack of 
propriety. Therefore those of great discernment and comprehen- 
sion, aiming at the rare blessings of Dharma, never utter words 
devoid of great import. For theirs is the clear vision free from 
all gloom and cloud of illusion. Even by negligence, therefore, 
they will not utter meaningless words. One may speak without 
excellence or without justice but never useless words." Here again 
Valluvar’s righteous indignation bursts ont. ‘Call them not men 
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that indulge in vain words; call them the human chaff and dust’. ' 
Unless one understands the inner inspiration, of which the words 
are mere symptoms, it is difficult to understand this righteous | 
indignation. Our deeds are the expressions of our own minds 
and the symptoms of its health or disease. : 


(a) 


At the stage reached on the path of Love, as already stated, 
outward deeds of evil have already been avoided. But the temp- 
tation may still be there. Therefore, the mind should develop in 
such a way as to feel instinctively, a shudder at the idea of evil | 
deeds. The mind has to be trained in that way in the 
path of love. The great and victorious warrior of love and virtue 
shudders at the very thought of evil deeds, The passions are now 
turned not against men but against the system of evil. We have 
already seen the righteous indignation. Here is fear once again 
sublimated into the fear of evil, The Great will dread more than 
fire the meaningless pride of sinful acts. The fruits of evil deeds 
follow their doer, even as his shadow follows him. Its impressions 
remain in his mind and destroy the good effects of Love and ` 
Dharma. One, therefore, can escape any calamity whatsoever, but 
not this enemity of sin which follows others without diminution . 
and which destroys one's spiritual personality. Poverty is no 
execuse for evil designs, What can be worse than poverty of the 
soul which is sure to produce outside poverty as well? There 
is here more of appeal to the loving comprehension and better 
understanding, developed through the expansion of Love. ' 
Even to those who inflict evil, the evilis not returned; they are 
left severely alone; that is the glory of right comprehension. 
Even through sheer negligence, please plot no fall for others. For, 
on this path of Love, righteousness itself will design your fall— 
a spiritual fall which governs all other falls. “If you aspire for 
spiritual happiness "—according to the interpretation of Pariti, 
“refrain from doing evil unto others". Tiruvalluvar throws out 
a practical hint which is not an appeal to selfishness but an 
explanation of the ever expanding soul of Love: “If you hold 
yourself dear, never come near any evil act whatsoever." 


Il — (a) 


Man now is free from the evils of thought, speech .and act. 
He identifies with the Society in which he lives, It is the social 
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behaviour of such a man that is called oppuravolukal but no more 
is it necessary to emphasise the outward conduct. It is the inner 
inspiration of Love, which has to be emphasised. On this path of 
Love and Dharma, at every stage, the expansion of Love brightens 
up the path and the universal vision is slowly becoming clearer 
and clearer. There is, therefore, greater discernment and compre- 
hension. Instinct becomes intuition and wisdom. Therefore, 
‘at this stage, arises the real social understanding and social con- 
sciousness of the cooperative life. 


When true Love develops and tries to circumscribe within its 
fold, the whole of the society one lives in, a brotherhood of Love 
develops. The final bliss of universal Love comes to be tasted, 
though in droplets. The oneness of the universe, not as a philo- 
sophy, but as a felt experience is the final realisation. Science 
proves through evolution that all living beings are literally blood 
brothers and that the term Mother earth is not a mere poetic 
conceit. The Upanisads speak of the one great Atman whose 
expression is this manifold universe. The Buddhists, even those 
who deny the Atman theory, emphasise the unity of life. Santideva 
paints beautifully a scientific portrait of what Marcus Aurelius 
calls the kinship of everyman with the whole human race. 


“ We love our hands and other limbs as members of the 
body ; then why not love other living beings as members of the 
universe? By constant use man comes to imagine that his body 
which has no self-being is a self; why then should he not conceive 
his self to be in his fellow also? Thus in doing service to others, 
pride, admiration, ‘and desire of reward find no place, for thereby 
we satisfy the wants of our own self. Then as thou wouldst guard 
thyself against suffering and sorrow, so exercise the spirit of 
helpfulness, and tenderness towards the world ". 


The great Roman Emperor calls thisa kinship not of blood 
and seed, but of mind. But modern science tells us that this is 
also a kinship of blood and seed, the eternal life cell going on 
dividing continuously towards eternity from the beginning of 
creation all through perennial generations of living beings. 


The importance of this chapter on oppsravs giving as it were 
a finality to the highest stage reached in Haram should be 
emphasised. At this stage anpw which is kindness overflowing to 
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those related tà us has - become one with aryl. The process, as 

already explained, of Love budding forth in the limited circle of 
relatives and neighbours, when carefully nurtured, becomes kindness 

to others in the society. Thus without any conscious attempt on 

our part, this kindness, when it becomes firm and well established, 

has the greatest glory of sociallife, namely, the friendship of all 

concerned. Paritiyar will interpret this ‘nanpw’ as fiünanayam, 

“the spiritual brotherhood ' and he will also interpret 'cirappw" 
as Moksa which is ultimately attained through this spiritual 

brotherhood. That arul in one sense is the child of this ans: 
‘arul ennum anpin kulavi’. Therefore, it'is the continuation ' 
or the further and ultimate development of anpw. It is this 

blossoming of anpu into are] that is made clearer in this chapter 

on ‘ oppuravu ’. In sllaram, aru] is the ideal aimed; but anpw is 

what is achieved. See the phrase ‘arul vekki arrinkan ۰ 

“ He aspiring for arul stands on the path of Dharma ". 


In interpreting this phrase Kalinkar explains the conception 
of Love from the universal point of view. Whatever happiness or 
misery, which occurs to one, is common to all; and therefore, one, 
gives oneself away to all and this is according to Kalitkar ജല്‌. 
It is this realisation which has been often referred to as arive, 
a dicerning and loving comprehension. It is giving everything 
away for those who deserve it; this is the aim of all our efforts 
and activities in amassing wealth. Itis all for the other's .use. 
What is this except aru! ? One identifies himself with the society ; 
his heart beats in unison with his community. One who lives and : 
breathes this harmony with the world is alone said to live; others 
are counted among the dead. There is a complete self sacrifice 
because of this feeling of identity in joy and grief. Even when. 
it appears that one cannot help the other, one does not shrink 
from this identity ; and there one offers away one's all to others. 
‘As Paul has said. “ There is nothing Love cannot face; there is 
no limit to its faith, to its hope and its endurance”. “ The Love l 
energy ”, to use a phrase of Sorokan, “stored down in the hearts 
of these men on the path of Love, creates this mysterious power, 
ready to pour it out in helping others, when other means are 
impossible.” Therefore, there is nothing greater either in this 
world or the other than this shared feeling of harmony or 
communion or commingling with the society at large. The man 
‘who experiences this bliss of communion with society, is never 
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poor ; for, real poverty. is the absence of the power of Love to help 
others, through this loving sacrifice. He willingly bears the Cross 
and welcomes any fall or loss, as a precious gift, to be purchased 
even by the sale of one's self, if itis engendered by this spirit of 
selfsacrifice, and inspired by the harmony he feels with the 
society. There is a joy in this suffering shared and relieved. 


(b) 

There are three famous similies which describe three ever 
increasing stages of self sacrifice. The water reservoir intended 
for the village is full and overflowing. The whole village hastens 
to quench its thirst. Such is the wealth of the great man of 
wisdom and comprehension. He understands that what he has, 
like the water in the reservoir, is useful only for others; if not 
given, it evaporates or it stagnates and putrifies. One has at least 
to go to the reservoir; but there is another stage of self 
sacrifice where the self sacrifice of its own accord occurs in the 
midst of and just in front of those wbo require it. Therefore, 
there is the greater man of self sacrifice who is full of Dharma and 
Love. He is like “ the sweet fruit bearing tree” in the very heart 
of the village, full of ripe fruits-so ripe in time, as to fall into the 
hands of the deserving many. The tree cannot help ripening and 
giving away the ripe fruits. This person is almost unconscious of 
his self sacrifice, though it is offered at the very door and at the 
opportune moment to those who require it. ‘ He Loves all" 
according to Parimélalakar ; “ He is Loved by all" ; according to 
Manakkutavar. There is still a higher stage of self sacrifice. 
There is a tree whose every part is usedas a medicine ; and that 
tree, in addition, happens to be in a place, easy of approach at any 
part of the year, when it cannot escape being easily and completely 
used away as medicine for curing the sufferings of others. It 
is an embodiment of absolute self sacrifice, a complete self efface- 
ment in the cause of Love and society. But there is the fulfilment. 
The smaller existence is dissolved into the universal existence. 


There is another simile which makes it clear that oppuravu 
has become one with arul to be further developed into the 
supreme Love of universal consciousness. The cloud gives away 
all it has without any reserve. In a sense it gives itself away, 
not in its own interest but for the good of the world. It showers 
its belssings; and its waters come down and become, one with 
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the soil taking the latter's ‘colour, taste and 5 ue 
isan example .of supreme self sacrifice and a feeling of comgiéte 
identity with those to whom it helps. The cloud is formed 
somewhere but rains down somewhere else, cooling the parched 
earth. There is no relationship between the cloud and the soil. 
It is an unconditional universal Love or arul. It is not a kindness 
overflowing only to those near and dear to us. There is no 
question here of seeking any return. The cloud here is a standing’ 
example of oppuravu. This emphasises benevolence seeking no 
return. As St. Augustine has pointed out “ Love demands no 
return: and imposes no conditions; it is one great force, in the 
world, which does not bargain. It goes on giving even if there is 
no Love in response and even if one rejects". Therefore it fetters 
no more the hands of him who receives it. The rainbearing cloud 
full of waters feels a relief and attains its freedom only when 
it gives. This is again the great characteristic feature of Love as 


pointed out by St. Augustine; “ Love makes the giver free ". Here. 
comes the distinction between Love and lust. Lust or passion: 


makes us.its blind slaves. But Love leaves us free and frees us 
from lust. Again the third characteristic feature of love men- 
tioned by Augustine is also exemplified in the cloud. Its love is 
irresistible, “ undaunted by opposition, rejection or irresponsive- 
ness. It lives by giving out and not by taking in". Like the 
rain which never fails us, Love never fails us. No soil is hard for 
the rain or Love. The flood of Love or rain moves along, in spite 
of opposition by its very coolness and kindness. All opposition is 
dissolved in Love through the invisible force of its righteous 
appeal. Thus is seen the signficance of the simile of the clouds, as 
emphasising the great truth about Love revealed by St. Augustine. 
This emphasises also, that, by this time, Love in Haram has 
blossomed into aryl, the very basis 05] 


(6) 

This overflowing of universal Love becomes patent in the 
munificience of the evolved soul. The. giving of alms in charity 
has been emphasised by the Jews, by the Christians and by the 
Muslims. Sometimes this charity is emphasised in terms of an 
investment in this world, to be paid back in the Heavens with 
profitthousand-fold. The Karma theory gives room for this concep- 
tion. -Valluvar also refers to this. ‘To relieve the wasting hunger 
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of the needy shows, the earner of wealth has found a proper place 
to lay by". Manakkutavar reminds us of the conception of pattin 
valkkas. This interpretation is strengthened by another-Kural “ It 
is impossible for the fiery disease of hunger even to approach 
him who follows the path of sharing his food with others.” 
Manakkutavar also interprets alipacs as the hunger which destroys 
all the human qualities. It is possible to interpret Mapakkutavar 
in modern times as referring to the humanising effects of munifici- 
ence which prevents the destruction of humanity and society. 
Munificience, in destroying this inhuman forces, makes possible 
Society and finds a safe place for wealth. But this idea of 
investment is not the final appeal of Valluvar. We have already 
referred to this conception of Dharma as sung by the cankam 
poet Mutamóciyar ‘immai ceytatu marumaikkamenum aravilai- 
vanikan Aay allan; pirarum cAnror cenra neri ena, anku-p- 
pattanru avan kaivanmaiye' (Puram). “ Aay is not a trader 
in Dharma investing his money in charity for reaping its profits 
in the other world. He is munificient by habit following the 
traditional path of the perfect man". That is his nurture and 
that is his family greatness. Valluvar also says that munificience 
is the mark of real noble birth to give before one expresses his 
misery of poverty, to give away without expressing one's own 
painful misery of helplessness and to give so that the needy 
“man never go to others for further help. 


The munificience is also praised as the proper conduct ofa 
human being, irrespective of Dharma. There are certain duties 
which go to make human nature and in all those cases, Valluvar 
emphasises that duty as something to be performed without 
reference to any spiritual glory. This makes for real humanism 
and the next chapter, as Kaliükar points out, emphasises the 
great conception of pukal. “Even if it is the path of virtue, 
it is an evil to receive from others; even if the Heavens are 
denied it is always good to give." Tiruvalluvar holds this 
charity as of supreme importance to man. Nothing is worse 
than death; but even that becomes blissful when charity is 
impossible. This is one of the few cases where Valluvar prefers 
death rather than the giving up of any duty. 


He also praises munificience or charity as something greater 
than the path of tapas. It is a higher Dharma from this point of 
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view. .The tapasvins endure hunger. But they are powerless to 
relieve hunger, a power the munificient man has. The path of. 
Love is made clear in this way. The tapasvins store up the. 
power of Love and the munificient man forces this eternal Love to: 
quench the fire of the threatening evil powers of the dehum- 
anising forces. This conception of loving Dharma can be compared: 
to Mahatma Gandhi’s conception of, charity as a worship ofj 
l n | 
There is one another point emphasised by Valluvar. The. 
path of Love is the path of Bliss. Schweitzer speaks of his ' 
experience of this power of charity, the power of helping others. : 
“I can save him from the days of torture; that is what I feel as | 
my great and ever new privilege. Pain is a more terrible Lord ۰ 
of mankind than even Death himself". No wonder Tiruvalluvar 
welcomes death when one cannot cure the most painful and 
corrossive hunger. As it has always been remarked, by even the 
common people in our land, munificience especially that which 
is offered as charity to the needy brings its immediate joy and ` 
love. Valluvar refers to this joy and bliss of giving. .“ The 
hard-hearted who store up their wealth and use it-all do not : 
know this joy. It is indeed more miserable than beggary to . 
enjoy all alone the accumulated goods. There is therefore greater 
pleasure in giving before the other expressed his need. It is 
unfortunate and miserable that one should come and beg at ۰ 
our doors. -.But that is momentary; for as soon as his needs : 


are satisfiéd,:there is the divine bliss inspired by the happy ^ 


and,contentéd face of-the human soul.” 


(To be continued.) 
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ADJECTIVES IN TAMIL - OLD AND NEW: 
PROF. M. VARADARA JAN 


1, Tolkappiyanar, the earliest grammarian in Tamil (3rd cen- 
tury B.C.) gives two forms of relative participles, viz., ceyta and 
ceyyum (past tense and non-past respectively). The later grams 
marians' add to them ceykinra or ceykira of the present tense, 


which is evidently a later development in the language. 


The relative participles of the past tense are formed by 
adding the suffix ‘a’ to the tense marker affixed to the verb roots 
(ceytu+-a>ceyta; ati+a><datiya). In the same manner, the rela- 
tive participles of the present tense are formed by suffixing 'a' to 
the present tense marker affixed to the verb roots (cey+kinru+ 
a>ceykinra ; cey + kiru-F a < ceykira). 


2. Though this suffix ‘a’ plays such an important part in 
the formation of these relative participles, it is not found in the 
relative participles of the future tense,  Ceyyum is the form of 
the relative participle of this tense. Besides functioning as the 
relative participle, it is also the finite verb of the third person 
masculine singular, feminine singular, neuter singular and neuter 
plural of the future tense. It has no suffix denoting person, 
gender or number as in the case of other finite verbs. The suffix 
‘um’ in this form is only a future tense marker. Absence of the 
personal suffix enables it to serve two purposes, viz., that of the 
finite verb and the relative participle of the future tense. 


These are the participles used in old Tamil as ‘noun-qualifiers’ 
syntactically in attributive consiruction with nouns which they 
precede. 





1. Tolkappiyam, Collatikiram, 224. 
2. Naunül, 340. 


3. Itisin Kannada, oneofthe four major Dravidian Languages that we 
find the suffix ‘a’ added to the tense marker in the verbs of the future 
tense, e.g., geyva, baruva, umba (equivalent to Tamil ceyyum, varnm 
8 nd unnum). 
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3, But the roots of these relative participles are only verb- 

roots, not adjective roots. This led some linguists like Jules. 
Bloch to arrive at the conclusion that Tamil has no adjectives 
proper. As Dr. Kamil Zvelebil points out in his learned article 
‘The Existence of Adverbs-in Tamil’,- this opinion is incor- 
rect. Tamil has true adjectives and they are frequently used in 
old Tamil as well as in modern Tamil, though there are some new 
trends in the development of adjectives in modern Tamil. 
v 4 The suffix ‘a’ in the modern adjectives, nalla, periya, 
etc., has been used on the analogy of. the relative participles. 
ceyta, atiya, etc. This analogical formation seems to have taken 
place by the end of the Sangam- period in the history of Tamil 
(Le. 2nd century A.D.) or after that period. There are very few 
adjectives with this suffix ‘a’ in the eight ‘anthologies and the ten 
idylls of that period, but the relative participles with this suffix. 
are found to be numerous. 


5. In ancient Tamil, adjectives are found to be in their 
root-forms or stem-forms, e.g., nal, peru, pér, ciru, ce, kar, karu. 
There are some forms in which we find the suffix ‘a’ added to 
these roots or stems but investigation show that they are not 
adjectives but only nouns with the morpheme ‘a’ signifying 
third person neuter plural i us 


Let us take for our investigation here three ancient 
works in Tamil, viz., Puranànüru, Narrinai and Ainkurunüru, 
anthologies of the first century or second centurv A.D. and 
Tirukkural written a little later or about the same time. In the 
400 stanzas in Puran&nuru- there are only three adjectives, 
ariya, iniya and utaiya with this suffix ‘a’; in the 400 stanzas of 
Narrinai there is only one adjective of this type viz., ariya; the 
‘other words look like adjectives but they are all neuter plural 
nouns with the pronominal suffix ‘a’ agreeing with the nouns 
which they precede in number and gender. , 





4. Tamil Culture, Madras, Vol. VIII No. 1. 


5.- The definition of. adjectives by M. B. Emeneau is acceptable: '*An 
adjective isa word that syntactically is in attributive construction 
with a noun which it precedes, but that does not agree with the noun. 
in gender or number”. Kolami, p. 31 ۱ 


३. 


. There is one instance of the occurrence of such an adjective 
in Ainkurunuru viz., ceyya vay (red mouth) 


The former part of ‘ciriya curukkam’' in Tirukkural is 
generally taken to be the adjective with suffix ‘a’. But there is 
‘no reason why one should not consider it as a noun of the neuter 
plural with the person marker ‘a’. Placed before the plural 
‘curukkam’ (adversities), it qualifies and agrees with it in 
gender and number. In Tamil the singular form of the neuter 
noun stands for the plural also with zero morpheme.’ Hence the 
neuter noun following may be taken either as singular or plural. 


micaiya konrai’ (plural) - the konrai trees on the top 
micaiyatu atu’ (singular) - the wild goat on the top 


Here the nümber is denoted by the qualifier, not by the qualified. 
‘The preceding words are nouns with the pronominal suffixes ‘a’ 
for the neuter plural and ‘tu’ ‘for the neuter singular. In the 
same manner, the qualifying nouns in the following cases should 
not be mistaken for the adjectives with the suffix ‘a’. - 


aruviya malai" —the mountain with waterfalls’ 


kotta kejal" ^ —the hogs with tusks 
malara marutam"—the marutam trees with blossoms 
nunniya nul“ § —the books with subtle ideas. 





6. Aiikuruntiru, 255: There is one stanza in Aiükurunüru (293) in 
which the word matciya is used as adjective and placed before the 
‘singular noun matantal- (majciya matantai «lady with excellent 
beauty). It.is so rare an exception that it suggests some correct 
reading in the text itself; ‘matciyai matantai’-(you young lady with 
excellent beauty) might have been the correct reading. If that be so, 
it solves the problem and make this agree with the paradigm of the 
neuter plural nouns- with the pronominal suffix ‘a’ and then it is no 


more an exception. 
7. Tirukkural, 963 
| Tolkappiyam, Collatikaram, 17. 
9, Aiikuguniru, 430 
10. Ibid 287. 
11. Ibid 228. 
12. Ibid 264 
13. Ibid 75 
14. Tirukkurs], 373. 
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^. 6. On the analogy of the relative participles referred 1௦ 
above, the formation of the derived adjectives nalla, periya, etc. 
haye increased in number in modern Tamil and these have : 
replaced the old adjectives in stem-form, nal, peru, etc. So much 

‘so, the adjective-stems are not used as qualifiers in modern Tamil 

"except in the case of some compounds which, on account of 
frequent usage, have come to be treated like single words, e.g, 

maru péccu (reply), ciru pillai (small boy), nal vali (good path), 
perum pafu. (great suffering), peru vayiru (big belly), ila nir 

(tender coconut), vata kilakku (north east), ten mérku (south 

west), kiltteru (east street), mélkarru (west wind) 

7. So far, the influence of the analogy of the relative: 
participles with the suffix ‘a’ has been considered. Now let us. 
scrutinise the formation of adjectives on the analogy of the 
‘other relative participle i.e., the participle with the suffix ‘um’, 
‘The signficance of the suffix ‘um’ is different from that of ۰ 
The significance of ‘a’ whether used in the relative participles or 
in the adjectives, is the same, as both kinds of words are used 
in attributive connection with the nouns following. In the 
case of the suffix ‘um’ in the participle of the ceyyum-form, 
it is quite different. It is a tense marker, and hence it has. 
no place in adjectives. It is for this reason tbat this wrong 
formation has been resisted for a long time and segmentation 
of adjective-compounds kas been done in the. following: 


manner :- 


€ perumpukal (great fame) — peru + pukal, not as 
9 per + um + pukal 
karunkal (black stone)—karu--kal, not as kar + um + kal 


peruntalai (big head) — peru+ talai, not as 
per+um + talai 


aruficirappu (rare distinction) — aru + cirappu, not as 
ar + um + cirappu 


The consonants m, ti, n and fi are explained to be the results of 
the phonological process of inserting homorganic nasals between. 
adjective-stems and the following words beginning ` with. 
plosives. a 


t 


INS 
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In spite of such resistance from grammarians, the analogy 
has proved itself to be stronger and adjectives with the suffix 
‘um’ are found in modern spoken Tamil, 


eg., Verum vayiru (empty stomach) veru-r um + vayiru 
perum &kkam (great anxiety) peru + um + ékkam 


Here the nasal m cannot be explained as a homorganic one 
inserted between, as there is no plosive in the beginning of 
the following words. ' 


8. There area third kind of words used as qualifiers, viz., 
noun roots or stems placed before nouns to qualify them. 


e.g., pon valaiyal (gold bangles) 
irumpu narkkali (steel chair) 
élaikk utumpam (poor family) 
In such cases, the distinction between the noun and the qualifying 


word is syntactical rather than morphemic. These words used 
to qualify nouns cannot be distinguished at morphological level. 


9. A fourth kind of words used as qualifiers are the first 
parts of action-compounds : 


eg. kolpuli (killing tiger) 
unkalam (eating vessel) 


They are verb-roots placed before the nouns which they qualify. 
In such cases also, the distinction between them is syntactical, not 
morphemic. ; 

10. Besides these, the Tamil language possesses many adjec- 
tive roots. They are capable of i 


(i) serving as adjectives when placed before nouns, e.g:, 


nalvinai, peruvayiru.; 


15. Some writers use such forms in their journalistic writings, but 
grammarians object to them. 
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(i) forming nouns by taking derivational suffixes, e.g., 
perumai (greatness) civappu (red colour) arumai 
(rarity); 


(111) forming verbs by taking tense markers and the suffix 
of the relative participle or the pronominal suffix, 
e.g., perukiya (great, big), perukiyatu (grew large or 
big), 


(iv) forming adjectives by taking the suffix of the relative 
participle without tense-marker and pronominal 
suffix, e.g., nalla (good), periya (big). 


‘It is interesting to note that many of these adjective roots thus 
branch off either as adjectives with suffixes or as verbs with tense 
markers and suffixes. Thereby they have two distinct forms of 
growth with two different paradigms. 


Class A. Class B. Class C. 
Roots Verbs Adjectives 

ciru (small) cirutta ciriya 
peru (big) perukiya periya 
kuru (short) kurukiya kuriya 
karu (black) karutta kariya | 
vel (white) velutta velliya 
tel (clear) telinta telliya 


It is also interesting to note that the verbs derived from the 
'adjective roots (class B) have been in the language from the early 
period, that the adjectives formed from these roots (class C) are of 
later growth, and that the former are gradually losing the tense 
signification though they have the tense markers," thus leaving 
two different forms of words to serve as noun-qualifiers with 
slightly different shades of meaning acquired in course of time. 


16, e.g. inik kurukiya nokkam kititu; uyarnta nokkame v6ptum (here- 
after one ahould not have narrow vision, butonly high outlook). 
The participles kurukiya and uyarnte have past tense markers 
i and t; yet they do not signify tense but simply stand as qualifiers 
meaning narrow end high, 


g 


11. Investigation of all- these; words used as jnoun-qualifiers 
in Tamil reveal;the following facts—: :.. : . > ப்ப 


न (a) - In Tamil, ‘noun roots and stems are placed before nouns 
and used as-qualifiers (pon valaiyal- golden bangles). This is as 
common in modern Tamil as in old Tamil. ES 


(b) Nouns formed from adjective ‘roots with derivational 
suffixes dre also placed before nouns to qualify them (civappup-pa 
instead of cempä - red flower, vellaip-pacu instead of venpacu + 
white cow). This is found only in modern Tamil 


. (c) In old Tamil, verb roots were freely used to qualify the 
following nouns, But this is becoming rare in modern Tamil. It 
is found only in a few compounds like tippantam (eatables) which 
are almost considered as single words 


(d) Relative participles with the suffix ‘a’ or ‘um’ are 
used as qualifiers. This is as common in modern Tamil as in old 
Tamil (kattiya vitu - built house). 


(e) Adjective roots, ie. the true adjectives are placed 
before nouns to qualify them. This usage is becoming rarer in 
modern Tamil. This is now found only in a few compounds which 
are frequently used and considered like single words. (peru 
vayiru - big belly). 


(f) On the analogy of the relative participles with the suffix 
‘a’, a number of adjectives are formed by suffixing ‘a’ to the 
adjective stems. Such forms were not found in ancient Tamil; 
they appeared later and have now become quite common. It is 
these analogical formations that replaced adjectives of the type 
mentioned in item (e). 


(g) On the wrong analogy of the relative participles with 
the suffix *um', a small number of words are formed in modern 
Tamil They are not yet accepted as regular forms (verum 
vayiru—empty stomach). 
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12. ‘From these it is evident that the general tendency 
-of modern Tamil in this respect is as follows 


- (i) to continue the usage of noun roots or stems as qualifiers } 


(ii) to ‘discontinue the usage of verb roots or stems as 
qualifiers and instead to use relative participles to 
qualify nouns; 


and (iii) to discontinue the usage of adjective roots or stems 
as adjectives and instead of them to use the derived adjectives 
to qualify nouns. 


திருவள்ளுவர்தம்‌ தெய்வக்‌ கொள்கை 
B. R. புருஷோத்தம நாயடு, 
శ தமிழ்த்துணைப்‌ பேராசிரியர்‌ 


பல்கலைக்கழகம்‌, சென்னை, 


1 
தெய்வப்‌ புலமைத்‌ திருவள்ளுவனாரை ஒவ்வொரு மதத்தினரும்‌ 
தத்தம்‌ மதத்தைச்‌ சார்ந்தவர்‌ என்று கூறுப இப்பெரியார்‌ * நிற்கின்ற 
தெல்லாம்‌ நெடுமால்‌ ' என்னும்‌ உண்மையை ஓர்ந்து உணர்ந்த 
பரம வைதிகர்‌ என்றும்‌, அங்ஙனமே ஒழுகி வந்த பரம வைணவர்‌ 
என்றும்‌ வைணவப்‌ பெருமக்கள்‌ கூறுவார்கள்‌. 


தெய்வப்‌ புலமைத்‌ திருவள்ளுவனாருடைய தெய்வக்‌ கொள்‌ 
கையை நாம்‌ அறிந்துகோடற்குக்‌ கருவிகளாக இருப்பன, அவர்‌ 
அருளிய திருக்குறளும்‌, அத்‌ திருக்குறளுக்குச்‌ சிறப்புப்‌ பாயிரமாய்‌ 
எழுந்த திருவள்ளுவமாலையும்‌, திருக்குறளின்‌ நுண்பொருளினைத்‌ 
தெள்ளிதின்‌ உணர்த்தும்‌ பரிமேலழகருரையும்‌ ஆகிய மூன்‌ றுமேயாம்‌. 
இம்‌ ரூன்றனோடு முரணுதல்‌ இன்றேல்‌, ஏனைய நூல்களுமாம்‌. இவற்‌ 
ger, சிறப்புப்பாயிரம்‌ அளப்பரிய ஆகாயத்திற்கு விளக்கமாகிய 
திங்களும்‌ ஞாயிறும்‌ போலுதலானும்‌, பருப்பொருட்டாகிய பாயிரங்‌ : 
கேட்டார்க்கு நுண்பொருட்டாகிய நூல்‌ இனிது விளங்குமாதலானும்‌ 
சிறப்புப்பாயிரமாகிய திருவள்ளுவ மாலையை முதலில்‌ ஆராய்வோம்‌. 
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திருவள்ளுவமாலை, அசரீரி, நாமகள்‌ உள்ளிட்டோராலும்‌, கடைச்‌ 
சங்கத்து வீற்றிருந்த பொய்யடிமையில்லாப்‌ புலவர்‌ நாற்பத்தொன்ப 
தின்மராலும்‌ பாடப்பட்டது என்பர்‌, இம்‌ மாலை, உச்சிமேற்புலவர்‌ 
கொள்‌ நச்சினார்க்கினியர்‌ முதலிய பண்டை உரையாசிரியர்களால்‌ 
மேற்கோளாக எடுத்தாளப்படும்‌ மேன்மையுடையது ; இதன்‌ வெண்‌ 
பாக்களுள்‌ சில, நூலின்‌ அளவையினையும்‌; சில, நூலின்‌ பெருமை 
யினையும்‌; Ae, ஆசிரியர்‌ பெருமையினையும்‌ உவமை முகத்தானும்‌ 
பிறவாற்றானும்‌ கற்றார்‌ உளங்கொளத்‌ தெள்ளிதின்‌ உணர்த்துவன 
வாம்‌. இவற்றுள்‌, ஆசிரியர்‌ பெருமையினையும்‌, நூலின்‌ பெருமை 
யினையும்‌ உவமை முகத்தால்‌ விளக்கும்‌ வெண்பாக்களே ஈண்டு 
எடுத்து ஆராயப்படுகின்றன, அவையே, ஈண்டுக்‌ கூறப்புகும்‌ விஷ 
யத்திற்குப்‌ பயன்படுவன ஆதலின்‌, 
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மலர்களுக்குள்ளே தாம்ரை மலரும்‌, பொன்களுக்குள்ளே சாம்‌ 
புநதப்‌ பொன்னும்‌, பசுக்களுக்குள்ளே காமதேனுவும்‌, யானைகளுக்‌ 


குள்ளே ஐராவதமும்‌, தேவர்களுக்குள்ளே திருமாலும்‌ போன்று, நூல்‌ 


களுக்குள்ளே திருவள்ளுவருடைய திருக்குறள்‌ வெண்பா சிறந்தது, 
என்னும்‌ பொருளமைந்த 


பூவிற்குத்‌ தாமரையே பொன்னுக்குச்‌ சாம்புநதம்‌ 
. “ஆவிற்கு அருமுனியா யானைக்‌ கமா்‌உம்பல்‌ 
தேவில்‌ திருமால்‌ எனச்சிறந்த தென்பவே . 
யாவிற்கு வள்ளுவர்வெண்‌ பா.” 
என்பது திருவள்ளுவமாலையில்‌ 36-ஆம்‌ செய்யுள்‌. இதனுள்‌ உவமை 
யாகக்‌ கூறப்பட்ட பொருள்கள்‌ எல்லாம்‌ அந்த அந்த இனத்தில்‌ 
உயர்ந்தவை என்பது சான்றோர்க்கெல்லாம்‌ ஒப்ப முடிந்தது 


* வினையயன்‌ மெய்யுரு வென்ற நான்கே 
வகைபெற வந்த உவமத்‌ தோற்றம்‌. 
'விரவியும்‌ வரூஉம்‌ மரபின என்ப. 
 உயர்ந்ததன்‌ மேற்றே உள்ளுங்‌ prew.” 1 
என்பன இலக்கணம்‌. எனவே, இச்செய்யுளால்‌ தேவருள்‌ உயர்ந்‌ 
தவன்‌ இருமால்‌ என்பது அக்காலத்து ஆன்றோர்கள்‌ கொண்ட 
-முடிபு என்பது பெறுதும்‌ 


‘ அறுபொருள்‌ இவன்‌என்றே 
அமரர்‌ கணம்‌ தொழுதேத்த? 3 


என்றார்‌ இளங்கோவடிகள்‌. * என்றே ' என்பதில்‌ ஏகாரம்‌ பிரிநிலை ; 
வேறு ஒருவர்‌ இலர்‌ என்பதனைக்‌ குறிக்க வந்தது. 








. தொல்காப்பியம்‌, பொருளதிகாரம்‌, உவம வியல்‌, 1—3. 


2. ஐயமற்ற பொருள்‌ இவன்‌ என்றே கொண்டு அமரர்திரள்‌ எல்லாம்‌ 
உன்னைத்‌ 'தொழுது ஏத்தரநிற்க. அறுபொருள்‌ - அற்றபொருள்‌; வினைத்‌ 
தொகை; ஐயமற்ற பொருள்‌ என்றாயிற்று, இனி, அறுபொருள்‌ - தீர்ந்த 
பொருள்‌ என்றுமாம்‌; **அற்ற காரியம்‌” என்றாற்போலே, இனி, அறு 
. பொருள்‌ - அறுவகைச்‌ சமயத்தாரும்‌ துணிந்த. ' பொருள்‌ என்றுமாம்‌, 

என்பது அடியார்க்கு BOON (mr 


“ அதனால்‌ 
இவ்வும்‌ உவ்வும்‌ அவ்வும்‌ பிறவும்‌ 
ஏம மார்ந்த நிற்பிரிந்து 
மேவல்‌ சான்றன எல்லாம்‌ 
சேவலோங்‌ குயர்கொடி GUT Gu.’ 
என்பது பரிபாடல்‌ 


* மனிசர்க்குத்‌ தேவர்‌ போலத்‌ தேவர்க்கும்‌ Gaurar!’ ® 
என்பது தமிழ்மறை 
“உயிர்கள்‌ நல்லதும்‌ தீயதும்‌ உணர்ந்து உய்ந்து கரைமரம்‌ 
சேர்தற்பொருட்டு. அம்முழுமுதற்கடவுளான திருமால்‌ தானே தன்னு 
டைய தண்ணளியால்‌ தானே அவதரித்தும்‌, மஹரிஷிகள்‌ முனிவர்கள்‌ 
பெரியோர்கள்‌ இவர்கள்‌ மூலமாக நின்றும்‌ வேத சாஸ்திரங்களையும்‌ 
இதிகாச புராணங்களையும்‌ வெளிப்படுத்தினான்‌. ஆதலால்‌, உலகிற்‌ 
குப்‌ பரமாசாரியன்‌ அவனே, ? என்பது ௩ம்‌ முன்னோர்கள்‌ கொள்கை. 
இதனாலே, ஞானோபதேசம்‌ செய்யும்‌ பெரியோர்கட்கு உவமை கூறு 
மிடத்து அவ்விறைவனையே கூறிச்‌ செல்வர்‌ ௩ம்‌ முன்னோர்‌. 
“நிலந்தரு திருவின்‌ நெடியோன்‌ போல ” என்ற அடிக்கு உரை 
வகுத்த நச்சினார்க்கினியர்‌, “dor நிலங்களையும்‌ தன்னிடத்தே 
காட்டின பெருஞ்செல்வத்தையுடைய மாயோனைப்போலத்‌ தொல்‌ 
லாணையினையுடைய நல்லாசிரியர்‌,” என்றது, கண்ணன்‌ எப்பொரு 
ளும்‌ தானாயிருக்கிற படி.யைக்‌ காட்டி ஸ்ரீ கீதை அருளிச்செய்து எல்‌ 
லாரையும்‌ போதித்தாற்போல எல்லாரையும்‌ போதிக்க வல்ல ஆசிரி 
யா erer Dour Dl,’ என்பர்‌. 
** பயின்ற கேள்விப்‌ பாரத்து வாசன்‌ 
நான்மறை துணிந்த நற்பொரு ளாகிய 
தூய ஞானம்‌ நிறைந்த சிவச்சுடர்‌ 
தானே யாகிய தன்மை யாளன்‌ 
நவின்ற வாய்மை நச்சினார்க்‌ கனியன்‌ 


l என்று புகழப்பட்ட நச்சினார்க்கினியர்‌ கூறுவது நினைவில்‌ இருத்துதற்‌ 
குரியதன்றோ ? 








1. * இவையும்‌ உவையும்‌ அவையும்‌ பிறவுமாய்‌ நின்கணின்று பிரிந்து 
நின்னால்‌ ஏமமுற்றன எல்லாம்‌ பின்னும்‌ நின்னோடு மேவலமைந்தன 
என்றது, உலகுயிர்களின்‌ தோற்றமும்‌ நிலைபேறும்‌ ஒடுக்கமும்‌ நின்கண்ண 
என்றவாறாம்‌,” என்பது பரிமேலழகருரை 

2. திருவாய்மொழி, 8: 1: 5. 


3. மதுரைக்காஞ்சி. 
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“ உப்பக்கம்‌ நோக்கி உபகேசி தோள்மணந்தான்‌ 
உத்தர மாமதுரைக்‌ கச்சென்ப-— இப்பக்கம்‌ 
மாதாறு பங்கி மருவு புலச்செந்நாப்‌ 7 
போதார்‌ புனற்கூடற்‌ कमक. | 

என்ற திருவள்ளுவமாலை 21-ஆம்‌ செய்யுளை கோக்குவாம்‌. * வட 
திசையை நோக்கி, நப்பின்னைப்‌ பிராட்டியை மணந்த ஸ்ரீ கண்ண 
பிரானை உத்தர மதுரைக்கு அச்சு (ஆதாரம்‌) என்று கூறுவர்‌ ; ° இப்‌ 
பக்கத்தை நோக்குமிடத்து, மாதாநுபங்கியுடன்‌ கூடியவரும்‌ குற்ற 
மற்ற புலமையையுடைய செந்நாப்‌ போதாருமான திருவள்ளுவர்‌ தென்‌ 
மதுரைக்கு அச்சாவார்‌,” என்பது இதன்‌ பொருளாம்‌. உபகேசி-௩ப்‌ 
பின்னைப்‌ பிராட்டி; : கூந்தல்‌ அழகுடையவள்‌ ' என்பது இச்சொல்‌ 
லின்‌ பொருள்‌. “ திணையே பாலிடம்‌ ”' १ என்ற சூத்திரத்தின்கீழ்‌ இச்‌ 
செய்யுளை உதாரணமாகக்‌ காட்டி,  உபகேசியாவாள்‌ - நப்பின்னைப்‌ 
பிராட்டி * என்ற விளக்கமும்‌ எழுதினர்‌ நேமிகாத உரையாசிரியர்‌. 
ஆதலால்‌, உபகேசி என்பதற்குப்‌ பிறவாறு பொருள்‌ கூறுதல்‌ ஆன்‌ 
றோர்‌ கருத்தொடு முரணுதலுமாம்‌. இச்செய்யுளால்‌, ஸ்ரீ கீதாசாரிய 
னாய்‌ உலகை வாழ்வித்தருளிய ஸ்ரீ கண்ணபிரான்‌ போன்று, திருக்‌ 
குறளாசிரியராய்த்‌ தமிழகத்தை வாழ்வித்த. பெரியார்‌ ௩ம்‌ திருவள்ளு 
வர்‌ என்பது பெறப்படுதல்‌ காண்க. | : 

* முதன்முறை இடைமுறை கடைமுறை தொழிலின்‌ 

٠ பிறவாப்‌ பிறப்பிலை பிறப்பித்தோ ரிலையே. °° 3 l 

என்கிறபடியே, அவ்விறைவன்‌ உயிர்‌ அளிப்பான்‌ எந்நின்ற யோனியு 
. மாய்‌ அவதரித்த அவதாரங்களுள்‌ திரிவிக்கிரமாவதாரமானது, உயிர்‌, 
கட்கும்‌ இறைவனாகிய தனக்கு முள்ள சேஷி சேஷ சம்பந்தத்தை 
உணர்த்தி அகவிருளைப்‌ போக்கி உலகத்தாரை உய்யச்செய்த அவ 
தாரமாதலின்‌, அவ்வவதாரத்தில்‌ * நம்‌ பெருமக்கள்‌ அனைவரும்‌ ஈடு 
பட்டுப்‌ போந்தார்கள்‌. நூலைப்பற்றிக்‌ கூறுமிடத்து இதனை விரித்துக்‌ 
கூறுவன. 7 ‘0 - . 
(3. '**மாதாநுபங்கி மறுவில்‌ புலச்செந்நாப்‌ " என்ற பாடமும்‌ உண்டு. 
2. நேமிநாதம்‌, का 
2: 3. பரிபாடல்‌, 3. 11.72. 


_ 4. cf உலகங்கொண்ட, அடியன்‌ அறிவருமேனி மாயத்தனாகிலும்‌, 
'கொடிய என்நெஞ்சம்‌ அவன்‌ என்றே கிடக்கும்‌,”” என்றும்‌, “*அன்றொருகால்‌ 
வையம்‌ அளந்தபிரான்‌ வாரான்‌ என்று ஒன்றொருகால்‌ சொல்லாதுலகு ^ 
என்றுமிறே இவர்‌ கிடப்பது, திருமங்கையாழ்வாரும்‌ “ முன்னங்குறளுரு: 
வாய்‌ மூவடிமண்‌ கொண்டளந்த, மன்னன்‌ சரிதைக்கே மாலாகிப்‌ பொன்‌ 
பயந்தேன்‌ ?” என்று இவர்கள்‌ எல்லாரும்‌ ஈடுபடுவது இச்செயலுக்கிறே! 
என்பது நம்பிள்ளை ஈடு. - p. E, qub. th 


5 
“ திரண்டமரர்‌ தொழுதேத்தும்‌ திருமால்‌! நின்‌ செங்கமல 
இரண்டடியால்‌ மூவுலகும்‌ இருள்தீர நடந்தனையே, °° * 
என்று இளங்கோவடிகள்‌ உளமுருகி ஈடுபடுதல்‌ காண்க. 


* மாலுங்‌ குறளாய்‌ வளர்ந்திரண்டு மாணடியால்‌ 
ஞால முழுதும்‌ நயந்தளந்தான்‌--வாலறிவின்‌ 
வள்ளுவரும்‌ தங்குறள்வெண்‌ பாவடியால்‌ வையத்தார்‌ 
உள்ளுவவெல்‌ லாம்‌அளந்தார்‌ ஓர்ந்து.” 


என்பது, திருவள்ளுவ மாலையில்‌ 6-ஆம்‌ செய்யுளாக உள்ளது. இது 
பரணர்‌ பாடியது. “திருமாலும்‌ குறளாக அவதரித்து வளர்ந்து 
மாட்சிமைப்பட்ட இரண்டு திருவடிகளால்‌ உலகமனைத்தையும்‌ 
விரும்பி அளந்தான்‌ ; மெய்யறிவினையுடைய திருவள்ளுவரும்‌ தம்‌ 
குறள்‌ வெண்பாக்களின்‌ இரண்டு சிறிய அடிகளால்‌ உலகத்துள்ளோ 
ரால்‌ நினைக்கப்பட்டவற்றை எல்லாம்‌ ஆராய்ந்து அளந்தார்‌, ° என்பது 
இதன்‌ பொருள்‌. பரணர்‌, இச்செய்யுளால்‌ தேவர்களுள்‌ உயர்ந்தான்‌ 
ஒருவன்‌ செய்த செயலையும்‌, மக்களுள்‌ உயர்ந்தார்‌ ஒருவர்‌ செய்த 
செயலையும்‌ ஒப்பிட்டுப்‌ பாடுதல்‌ காணலாகும்‌. இப்புலவர்‌ பெருமான்‌ 
தாம்‌ பாடும்‌ செய்யுள்களில்‌ அவ்விடத்திற்குப்‌ பொருத்தமுற யாதா 
னும்‌ ஒரு சரிதத்தை அமைத்துப்‌ பாடும்‌ இயல்புடையார்‌ என்பதனை 
அகநானூறு புறநானூறுகளில்‌ இவர்‌ பாடிய பாக்களால்‌ உணர 
லாகும்‌. இங்கு,  “உள்ளக்கமல மலர்த்தி உளத்துள்ள, தள்ளற்‌ கரிய 
இருளைத்‌ தள்ளிய ” ௩ம்‌ வள்ளுவர்‌ பெருமானுக்கு “ மூவுலகும்‌ இருள்‌ 
தீர நடந்த " அப்பரமனைத்‌ தவிர வேறு ஒருவரை அவரால்‌ கூற 
இயலுமோ ? அறிவுடையோர்‌ சிந்திக்கக்‌ கடவர்‌. * மாலும்‌ மாணடி 








1. ** இச்செய்யுளில்‌ * இருள்‌? என்றது, மூவரும்‌ ஒத்த காரியத்தில்‌ 
அதிகரித்து நிற்கின்றார்கள்‌; இப்படி நிற்கையாலே மூவரும்‌ 3 
மூவரிலே ஒருவன்‌ பிரதாநனோ? என்னும்‌ ஐயத்தாலுளதாகும்‌ அஞ்ஞானம்‌. 
“தீர நடத்தலாவது ر‎ '*மேலேயுள்ள உலகங்களை * அப்பால்மிக்கு * என்கிற 
படியே, விஞ்ச வளர்ந்து பூமிப்பரப்பெல்லாம்‌ திருவடிகளின்‌ கீழே இட்டுக்‌ 
கொண்ட இவ்வதிமா gê செயல்களையுடைய சர்வேசுவரனைக்‌ காட்டி 
லும்‌, ஒக்கப்‌ பரிமாறாநிற்கக்‌ கட்டக்குடி என்று கழிக்கலாம்‌ தெய்வந்தான்‌ 
உண்டோ என்னும்படி நடம்தமையைத்‌ தெரிவித்தபடி, ஆக, எல்லார்‌ தலை 
களிலும்‌ காலைவைத்தவனை ஈசுவரன்‌ என்னவோ ؟‎ இவன்‌ காலிலே துகை 
யுண்டவர்களை ஈசுவரர்கள்‌ என்னவோ ?”* என்கிறார்‌ என்றபடி. 


2, திருவள்ளுவமாலை. 4 . க! 
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யால்‌ * நயந்து அளந்தான்‌ ; வள்ளுவரும்‌ வாலறிவின்‌ ஓர்ந்து அளந்‌ 
தார்‌,” என்ற சொற்களின்‌ -நயங்களைச்‌ சிந்தித்தல்‌ தகும்‌. 
* கானின்ற தொங்கலாய்‌! காசிபனார்‌ தந்தது முன்‌ 
٠ கூறின்‌ றளந்த குறளென்ப-— நூன்முறையான்‌ 
வானின்று மண்ணின்‌ றளந்ததே வள்ளுவனார்‌ 
தாநின்‌ றளந்த குறள்‌ 
_ இது, திருவள்ளுவ மாலையில்‌ 14-ஆம்‌ செய்யுள்‌ ; பொன்முடி 
யார்‌ பாடியது. இச்செய்யுளில்‌ : குறள்‌ ' * என்ற பெயர்‌ ஒப்புமையும்‌ 
காணலாகும்‌. ` 
பாரதம்‌ பாடிய பெருந்தேவனார்‌, திருக்குறளுக்கு மகாபாரதம்‌ 
இராமாயணம்‌, மனுதர்ம சாஸ்திரம்‌, பண்டை மறை என்னுமிவையே 
ஒப்பாவன என்றும்‌, மற்றை நூல்கள்‌ ஒப்பாகமாட்டா என்றும்‌ கூறு 
கின்றார்‌ 


` எப்பொருளும்‌ யாரும்‌ இயல்பின்‌ அறிவுறச்‌ 

செப்பிய வள்ளுவர்தாம்‌ செப்பவரு--முப்பாற்குப்‌ 

LITT GDF ராம கதைமனுப்‌ பண்டைமறை 

நேர்வனமற்‌ றில்லை நிகர்‌.” 
என்பது .அச்செய்யுள்‌. இதன்கண்‌ : நேர்வன ! என உடன்பாட்டால்‌ 
கூறிப்‌ பின்னும்‌ ' மற்றில்லை நிகர்‌” என எதிர்மறை முகத்தானும்‌ 
கூறும்‌ திட்பநுட்பங்களை அறிஞர்‌ அறிவர்‌. இதனுள்‌ கூறப்பட்ட 
பார தம்‌, சீராமகதை, மனு, பண்டை மறை என்னும்‌ நான்கும்‌ வைதிக 
சாஸ்திரங்களாய்‌ Blob நாராயணனுடைய கல்யாண குணங்களை 
ஓதுவன என்பது வைதிக நெறியில்‌ நின்ற பெரியார்க்கெல்லாம்‌ ஒப்ப 
முடிந்தமை : தெளிவு. இத்திருக்குறளுக்கு இவையே . ஒப்பாவன 
எனின்‌, அவைபோன்று இதுவும்‌ வைதிக சாஸ்திரமாய்‌ ஸ்ரீமந்‌ நாரா 
யணனுடைய கல்யாண குணங்களை ஓதுவது என்பது வெள்ளிடை 
மலை போல்‌ விளங்குகின்றதன்றோ? இதற்கு வேறும்‌ ஒரு சான்று 
வேண்டுமோ ? நன்று; *இவற்றுள்‌, பாரதமும்‌, சீராம கதையும்‌, 


NIE மலர்மிசை ஏகினான்‌ மாணடி”” என்பது திருக்குறள்‌ 
; 2. கண்ட திறத்திது கைதவம்‌ gu! ' 
|. கொண்டல்‌ மிறக்குறள்‌ என்பது கொள்ளேல்‌ 
Z ALP ppg மகண்டமு மேனாள்‌ 
உண்டவ yig ணர்ந்துகொள்‌ என்றான்‌. 
என்றார்‌ கவிச்சக்கரவர்த்தி கம்பகாட்டாழ்வார்‌. 
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பண்டை மறையும்‌ ஸ்ரீமந்‌ நாராயணனுடைய கல்யாண குணங்களை 
ஓதுகின்றன என்றல்‌ அனைவர்க்கும்‌ ஒப்ப முடிந்தது ; மனுதர்ம சாஸ்‌ 
திரம்‌ ஸ்ரீம்‌ நாராயணனுடைய கல்யாண குணங்களை ஓதுகின்றது 
என்றல்‌ யாங்ஙனம்‌ பொருந்தும்‌ ? ஒப்பாயவாறு என்னை ? ' எனின்‌, 
கூறுவன்‌: “guy என்பது, சிறிது ஒத்துச்‌ சிறிது ஒவ்வாதொழிவது; 
என்னை ? “குவளைப்பூப்‌ போலும்‌ கண்‌ ' என்றால்‌, நீலம்‌ மாத்திரை 
ஒக்கும்‌ ; மற்று, ஒவ்வாப்புடை பெரிது; * பவளம்‌ போலும்வாய்‌ ' என்‌ 
றால்‌, செம்மை மாத்திரை ஒக்கும்‌; மற்று, ஒவ்வாப்புடை பெரிது, " 
என்பர்‌ இறையனார்‌ களவியல்‌ உரைகாரர்‌. இதனால்‌, ஒப்புமை என்‌ 
பது, சிறிது ஒத்தும்‌ சிறிது ஒவ்வாதும்‌ இருப்பது என்பது பெறுதும்‌. 


இனி, மனுதர்ம சாஸ்திரத்தைப்‌ பார்ப்போம்‌. மனுதர்ம சாஸ்திர 
மானது; “தர்ம சாஸ்த்ரேஷு மாநவ: '' என்கிறபடியே, தர்ம சாஸ்‌ 
திரங்களிற்‌ சிறந்தது : “யத்யத்‌ மநுரவத்‌ தத்தத்‌ பேஷணம்‌”” என்கிற 
படியே, மனுவானவர்‌ சொல்லுவ அனைத்தும்‌ பிறவிப்‌ பிணிக்கு 
மருந்து என்று புகழப்படும்‌ சிறப்பு வாய்ந்தது. இத்தகைய நூலில்‌ 
முதலில்‌ உலகத்‌ தோற்றத்தை உரைக்குமிடத்து (6-ஆம்‌ சுலோகம்‌ 
தொடக்கம்‌) “ இவ்வாறு பிரளயகாலம்‌ முடிந்த பின்பு, உயிர்களைப்‌ 
போலக்‌ கருமத்தினால்‌ சரீரம்‌ எடுக்காமல்‌ தன்னிச்சையாலே சரீ 
ரத்தை எடுக்கின்ற சுவயம்புவான பகவான்‌, கண்‌ முதலான புற ൫൫ 
திரியங்களால்‌ இழுக்கப்படாதவராயும்‌ ஒருவராலும்‌ தடுக்கப்படாத 


1. “வேதார்த்தம்‌ அறுதியிடுவது: ஸ்மிருதி இதிகாச புராணங்‌ 
களாலே, ஸ்மிருதியாலே, பூர்வபாகத்தில்‌ அர்த்தம்‌ அறுதியிடக்கடவது ; 
மற்றை இரண்டாலும்‌, உத்தரபாகத்தில்‌ அர்த்தம்‌ அறுதியிடக்கடவது, 
இதிகாச சிரேஷ்டமான ஸ்ரீராமாயணத்தால்‌ சிறையிருந்தவள்‌ ஏற்றம்‌ 
சொல்லுகிறது; மஹாபாரதத்தால்‌ தூதுபோனவன்‌ ஏற்றம்‌ சொல்லு 
கிறது. இவை இரண்டாலும்‌, புருஜகாரவைபவமும்‌ உபாயவைபவமும்‌ 
சொல்லிற்றாயிற்று,”” என்பது பிள்ளை லோகா சாரியர்‌ ஸ்ரீ சூக்தி, “பகவானே! 
வேதங்களானவை முதலிலே வேறொரு பிரமாணத்தை விரும்பாமலே 
தாமாகவே பிரமாணங்களாகின்‌ றன ; மனு முதலான ஸ்மிருதிகளானவை 
இதிகாசங்களோடு கூடின புராணங்களோடும்‌ பூர்வ உத்தர மீமாஞ்சை 
களோடும்‌ கூடி அந்த வேதங்கட்குப்‌ பொருள்‌ விவரணம்‌ செய்வதில்‌ 
முடிகின்றன ; வேதங்களில்‌ முதற்பகுதியானது, தேவரீருடைய திருவாரா 
தன முறையைச்‌ சொல்லும்‌ வகையில்‌ முடிகின்றது; பிற்பகுதியோ என்‌ 
னில்‌, தேவரீருடைய செயல்கள்‌ குணங்கள்‌ விபூதிகள்‌ இவற்றை விளங்‌ 
கத்‌ தெரிவிப்பதனாலே தேவரீருடைய திருவடிகளைச்‌ சேர்வதில்‌ முடிகின்‌ 
றது; “எல்லா வேதங்களாலும்‌ அறியப்படுகின்றவன்‌ நானே,” என்று 
தேவரீர்‌ அருளிச்செய்ததும்‌ உளது,” என்பது பட்டர்‌ ஸ்ரீ சூக்தி, (ஸ்ரீரங்க 
ராஜஸ்தவம்‌, 1: 19.) 
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படைப்பு முதலிய முத்தொழில்களையுமுடையவராயும்‌ ஆகாயம்‌ முத 
லிய ஐம்பூதங்களையும்‌ விளங்கச்‌ செய்பவராயும்‌ உலகிற்கு இன்றி 
யமையாதவராயும்‌ விளங்குகிறார்‌,?? என்று கூறி, பின்‌ தண்ணீரின்‌ 
சிருஷ்டியைச்‌ சொல்லி, அதில்‌ பகவான்‌ தன்‌ சத்தி வடிவமான தொரு 
விதையை விதைத்ததையும்‌ அதில்‌ நான்முகனைப்‌ படைத்ததையும்‌ 
கூறி, பின்‌ தண்ணீர்‌ 2 நரன்‌ ' என்னும்‌ இறைவனால்‌ படைக்கப்பட்ட 
மையின்‌ “ நாரம்‌? என்ற பெயரை அடைந்தது; அவ்விறைவன்‌ 
அந்‌ நாரத்தில்‌ * வசிப்பதனால்‌ நாராயணன்‌ என்ற பெயரை அடைந்‌ 
தான்‌ என்றும்‌ கூறப்பட்டிருக்கின்றது. ஆக, மனுதர்மசாஸ்திரத்தில்‌ 
“தத ஸ்வயம்பூர்‌ பகவான்‌, * என்று தொடங்கி, பின்‌ அந்தப்‌ பகவா 
னால்‌ உலகம்‌ முதலியன: படைக்கப்பட்ட விதத்தைக்‌ கூறி, பின்‌ 
அவ்வர்று படைத்த அந்தப்‌ பகவானை நாராயணன்‌ என்று நினைமின்‌, 
என்று அறுதியிட்டிருக்கிறார்‌ மனு என்பது தெளிவாகும்‌. பின்‌, அவ்‌ 
வாறு பகவானால்‌ படைக்கப்பட்ட உலகத்திற்கு உரிய தர்மங்கள்‌ 
விரித்துப்‌ பேசப்படுகின்றன அம்‌ மனுதர்ம சாஸ்திரத்தில்‌ என்பதும்‌ 
கற்றார்‌ யாவரும்‌ அறிவர்‌. இனித்‌ தமிழ்மறையை நோக்குவாம்‌ 


திருக்குறள்‌ உலகத்துத்‌ தோன்றிய தமிழ்‌ நூல்களுள்‌ ஒப்புயர்வற்‌ 

றது என்பதும்‌, அது பிறவிப்பிணிக்கு மருந்‌ து என்பதும்‌ கூறல்‌ 
வேண்டா அன்றே ? அத்தகைய திருக்குறளில்‌ முதன்‌ முதலில்‌ 
கடவுள்‌ வாழ்த்தில்‌ 

அகர முதல எழுத்தெல்லாம்‌ ஆதி 

பகவன்‌ முதற்றே உலகு 1 
என்ற குறளால்‌ ' உலகிற்கெல்லாம்‌ காரண்ன்‌ ஆதிபகவன்‌ ஆவன்‌, 
என்று கூறிப்‌ 


பிறவிப்‌ பெருங்கடல்‌ நீந்துவர்‌ நீந்தார்‌ -` 

இறைவன்‌ அடிசேரா தார்‌ 
என்ற பத்தாவது குறளால்‌ அவ்‌ வாதிபகவன்‌ நாராயணனே ஆவன்‌ 
என்று அறிதியிட்டிருத்தல்‌ காண்க. அவ்வாறு அறுதியிட்டு, பின்‌ 
அவனால்‌ படைக்கப்பட்ட உலகத்திற்கு அவன்‌ அருளிச்செய்த 
தர்மங்களைக்‌ கூறிச்‌ செல்லுதலையும்‌ காண்க. மனுதர்ம்‌ சாத்திரத்தில்‌ 
முதல்‌: முன்னம்‌ கூறிய அத்‌ துணைப்பொருளையும்‌ “பகவன்‌ முதற்றே ' 
- உலகு'' என்ற சிறிய அடியானது தனக்குள்‌ அடக்கிக்கொண்டு 





1.. “நின்‌, தோற்றமும்‌ அகலமும்‌ நீரினுள " என்ற பரிபாடற்பகுதி 
யும்‌, நாராயணன்‌ என்னுந்‌ Agsrod நீரின்கட்‌ காணப்படுதலாகிய இக்‌ 
காரணம்‌ பற்றி வந்தது,” என்ற அதன்‌ உரையும்‌ காணத்தகும்‌ 4:.30 


ల్‌ 


^ 
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மிளிர்தலை நாம்‌ காண்கிறோம்‌. * ஆக, உலகத்தைப்‌ படைத்த முதல்வ 
னாம்‌ பரமன்‌ பகவானாகிய நாராயணனை என்னும்‌ கொள்கையில்‌ இரு 
நூல்களும்‌ ஒத்துச்‌ சேறல்‌ காணலாகும்‌. “யாரும்‌ யாதும்‌ இல்‌ காலத்‌ 
தில்‌ உலகத்தைப்‌ படைத்தான்‌ பகவான்‌,” என்று தொடங்கி, 
அவனே நாராயணன்‌, ' என்று அறுதியிட்டார்‌ மனு ; ஈம்‌பொய்யில்‌ 
புலவர்‌ ஆதிபகவன்‌ முதற்றே உலகு, " என்று தொடங்கி, முடிந்தது 
முடித்தலாகப்‌ “பிறவிப்‌ பெருங்கடல்‌ நீந்துவர்‌ நீந்தார்‌, இறைவன்‌ 
அடிசேரா தார்‌,” என்று முடிக்கின்றார்‌. பரம வைதிகரான இப்பெருந்‌ 
தகையாரிருவரும்‌ வேறு யாங்ஙனம்‌ கூறுவர்‌ ? 


* பேசிற்றே பேசலல்லால்‌ பெருமைஒன்‌ றுணர லாகாது 
ஆசற்றார்‌ தங்கட்‌ கல்லால்‌ ‘அறியலா வானுமல்லன்‌ 
மாசற்றார்‌ மனத்து ளானை வணங்கிநா மிருப்ப தல்லால்‌ 
பேசத்தா னாவ துண்டோ? பேதை நெஞ்‌ சே! நீ சொல்லாய்‌. , 

என்பது ஆழ்வாருடைய ஸ்ரீசூக்தி. 


நன்று; தெய்வப்புலமைத்‌ திருவள்ளுவனார்‌ ஆதிபகவனை 
இறைவன்‌ என்ற சொல்லாற்‌ குறித்தனரேயன்றி நாராயணன்‌ என்ற 
திருப்பெயராற்‌ குறித்திலரே ? அங்ஙனமிருக்க ' நாராயணன்‌ என்று 
அறுதியிட்டார்‌ ” என்று கூறல்‌ யாங்ஙனம்‌ பொருந்தும்‌ ? எனின்‌, 
கூறுவன்‌: இறை என்பது இயற்பெயர்‌ என்றும்‌, அது ஒருமைக்கும்‌ 
பன்மைக்கும்‌ பொதுவாய்‌ நின்று வருமொழி வந்த பின்பு ‘ இறைவன்‌ 
வந்தான்‌, இறைவர்‌ வந்தார்‌ * என நிற்கும்‌ என்றும்‌ கூறுவர்‌ இலக்‌ 
கணக்‌ கொத்து நூலுடையார்‌. இறைவன்‌ என்ற சொல்லிற்கு 
“எப்பொருளினும்‌ தங்குகின்றவன்‌ என்று பொருள்‌ . கூறினர்‌ 
சிலப்பதிகார உரையாசிரியர்‌. ® நாராயணன்‌ என்பது, நாரம்‌ அயனம்‌ 
என்னும்‌ இரண்டு சொற்களாலான தொடர்‌. அதற்கு இரண்டு 
வகையாகப்‌ பொருள்‌ கூறியுள்ளனர்‌ ௩ம்‌-பெரியோர்‌. நாரம்‌ - அழிவில்‌ 








தினையளவு போதாச்‌ சிறுபுல்ரீர்‌ நீண்ட 

பனையளவு காட்டும்‌ படித்தால்‌--மனையளகு 

வள்ளைக்‌ குறங்கும்‌ வளநாட! வள்ளுவனா 

வெள்ளைக்‌ குறட்பா விரி 
என்பது திருவள்ளுவமாலை, 

2. ** இறைவன்‌ குரவன்‌ இயல்குணன்‌ எங்கோன்‌ " என்ற சிலப்பதி 

கார அடியையும்‌ <‘ இறைவன்‌ - எப்பொருளினும்‌ தங்குகின்றவன்‌ * என்ற 
அதனுரையையும்‌ காண்க, சிலப்‌. காடுகாண்‌, 184, 


൫-2 
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லாப்‌ (பொருள்களின்‌ -கூட்டம்‌ ; 1 - அவையாவன்‌ : மூலப்பகுதியின்‌ 
விகாரமாகவுள்ள எல்லாப்‌ பொருள்களும்‌, எல்லா உயிர்களும்‌, மோக்ஷ 
மாகிய பரமபதத்திலுள்ள எல்லாப்‌ பொருள்களூமாம்‌. அயனம்‌ - இடம்‌. 
ஆக, நாராயணன்‌ என்னும்‌ இத்தொடர்‌, அழிவில்லாப்‌ பொருள்க 
ளின்‌ கூட்டத்திற்கு இருப்பிடமாய்‌ உள்ளவன்‌ என்‌ றும்‌, அழிவில்லாப்‌ : 
பொருள்களை இருப்பிடமாக வுடையவன்‌ என்றும்‌ பொருள்படும்‌. 
அழிவில்லாப்‌ பொருள்களின்‌ கூட்டத்திற்கு இருப்பிடமாயுள்ளவன்‌ 
என்பது, இறைவன்‌ எல்லாப்‌ பொருள்‌ களையும்‌ தனக்குள்‌ அடக்கி எங்‌ 
கும்‌ வியாபித்துள்ள நிலையை உணர்த்தும்‌. அழிவில்லாப்‌ பொருள்‌ 
களை இருப்பிடமாகவுடையவன்‌ என்பது, இறைவன்‌ எல்லாப்‌ பொருள்‌ 
கட்கும்‌ அந்தர்யாமியாய்‌ உள்ள நிலையையுணர்த்தும்‌. சங்க இலக்கி 
யங்களூள்‌ ஒன்றாகிய நற்றிணையின்‌ கடவுள்‌ வாழ்த்துச்‌ செய்யுள்‌ இக்‌ 
கருத்துகளை அழகாக விளக்குகின்றது, 


° “மாநிலம்‌ சேவடி யாகத்‌ தூநீர்‌: 
வளைநரல்‌ பெளவம்‌ உடுக்கை யாக 
விசும்புமெய்‌ யாகத்‌ திசைகை யாகப்‌ - 
பசுங்கதிர்‌ மதியமொடு சுடர்கண்‌ ணாக 
இயன்ற எல்லாம்‌ பயின்றகத்‌ தடக்கிய 
வேத முதல்வன்‌ என்ப య్య 
தீதற விளங்கிய திகிரி யோனே. 

என்பது அச்செய்யுள்‌. இதன்கண்‌, “ இயன்ற எல்லாம்‌ பயின்றகத்‌ 
தடக்கிய, வேத முதல்வன்‌”” १ என்பதே இங்கு வேண்டுவது. *இயன்ற- 
உலகத்திலே தோன்றியுள்ள, எல்லாம்‌ பயின்று - எல்லாப்‌ பொருள்‌ 





1. “ நாராயணன்‌ என்பது, நாரங்களுக்கு SUBD என்றபடி, நாரங்‌ 
களாவன : நித்திய வஸ்துக்களினுடைய திரள்‌. அவையாவன : ஞான 
ஆநந்த அமலத்வாதிகளும்‌, grr சக்தியாதிகளும்‌, வாத்சல்ய செளசீல்‌ 
யாதிகளும்‌, திருமேனியும்‌, காந்தி செளகுமார்யாதிகளும்‌, திவ்ய பூஷணங்‌ 
களும்‌, திவ்யாயுதங்களும்‌, பெரிய பிராட்டியார்‌ தொடக்கமான நாய்ச்சி 
மார்களும்‌, நித்ய சூரிகளும்‌, சத்ரசாமராதிகளும்‌, திருவாசல்‌ காக்கும்‌ முதலி 
களும்‌, கணாதிபரும்‌, முக்தரும்‌,பரமாகாசமும்‌, பிரகிருதியும்‌, பத்தாத்மாக்க 
ளும்‌, காலமும்‌, மஹதாதி விகாரங்களும்‌, அண்டங்களும்‌, அண்டத்துக்குட்‌ 
பட்ட தேவாதி பதார்த்தங்களும்‌, அயனம்‌ என்றது, இவற்றுக்கு ஆச்ரயம்‌ 
என்றபடி. அங்ஙனன்றிக்கே, இவை தம்மை ஆச்ரயமாகவுடையவன்‌ என்‌ 
னவுமாம்‌. இவை இரண்டாலும்‌ பலித்தது, பரத்வ செளலப்யங்கள்‌. அந்தர்‌ 
யாமித்வமும்‌ உபாயத்வமும்‌ உபேயத்வமுமாகவுமாம்‌,”” என்பது முமுக்தாப்‌ 
படி. திருமந்திரப்பிரகரணம்‌ 


, 2. “அறிகிலேன்‌ தன்னுள்‌ அனைத்துலகும்‌ நிற்க 
நெறிமையால்‌ தானும்‌ அவற்றுள்சிற்‌ கும்பிரான்‌ 
வெறிகமழ்‌ சோலைத்தென்‌ காட்கரை என்னப்பன்‌ 
சிறியஎன்‌ னருயி ருண்ட திருவருளே 
எனபது தமிழ்மறை. (9: 6: 4.) 


UM 


களினுள்ளும்‌ (உயிர்‌ - உயிரில்‌ பொருள்களாகிய எல்லாப்பொருள்‌ 
களினுள்ளும்‌) அந்தர்யாமியாய்‌ நின்று, அகத்து அடக்கிய - அவ்‌ 
வெல்லாப்‌ பொருள்களையும்‌ தன்னுள்ளே அடக்கியுள்ள (வியாபக 
மாகவுள்ள), வேத முதல்வன்‌ என்ப - வேதத்தால்‌ உணர்த்தப்படும்‌ 
. முதற்பொருள்‌ என்று மெய்யுணர்ந்தோர்‌ கூறுவர்‌', என்பது அப்பகுதி 
யின்‌ கருத்தாகும்‌. விரிவு கருதிச்‌ செய்யுள்‌ முழுவதுக்கும்‌ உரை 
எழுதப்படவில்லை. 1 அதனால்‌, நின்மருங்கின்று மூவேழுலகமும்‌ ” 
என்ற பரிபாடற்பகுதியும்‌, “ஆதலால்‌, மூலப்பகுதியும்‌ அதன்கண்‌ 
உறும்‌ அநாதியான காலமும்‌ ஆகாயமும்‌ காற்றொடு கனலும்‌ கூடிய 
மூவேழ்‌ உலகத்து உயிர்கள்‌ எல்லாம்‌ நின்னிடத்தவாயின,' என்ற 
அதன்‌ உரையும்‌ ஈண்டுக்‌ கவனித்தற்குரியன. ஆக, இதுகாறும்‌ 
கூறியவாற்றான்‌ இறைவன்‌ என்ற பெயரும்‌ நாராயணன்‌ என்ற 
திருப்‌ பெயரும்‌ ஒருபொருட்‌ சொற்களாயினவாறு கண்டுகொள்க. - 
விஷ்ணு, வாசுதேவன்‌ என்ற திருப்‌ பெயர்களும்‌ இப்பொருளனவே 


யாம்‌. 3 


நன்று ; இறைவன்‌ என்ற பெயர்‌ பொதுவாகப்‌ பலர்க்கும்‌ 
வழங்குகின்றதே ? எனின்‌, ஆம்‌ ; சிந்தாமணி சிலப்பதிகாரம்‌ முத 
லிய பண்டை இலக்கியங்களிலும்‌ அவற்றின்‌ உரைகளிலும்‌ வழங்‌ 
கப்பட்டு வருகின்றது. “ இறைவனை ஆடல்‌ கண்டருளிய அணங்கு”? 
(சிலப்‌. வழக்‌. 37.) என்றவிடத்துச்‌ சிவபெருமானையும்‌, “ ஏரகமும்‌ 
நீங்கா இறைவன்‌ கை வேலன்றே”' (சிலப்‌. குன்றக்‌.) என்றவிடத்து 
முருகவேளையும்‌, 'துறைபோயவர்‌ முடிந்த பின்னர்‌ இறையோனும்‌”” 
(சிலப்‌. கனாத்‌.) என்றவிடத்து மகாசாத்தனாரையும்‌, ° தேவர்‌ நன்னாட்‌ 
டுக்‌ கிறைவனாகிய பெருவிறல்‌ வேந்தே” (மணிமே. பாத்‌. 42.) என்ற 
விடத்து இந்திரனையும்‌, “இறைவன்‌ குரவன்‌ இயல்குணன்‌ எங்கோன்‌” 
(சிலப்‌. நாடு.) என்றவிடத்து அருகக்‌ கடவுளையும்‌, “ மறையோன்‌ 
கூறிய மாற்றமெல்லாம்‌, இறையோன்‌ கேட்டாங்கு இருந்த எல்லை 
wer”? (சிலப்‌. நீர்ப்‌.) என்றவிடத்து அரசனையும்‌ குறித்தல்‌ காணலாம்‌. 
நச்சினார்க்கினியர்‌ முதலிய உரையாசிரியர்களும்‌ மேற்கூறிய பலரை 
யும்‌ இறைவன்‌ என்ற சொல்லால்‌ வழங்குதல்‌ அவரவர்களுடைய 








1. பரிபாடல்‌, 13: 23-25. 

2. “usub மந்திரங்கள்தாம்‌ அநேகங்கள்‌. அவதாம்‌, வியாபகங்கள்‌ 
என்றும்‌, அவ்யாபகங்கள்‌ என்றும்‌ இரண்டு வர்க்கம்‌, அவ்யாபகங்களில்‌ 
வியாபகங்கள்‌ மூன்றும்‌ சிரேஷ்டங்கள்‌. இவை மூன்றினும்‌ வைத்துக்கொண்டு 
பெரிய திருமந்திரம்‌ பிரதாநம்‌. மற்றவை இரண்டுக்கும்‌ அசிஷ்டபரிக்ரகமும்‌ 
அபூர்த்தியுமுண்டு. இத்தை வேதங்களும்‌ ௬ஷிகளும்‌ ஆழ்வார்களும்‌ ஆசார்‌ 
யர்களும்‌ விரும்பினார்கள்‌,” என்பது முமுக்ஷப்படி, திருமக்திரப்‌-பிரகரணம்‌, 
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உரைகளில்‌ காணலாம்‌: ஆசிரியர்‌ பரிமேலழகரும்‌ * இந்திரன்‌ முத 
லிய இறையவர்‌ பதங்களும்‌ அந்தமில்‌ இன்பத்தழிவில்‌ வீடும்‌' எனத்‌ . 
திருக்குறள்‌ உரைப்பாயிரத்தில்‌ இந்திரன்‌ முதலான தேவர்களனை . 
வரையும்‌ © இறைவர்‌ என்ற சொல்லால்‌ வழங்குதல்‌ காணலாகும்‌. 
ஆயின்‌, இறைவன்‌ என்ற சொல்லின்‌ பொருளை நோக்குமிடத்து 
அப்பெயர்‌ நாராயணன்‌ என்னும்‌ பெயரையுடைய அப்பரமன்‌ ஒரு 
வனையே குறிக்கும்‌ என்பதும்‌, ஏகையோரை இறைவன்‌ ? என்ற 
சொல்லால்‌ வழங்குதல்‌ உபசார வழக்கு என்பதும்‌ தெளியப்படும்‌ 


தெய்வப்‌ புலமைத்‌ திருவள்ளுவனார்‌ கருத்தும்‌ இதுவே என்பதனைப்‌ 
பின்னர்க்‌ கூறுவன்‌ 


ஆக, திருக்குறளுக்குச்‌ சிறப்புப்‌ பாயிரமாய்‌ அமைந்த திருவள்‌ 
ளுவ மாலையில்‌ வேறு தெய்வங்களும்‌ அத்தெய்வங்கள்‌ சம்பந்தமான 
வேறு நூல்களும்‌ கூறப்படாமை உளங்கோடற்குரியன. 


இனி, நூலை நோக்குவோம்‌ : கடவுள்‌ வாழ்த்தில்‌ முதற்செய்யு 
ளாகிய “ அகர முதல எழுத்‌ தெல்லாம்‌ ” என்ற குறளால்‌ எல்லா 
உலகங்கட்கும்‌ ஆதிபகவன்‌ காரணன்‌ என்றார்‌. அவ்‌ வாதிபகவ 
னுடைய கல்யாண குணங்களை “ இருள்‌ சேர்‌. இரு வினையும்‌ ” என்ற 
குறளால்‌ நித்தியம்‌ என்றார்‌. “ பிறவிப்‌ பெருங்கடல்‌ '' என்ற பத்தா 
வது குறளால்‌ அதனையுடையவன்‌ நாராயணன்‌ என்பதனையும்‌, 
அவன்திருவடிகளே பிறவிப்பெருங்கடலைக்‌ கடத்தும்‌ புண்‌ என்பதனை 
யும்‌ கூறினார்‌. பொருட்பாலில்‌ “UT மன்னவன்‌ ?' என்ற 
.குறளால்‌ இவனே சர்வ Togs என்று கூறி, காமத்துப்பாலில்‌ 
४ தாம்வீழ்வார்‌ மென்தோள்‌ ' என்ற குறளால்‌ அவன்‌ உலகமே 
மோக்ஷ உலகம்‌ என்று கூறுமுகத்தால்‌ அவனுடைய மோக்ஷ பரதத்து 
வத்தைக்‌ கூறினார்‌. ஆக, தெய்வப்‌ புலமைத்‌ திருவள்ளுவனார்‌ தம்‌ 
நூலில்‌ ஆதிபகவானாகிய Phos நாராயணனுடைய சர்வஜகத்‌ 
காரணத்துவத்தையும்‌,சர்வஜகத்ரக்ஷகத்துவத்தையும்‌, மோக்ஷபரதத்து 
வத்தையும்‌ கூறியருளினார்‌ என்றே தெளிதல்‌ தகும்‌. அன்றி, “ அகர 
முதல எழுத்தெல்லாம்‌ ' என்ற குறளால்‌ ஆதிபகவனை முதலாக 
வுடைத்து உலகம்‌ என்று கூறிய ஆசிரியர்‌, அவ்வுலகம்‌, லீலா விபூதி 
என்றும்‌ நித்தியவிபூதி என்றும்‌ இருவகைப்படுதலின்‌, 1 லீலாவிபூதி 
அவனுக்கே உரியது என்பதனை “ மடியிலா மன்னவன்‌ ” என்ற குற 

1. லீலாவியூதி - விளையாட்டுக்குரிய உலகம்‌ 

* உலகம்‌ யாவையும்‌ தாமுள வாக்கலும்‌ 
நிலைபெ றுத்தலும்‌ நீக்கலும்‌ நீங்கலா 


அலகி லாவீனை யாட்டுடை யாரவர்‌ 
தலைவ ரன்னவர்க்‌ கேசரண்‌ நாங்களே 


erew(mm கம்ப ஈாட்டாழவார 
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ளால்‌ கூறி, நித்திய விபூதி £ அவனுக்கே உரியது என்பதனைத்‌ “का 
வீழ்வார்‌ மென்றோள்‌ '' என்ற குறளால்‌ கூறி, அவ்‌ வாதிபகவன்‌ 
ஆவான்‌ உபய விபூதி நாயகன்‌ * என்பதனைத்‌ தெரிவிக்கின்றார்‌ 
என்னலுமாம்‌. ॥ . 

ஆக, தமிழ்‌ மறையாகிய இந்நூலில்‌ சுருக்கமாகவும்‌ முடிந்த 
பொருளாகவும்‌ கூறப்படுகின்ற இப்பொருளும்‌, பிரபந்நஜு கூடஸ்த 
ரான நம்மாழ்வார்‌ அருளிச்செய்த தமிழ்மறையான திருவாய்மொழி 
யின்‌ முதல்‌ திருவாய்மொழியில்‌ பேசப்படுகின்ற பொருளும்‌ ஒரே 
மிடறாக ஒத்துச்‌ சேர்தலைக்‌ கண்டு கொள்க. பரிமேலழகர்‌ அருஞ்‌ 
சொற்களையும்‌ அருந்தொடர்களையும்‌ சங்ககாலத்து இலக்கண 
இலக்கியங்களினின்றும்‌ திருக்கோவையார்‌ முதலிய சான்றோர்‌ 
இலக்கியங்களினின்றும்‌ மேற்கோள்‌ காட்டி விளக்கிச்‌ செல்லு 
_ தலைப்‌ போலவே, தத்துவப்‌ பொருள்களை விளக்குங்கால்‌ இறைவனால்‌ 
மயர்வற மதிநலம்‌ அருளப்பெற்ற ஆழ்வார்‌ அருளிச்செய்த தமிழ்‌ 
மறையினின்றும்‌ மேற்கோள்‌ காட்டி விளக்கிச்‌ செல்லுவதும்‌ இக்‌ 
கருத்தே பற்றி என்க. 

பிற்காலத்து ஆசிரியர்‌ ஒருவர்‌, 


* தேவர்‌ குறளும்‌ திருநான்‌ மறைமுடிவும்‌ 
மூவர்‌ தமிழும்‌ முனிமொழியும்‌--கோவை 
திருவா சகமும்‌ திருமூலர்‌ சொல்லும்‌ 
ஒருவா சகம்‌என்று உணர்‌” 


என்று தேவர்‌ குறளையும்‌ திருவாய்மொழியினையும்‌ ஒரு சேர அடுத்து 
வைத்துப்‌ பாடுதலும்‌ இதனை வலியுறுத்தும்‌. “திருநான்மறை முடிவு: 
என்றது, தமிழ்‌ மறையான இருவாய்மொழியினை. < மொழியும்‌ ’ 
என்பதனைப்‌ பெயரெச்சமாகக்‌ கொண்டு கோவைக்கு அடைமொழி 
ஆக்குவாரும்‌, எண்ணும்மையாகக்‌ கொண்டு பிரமசூத்திரம்‌ என்று 
பொருள்‌ கூறுவாரும்‌ உளர்‌; பிரஹ்மஸ்ரீ, ௨. வே. டாக்டர்‌. ஐயரவர்‌ 
கள்‌ *முனிமொழி' என்றே தமிழ்‌ நூல்‌ ஒன்று இருந்ததாகக்‌ கூறியுள்‌ 
ளார்கள்‌, நன்று; “திரு நான்மறை முடிவு” என்றதனை வேறு ஒரு 


1. நித்திய விபூதி - அழியாத உலகம்‌ ; பரமபதம்‌, 
* சிறுகா லையிலா நிலையோ திரியா 
குறுகா நெடுகா குணம்வே றுபடா 
உறுகால்‌ கிளர்பூ தமெலாம்‌ உகினும்‌ 
மறுகா நெறி.” (கம்‌. ஆரணி, சரபங்‌. 20) 
என்பதும்‌ அப்பொருள்‌ பற்றி வந்தது, 
2. வைணவர்கள்‌ இறைவனை * உபய விபூதி நாயகன்‌ ' என்ற பெயரால்‌ 
சுட்டுவார்கள்‌. స. 
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நூலாகக்‌ கோடல்‌! அமையாதோ ? எனின்‌, திருமான்மறை முடிவா l 
கக்‌ கூறப்படும்‌ வேறு ஒரு தமிழ்‌ நூல்‌ வழக்காற்றில்‌ இன்மையானும்‌, 
இருந்ததாக இதுகாறும்‌ ஒருவரும்‌ கூறாமையானும்‌, ஈம்மாழ்வார்‌. 
அருளிச்செயலையே ° * தமிழ்மறை: என்று பெரியோர்கள்‌ கூறிப்‌ 
போந்தமையானும்‌ அமையாது என்க. 1 : ۱ 
“ குருகூர்ச்‌ சடகோபன்‌ என்றொருபேர்‌ கொண்டிங்கு 

அருநான்‌ மறையா யிரஞ்சிரமும்‌ ஓரோர்‌ 

திருவாய்‌ மொழியாகச்‌ செந்தமிழால்‌ தென்திக்கு 

இருணீக்கி மற்றிதுவே இன்பமா கின்ற 

பரலோக மாகப்‌ பரங்கருணே யாலே | 

தருமார்‌ அமிர்தம்‌.” [கலிமடல்‌] 


“ சாந்தியினை நேராக வுடைய நல்ல 
சடகோபர்‌ அமிர்தத்தைத்‌ தாமே உண்டு 
தீந்தமிழ்‌என்‌ ரொருகோடி வேத மாகச்‌ 
செய்யதிரு வாய்மொழிந்தார்‌ தேற மாட்டோம்‌,” 
. [அஞ்ஞவதைப்பரணி] 


१ 


என்றார்‌ தத்துவராய சுவாமிகள்‌, 
அகர முதல எழுத்தெல்லாம்‌ ஆதி 
பகவன்‌ முதற்றே உலகு 


என்பது கடவுள்‌ வாழ்த்தின்‌ முதற்செய்யுள்‌. இதனுள்‌ ' அகர முதல 
எழுத்தெல்லாம்‌ ' என்றதன்‌ பொருளைப்‌ பார்ப்போம்‌ 





1. “* எய்தற்கரிய மறைகளை ஆயிரம்‌ இன்தமிழால்‌ 
செய்தற்‌ குலகில்‌ வருஞ்சட Carus” (இராமாநுச நூற்‌.18) 


** அந்தமி லாமறை ஆயிரத்‌ தாழ்ந்த அரும்பொருளைச்‌ 
செந்தமி மாகத்‌ திருத்திலனேல்‌ ”” 
** குறையா மறையின்‌; 
^. திடரைக்‌ கலககித்‌ திருவாய்மொழி எனும்‌ தேனைத்‌ தந்தான்‌ " 
“ இழைத்தார்‌ ஒருவரு மில்லா மறைகளை இன்தமிழால்‌ 
குழைத்தாா 
என்பன சடகோபரந்தாதி 
** மறைப்பாற்‌ கடலைத்‌ திருமாவின்‌ மந்தரத்‌ தாற்கடைந்து 
துறைப்பாற்‌ படுத்தித தமிழா யிரத்தின்‌ சுவைஅமிர்தம்‌ 
கறைப்பாம்‌ பணைப்பள்ளி யானன்ப பீட்டங்‌ களித்தருந்த 
நிறைப்பான்‌ கழலன்றிச்‌ சன்ம விடரய்க்கு நிழலில்லையே 
அருமறை துணிந்த பொருண்முடிவை இன்சொல்‌, அமுதொழு 
ழினில்‌ விள d, யருளிய சடகோபர்‌ f ன்ற 
என்றார்‌ திவ்விய கவி 
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.ஒள்கார இறுவாய்ப்‌ 
பன்னீ ரெழுத்தும்‌ உயிரென மொழிப”: 1 


என்ற தொல்காப்பியச்‌ சூத்திரத்தின்‌ விசேடவுரையில்‌  அவ்வகரந்‌ 

தனியே நிற்றலானும்‌ பல மெய்க்கணின்று அவ்வம்மெய்கட்கு 

இசைந்த ஓசைகளைப்‌ பயந்தே நிற்றலானும்‌ வேறுபட்டதாதலின்‌, 

ஒன்றேயாயும்‌ பலவேயாயும்‌ நிற்பதோர்‌ தன்மையையுடைத்தென்று 

கோடும்‌. இறைவன்‌ ஒன்றேயாய்‌ நிற்குந்‌ தன்மையும்‌ பல்லுயிர்க்குந்‌ 

தானேயாய்‌ அவற்றின்‌ அளவாய்‌ நிற்குந்‌ தன்மையும்போல”' என்றும்‌, 
“ மெய்யி னியக்கம்‌ அகரமொடு சிவனும்‌ ” 


என்ற சூத்திரத்தின்‌ விசேடவுரையில்‌ “ எழுதிக்‌ காட்டுமிடத்துக்‌ 
ககரமுதலியன உயிர்பெற்று நின்ற வடிவாகவே எழுதிப்‌ பின்னர்த்‌ 
தனிமெய்யாக்குதற்குப்‌ புள்ளியிட்டுக்‌ காட்டுகின்ற வாற்றான்‌ இவை 
இயக்கு மிடத்தும்‌ அகரங்கலந்து நின்றவாறு காண்க.”” என்றும்‌, 

இங்ஙனம்‌ மெய்க்கண்‌ அகரங்‌ கலந்து நிற்குமாறு கூறினாற்‌ 
போலப்‌ பதினோர்‌ உயிர்க்கண்ணும்‌ அகரங்‌ கலந்து நிற்கும்‌ என்பது 
ஆசிரியர்‌ கூறாராயினார்‌; அந்நில்மை தமக்கே புலப்படுதலானும்‌ 
பிறர்க்கு இவ்வாறு உணர்த்துதல்‌ அரிதாகலானும்‌ என்று உணர்க. 
இறைவன்‌ இயங்குதிணைக்கண்ணும்‌ நிலைத்திணைக்கண்ணும்‌ Apap 
நின்கண்ணும்‌ அவற்றின்‌ தன்மையாய்‌ நிற்குமாறு எல்லார்க்கும்‌ 
ஒப்ப முடிந்தாற்போல, அகரம்‌ உயிர்க்கண்ணும்‌ தனி மெய்க்கண்ணும்‌ 
கலந்து அவற்றின்‌ தன்மையாயே நிற்குமென்பது சான்றோர்க்கெல்‌ 
லாம்‌ ஒப்ப முடிந்தது. ° அகரமுதல ' என்னுங்குறளான்‌ அகரமாகிய 
முதலையுடைய எழுத்துகளெல்லாம்‌; அதுபோல, இறைவனாகிய 
முதலையுடைத்து உலகம்‌ என வள்ளுவனார்‌ உவமை கூறியவாற்றா 
னும்‌, கண்ணன்‌ * ' எழுத்துகளில்‌ அகரமாகின்றேன்‌ யானே ' எனக்‌ 
கூறியவாற்றானும்‌, பிற நூல்களானும்‌ உணர்க. இதனான்‌, உண்மைத்‌ 
தன்மையும்‌ சிறிது கூறினாராயிற்று,'” என்றும்‌ எழுதியுள்ளார்‌ 
உச்சிமேற்‌ புலவர்கொள்‌ நச்சினார்க்கினியர்‌. 1 

இங்கு, அகரம்‌, உயிரும்‌ மெய்யுமாகிய எல்லா எழுத்துகளுக்கும்‌ 
முதலில்‌ தனித்தும்‌ அவ்வெல்லாஎழுத்துகளோடு கலந்தும்‌ நிற்கு 
மென்றும்‌, அவ்வாறிருத்தல்‌ இறைவன்‌ சராசரங்களின்‌ Camis 
தனித்தும்‌ அவற்றோடு கலந்தும்‌ நின்று விளங்குவதனைப்‌ போன்றது 
என்றும்‌ கூறி, அங்ஙனங்‌ கூறியதற்கு மேற்கோளாக ۲ அகர முதல ” 





1, தொல்‌. எழுத்ததிகாரம்‌. 
2. < அக்ஷராணா மகாரோஸ்மி ' (பகவத்கீதை, 10: 33.) 
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என்னும்‌ இக்குறளையும்‌, பகவத்கீதையில்‌ பகவான்‌ கூறிய வார்த்தை 
யையும்‌ எடுத்துக்‌ காட்டித்‌ தாம்‌ கூறிய பொருளை நிறுவுகிறார்‌ நச்சி 
னார்க்கினியார்‌. இதனால்‌, அகரத்தின்‌ பொருளாயுள்ளவனும்‌ ஆதி 
பகவனாயிருப்பவனும்‌ கண்ணன்‌ எம்பெருமானே என்பது அப்பெரி 
யார்‌ கருத்தாதல்‌ தெளியப்படும்‌. தாம்‌ எடுத்துக்கொண்ட பொருளை 
நிறுவுவதற்குப்‌ பிரமாணமாக இவ்விரண்டனையுமே அப்பெரியார்‌ 
எடுத்துக்‌ காட்டுவதனால்‌ தத்துவப்‌ பொருளை விளக்குவதற்கு வேறு 
நூல்கள்‌ பிரமாணங்கள்‌ ஆகமாட்டா என்பதும்‌ இவ்விரு நூல்களும்‌ 
இவ்விஷயத்தில்‌ ஒத்த கருத்துடையன என்பதும்‌ அப்பெரியார்‌ கருத்‌ 
தாதல்‌ தெளியப்படும்‌, 4 உப்பக்கம்‌ நோக்கி " என்ற செய்யுளின்‌ 
பொருளையும்‌ ஈண்டுக்‌ கடைப்பிடிக்க. வைதிகசமயத்தாருக்கு உயர்‌ 
தரப்‌ பிரமாணமாக முதன்மை பெற்று விளங்கும்‌ : பிரஸ்தானத்‌ திர 
யங்கள்‌ ' எனப்படுகின்ற சுருதி, கீதை, சூத்திரம்‌ என்னும்‌ மூன்றனுள்‌ 
கீதை ஒன்‌ mayb ஈண்டு நினைவு கூர்க. 
தமிழ்‌ மொழியில்‌ தொல்காப்பியத்தைப்‌ போன்‌ று வடமொழியில்‌ 
' € ௮ இ உண்‌ ” என்றதனை ஆதியாகவுடைய மாகேஸ்வர சூத்திரங்‌ 
களை அடியாகக்‌ கொண்ட பாணினீயம்‌ என்னும்‌ பெரியதோர்‌ உயரிய 
இலக்கண நூல்‌ உண்டு என்பதனை அறிஞர்‌ அறிவர்‌. அக்காலத்துச்‌ 
சிலர்‌ அந்நூலில்‌ மங்கலச்‌ சொல்‌ இல்லை என்று குறை கூறினாராக, 
அப்பொழுது “ அ இதி பகவதோ நாராயணஸ்ய பிரதம அபிதா௩ம்‌ 
கிந்நாம மங்களம்‌ ஈக்ருதம்‌”” - அகரமானது பகவானான ஸ்ரீமந்‌ நாரா 
யணனுக்கு முதல்‌ திருப்பெயர்‌ ஆகையாலே அவனைக்‌ குறிக்கும்‌ 
அவ்வகரம்‌ முதற்கண்‌ எடுத்திருப்பதனால்‌ எந்த மங்களந்தான்‌ 
இங்குச்‌ சொல்லப்படவில்லை?” என்று கூறி அக்குற்றத்தை நீக்கி 
யருளினார்கள்‌ பண்டைப்‌ பெரியோர்கள்‌. 
இதனால்‌, பகவான்‌ என்னும்‌ பெயர்க்குரியவன்‌ நாராயணனே என்‌ 
பதும்‌, அவனது திருப்பெயரே அகரம்‌ என்பதும்‌, அவனது திருப்பெய 
ராகையாலே அகரம்‌ மங்கலச்‌ சொல்லாம்‌ என்பதும்‌ தெளியப்படும்‌. 
t ஓம்‌” என்னும்‌ பிரணவம்‌ பஞ்சாக்ஷரம்‌ முதலான மகாமந்திரங்‌ 
களோடு சேர்த்து எண்ணப்படாமையும்‌, எட்டெழுத்தாகிய திருவட்‌ 
டாக்ஷர மகா மந்திரத்தோடு Gem gi எண்ணப்பட்டிருத்தலும்‌ 
அகரத்தின்‌ பொருளாயுள்ளவன்‌ திருமாலே என்பதனை வலியுறுத்தும்‌. 
6 ஓம்‌எனும்‌ ஒரெழுத்‌ ததனி னுள்ளுயிர்‌ 
ஆமவன்‌ அறிவினுக்கு அறிவு மாயினான்‌ 
தாமமூ வுலகமுந்‌ தழுவிச்‌ சார்தலால்‌ 
தூமமுங்‌ கனலும்போல்‌ தொடர்ந்த தோற்றத்தான்‌.” 
என்பர்‌ கம்பநாட்டடிகள்‌ . [இரணியன்‌ வதைப்‌. 76] 
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ஆக, மேலே காட்டிப்‌ போந்த பெரியோர்களுடைய வசனங்கள்‌ 
முதலியவற்றால்‌ ' அகர முதல எழுத்தெல்லாம்‌ என்றதன்‌ பொரு 
ளையும்‌, * எழுத்தெல்லாம்‌ அகர முதல ? என்று கூறாது, சர்வ மங்கள 
சொரூபியாகிய திருநாராயணனுடைய முதல்‌ திருப்பெயர்‌ அகர 
மாதலின்‌ அப்பரமனுடைய திருப்பெயராகிய அகரத்தை மங்களத்‌ 
தின்‌ பொருட்டு முதலிலே வைத்து “அகர முதல எழுத்தெல்லாம்‌ ’ 
என்று கூறினார்‌ என்ற உண்மைப்‌ பொருளையும்‌ தெளிந்தோம்‌, 
* அகாரோ விஷ்ணு வாசக: '” என்பது மறைமொழி, 


இனி, “ஆதிபகவன்‌ முதற்றே உலகு” என்பதனை நோக்கு 
வோம்‌: ஆதிபகவன்‌ முதற்றே உலகு” என்னும்‌ இத்தொடரிலுள்ள 
c ஆதிபகவன்‌ ” என்னும்‌ பெயர்‌ கண்ணன்‌ எம்பெருமானையே காட்டு 
கின்றது என்று கொண்டார்‌ ஈச்சினார்க்கினியர்‌ என்பதனை மேலே 
தெளிந்தோம்‌. பகவன்‌ என்னும்‌ பெயரை ஸ்ரீமந்‌ நாராயணனுக்கே 
உரியதாகக்‌ கொண்டார்‌ பாணினீயத்திற்கு விரிவுரை எழுதிய பதஞ்‌ 
சலி பகவான்‌ என்பதனையும்‌ மேலே தெளிந்தோம்‌. அப்பெரியார்‌ இரு 
வரும்‌ அங்ஙனங்‌ கூறுதற்குத்‌ துணையாக நின்ற சாஸ்திரங்களை 
இனிப்‌ பார்ப்போம்‌ : *வேதார்த்தம்‌ அறுதியிடுவது, ஸ்மிருதி இதி 
காச புராணங்களாலே, ஸ்மிருதியாலே பூர்வ பாகத்தில்‌ அர்த்தம்‌ 
அறுதியிடக்‌ கடவது; மற்றை இரண்டாலும்‌ உத்தர பாகத்தில்‌ 
அர்த்தம்‌ அறுதியிடக்‌ கடவது,” என்பர்‌ பெரியோர்‌ ஆதலால்‌, அவ்‌ 
விரண்டனுள்‌ ஒன்றான புராணம்‌ கூறுவதனைக்‌ கீழே தருகின்றேன்‌: 


“ பரப்பிரஹ்மத்தின்‌ சொரூபம்‌, எங்கும்‌ உள்ளதும்‌ தனக்கு ஒரு 
காரணம்‌ இல்லாததும்‌ வேறு ஒன்றினால்‌ வியாபிக்கக்‌ கூடாததுமா 
யிருக்கின்‌ றது. மேலும்‌, எதினின்‌ றும்‌ எல்லாம்‌ உண்டாகின்றன வோ, 
ஞானிகள்‌ எதனைக்‌ காண்கின்றார்களோ, அதுதான்‌ பிரம்மம்‌. அது 
தான்‌ மேலான ஜோதி. விஷ்ணுவின்‌ உத்தம சொரூபம்‌ என்று சுருதி 
களில்‌ சொல்லப்பட்ட சூக்ஷமான அந்தப்‌ பிரஹ்மத்தை மோக்ஷம்‌ 
பெற வேண்டுபவர்கள்‌ தியானிக்க வேண்டும்‌. பரமாத்துமாவின்‌ 
அந்தச்‌ சொரூபந்தான்‌ * பகவான்‌” என்ற சொல்லுக்குப்‌ பொருள்‌. 
அந்தப்‌ பகவான்‌ என்னுஞ்‌ சொல்‌ எம்பெருமானுடைய சொரூப 
ரூப குண விபவங்களைக்‌ குறைவின்றிச்‌ சொல்லுகின்றது, இப்படி. 
நன்றாகச்‌ சொல்லப்பட்ட சொரூபம்‌ முதலானவைகளையுடைய அந்‌ 
தப்‌ பரமாத்துமாவின்‌ தத்துவம்‌ எதனாலே விளங்குமோ, அத்தகைய 
துவாதசாக்ஷரத்தை அங்கமாகக்‌ கொண்டதுதான்‌ பரவித்தையா 
கும்‌. மற்றைய வேத பாகமெல்லாம்‌ அபர வித்தையாகும்‌. “பகவான்‌” 
என்னும்‌ இந்தப்‌ பதம்‌ நாம ரூபமாகிற விஷயத்தினின்‌ றும்‌ விடுபட்டவ 
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னாய்ப்‌ பிரமசமனான முக்தனையும்‌ பூஜை நிமித்தமாய்‌ உபசாரத்தாற்‌ 
சொல்லும்‌. ஆனால்‌, குற்றங்களுக்கு எதிர்த்தட்டாயும்‌ மகா விபூதிகளை 
யூடையதாயும்‌ சர்வ காரணங்களுக்கும்‌ காரணமாயும்‌ இருக்கிற பரப்‌ 
பிரஹ்மத்தைத்‌ தான்‌ முக்கியமாகச்‌ சொல்லுகின்றது. இச்சொல்‌; 
பிரகிருதியைத்‌ தூண்டுதலும்‌, உடையனாயிருத்தலும்‌, போஷித்தலும்‌, 
காத்தலும்‌, அழித்தலும்‌, உண்டாக்கலும்‌, எல்லாவற்றிற்கு மிடமா 
யிருத்தலும்‌ என்னும்‌ இப்பொருள்களையுடையதாதலால்‌, பரப்பிரமமா 
கிய வாசுதேவனுக்கேயல்லாது பிறருக்குச்‌ செல்லாது. உயர்வு குறித்‌ 
துச்‌ சொல்ல வேண்டியவிடத்திலே இச்சொல்லைச்‌. சங்கேதமாய்‌ 
உபயோகிப்பார்கள்‌. அச்‌ சங்கேதத்தின்படியும்‌ வாசுதேவனையே முக்‌ 
கியமாக உணர்த்தும்‌. மற்றைய இடத்தில்‌ உபசார வழக்கமாய்ச்‌ 
செல்லும்‌. அப்படிச்‌ சொல்லுவதற்கு ஞான விசேஷம்‌ அவ்விடத்‌ 
தில்‌ இருக்க வேண்டும்‌; என்றது, உத்பத்தி பிரளயம்‌ பூதங்களின்‌ 
போக்கு வரவு வித்தை அவித்தை இவற்றை அறிந்தவன்‌ பகவான்‌ 
என்று உபசார வழக்கால்‌ சொல்லப்பட வேண்டும்‌ என்றபடி. 
மேலும்‌, * பகவான்‌ * என்னும்‌ இந்தப்‌ பெயர்‌, நிறைந்திருக்கின்ற 
ஞானம்‌ சக்தி பலம்‌ ஐசுவரியம்‌ வீரியம்‌ தேஜசுக்களாகிய நற்குணங்‌ 
களையும்‌, இழிந்த குணங்கள்‌ ஒன்‌ றுமில்லாமையையும்‌ சொல்லுக்குப்‌ 
. பொருளாகக்‌ காட்டுகின்றது. ஆதலால்‌, “ பகவான்‌ ': என்னும்‌ இப்‌ 
பெயர்‌ எல்லாக்‌ குற்றங்கட்கும்‌ . எதிர்த்தட்டாயும்‌ எல்லா ஈற்குணங்‌ 
களையுமுடையவனாயுமுள்ள வாசுதேவனுக்கே முக்கிய வாசகமாகின்‌ 
றது. சகல ஆதாரமாயும்‌ சகல ஆதேயமாயும்‌ விளங்குகின்ற 
ஸ்ரீ விஷ்ணுவை வாசுதேவன்‌. என்னும்‌ பெயர்‌ காட்டுகின்றது,” 
என்‌ று ஸ்ரீ விஷ்ணுபுராணம்‌ * கூறுகின்றது. இதனால்‌, பகவான்‌ என்ற 
பெயர்‌ வாசுதேவனுக்கே உரியது என்பதும்‌, அப்பெயரால்‌ ஏனை 
யோரை வழங்குவது உபசார வழக்காதலும்‌ தெளியப்படும்‌. 


இனி, வழக்குகளைப்‌ பார்ப்போம்‌ : திருமால்‌ அடியார்கள்‌ ¢ பாக 
வதர்‌ ' என்று வழங்கப்படுகின்றார்கள்‌. பகவானுக்கு அடிமைப்பட்டு 
அவனை வணங்கி வழிபடுங்காரணத்தால்‌ அவர்கள்‌ அப்பெயரால்‌ 
குறிக்கப்படுகின்றார்கள்‌. இப்பெயர்‌ Ge p எம்மதத்தினர்க்கும்‌ 
வழங்காமை காண்க. மற்றையோர்‌ சைவர்‌, ஜைநர்‌, பெளத்தர்‌, 
என்ற இன்னோரன்ன பெயர்களால்‌ வழங்கப்படுவர்‌. - 


१६ தாவில்‌ செளமியரே யோகர்‌ திகம்பரர்‌ சமண நீத்தோர்‌ 
மாவிர தியரே பாசுபதர்‌ களாமுகர்‌ சைவத்தோர்‌ 








1. விஷ்ணுபுராணம்‌, அம்‌. 6. அத்‌-5. சுலோ, 67-80. 
2. சூடாமணி நிகண்டு, மக்கட்பெயர்த்‌ தொகுதி, 3, 
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மேவுமால்‌ சமயத்‌ தோர்பேர்‌ மிக்க பாகவதராகும்‌ 
சீவகர்‌ பெளத்தரோடு தேரர்‌ சாக்‌ கியரே புத்தர்‌. 
என்பது நிகண்டு. 


கண்ணபிரான்‌ அருளிச்செய்த கீதையே “ பகவத்கீதை ' என்று 
வழங்கப்படும்‌ ; மற்றையோர்‌ கூறிய கீதைகள்‌ பிரம கதை, சிவ கீதை 
என்ற பெயர்களால்‌ தெரிக்கப்படும்‌. பகவானைப்பற்றிக்‌ கூறும்‌ புரா 
ணம்‌ “பாகவதம்‌ ' என்று வழங்கப்படும்‌ ; ஏனையோரைப்‌ பற்றிக்‌ 
கூறும்‌ புராணங்கள்‌ பிரம புராணம்‌, இலிங்க புராணம்‌ முதலிய 
பெயர்களால்‌ கூறப்படும்‌. ஓர்‌ அவதார விசேஷத்தில்‌ பகவானுடன்‌ 
பிறந்த துர்க்கை பகவதி ' என்ற பெயரால்‌ வழங்கப்படுகின்றாள்‌ ; 
அவளைப்‌ பற்றிய புராணம்‌ தேவி பாகவதம்‌ என்று வழங்கப்படு 
கின்றது. 


ஆக, மேலே காட்டிப்‌ போந்த புராண வசனங்கள்‌ முதலியவற்‌ 
றால்‌ பகவான்‌ என்னும்‌ பெயர்‌ நாராயணனையே குறிப்பதாம்‌ என்பது 
வெள்ளிடை மலைபோல்‌ விளங்குதல்‌ காண்க, முன்னையோர்‌ கூற்று 
களும்‌, புராண வசனங்களும்‌, வழக்காறுகளும்‌ இங்ஙனம்‌ இருப்பத 
னால்‌, இப்பெயரால்‌ மற்றையோரை வழங்குதல்‌ உபசார வழக்காதல்‌ 
தெளியப்படும்‌. இவற்றையெல்லாம்‌ திருவுள்ளம்பற்றியே “ger 
நாதிகளால்‌ அல்பம்‌ உத்கர்ஷம்‌ உடையவன்பக்கலிலே பகவத்‌ 
சப்தம்‌ வர்த்தியாநின்றதிறே; : அந்யத்ரஹ்யுபசாரத:” என்கிற 
படியே, பகவத்‌ சப்தம்‌ முக்கியமாக வசிப்பது இவன்‌ பக்கலிலே ; 
அல்லாதார்பக்கல்‌ ஒளபசாரிகம்‌,?? என்று வரையறுத்தனர்‌ வைண 
வப்‌ பெரியோர்‌. 


இனி, “ஆதிபகவன்‌” என்னும்‌ தொடரில்‌ முன்னேயுள்ள ஆடு” 
என்றதனை நோக்குவோம்‌; ஆதி பகவன்‌ என்ற தொடருக்கு ஆதியா 
கிய பகவன்‌ ' என்று பொருள்கூறி, “ஆதிபகவன்‌ என்னும்‌ இரு 
பெயரொட்டுப்‌ பண்புத்‌ தொகை வடநூல்‌ முடிபு என்று விசேட 
முங்‌ கூறினார்‌ ஆசிரியர்‌ பரிமேலழகர்‌. இதனால்‌, இவ்விருபெயர்களும்‌ 
ஒரு பொருளுக்காக வழங்கப்படும்‌ பெயர்கள்‌ என்பது அவர்‌ கருத்தா 
தல்‌ பெறுதும்‌. மேலும்‌, * பகவான்‌ ' என்பது, திருமாலுக்குரிய 
திருப்பெயர்‌ என்பது மேலே கண்டோமாதலின்‌, ‘HH’ என்பதும்‌ 
அவ்விறைவனையே காட்டும்‌ பெயர்‌ என்பது சொல்ல வேண்டா 
வன்றே? சிவஞான சித்தியார்‌ பரபக்கத்தில்‌ பாஞ்சராத்திரிமதமறு 
தலையில்‌ கூறப்படும்‌ “ ஆதியாய்‌ அருவு மாகி” என்ற செய்யுளா 
லும்‌ * பாஞ்சராத்திரி! நீ உன்‌ கர்த்தாவை “ஆதி என்று கூறி 
னாய்‌; அங்ஙனம்‌ ஆதியாயின்‌, ஆதிக்கு முடிவுண்டாய்க்‌ கர்த்தா 


20 


வும்‌ அல்லனாவான்‌ ', என்ற அதன்‌ உரையாலும்‌ “ஆதி” என்ற 
பெயர்‌ திருமாலுக்கு. உரிய பெயர்‌ என்பது வலியுறும்‌. இதனால்‌, 
‘ah’ என்ற பெயரைத்‌ தம்‌ தெய்வத்திற்கு வைத்து வழங்கிய 
. தெய்வப்‌ புலமைத்‌ திருவள்ளுவனாரும்‌ பாஞ்சராத்திரியாதல்‌ கண்டு 
கொள்க. ‘ பாஞ்சராத்திரம்‌ ' என்பது வைணவ ஆகமம்‌ ; அதன்‌ 
நெறியில்‌ நிற்பவர்கள்‌ பாஞ்சராத்திரிகள்‌. “ அந்தமில்‌ ஆதியம்‌ 
பகவன்‌ * என்ற தமிழ்‌ மறை எழுந்ததும்‌ அவர்தம்‌ கூற்றினை நோக்‌ 
` கியே போலும்‌ | 


ஆக, இதுகாறும்‌ கூறியவாற்றால்‌ அகரத்தின்‌ பொருளான- 
வனும்‌, ஆதி என்ற பெயராலும்‌ பகவன்‌ என்ற பெயராலும்‌ சொல்லப்‌ 
படுகின்றவனுமான கண்ணன்‌ எம்பெருமானே காரணன்‌ என்பது 
முதற்குறளால்‌ தெளியப்பட்ட பொருளாம்‌ எனத்‌ தெளிதல்‌ தகும்‌ 


நன்று; நிகண்டு நூலார்‌, ‘usa’ என்ற பெயர்க்குரிய 
பொருள்களைக்‌ கூறுமிடத்துப்‌ “ பகவனே ஈசன்‌ மாயோன்‌ பங்கயன்‌ 
சினனே புத்தன்‌ ” என்று ஈசனை முதலில்‌ வைத்துக்‌ கூறுதலானும்‌ 
சிவபிரானுடைய சக்தியாகிய துர்க்கைக்கும்‌ பகவதி என்ற பெயர்‌ 
உண்மையானும்‌ © பகவன்‌ * என்ற பெயரைச்‌ சிவபிரானுக்கே உரிய 
பெயராகவும்‌ கூறுதல்‌ அமையுமே? எனின்‌, கூறுவல்‌ : நிகண்டு 
நூலார்‌ சொற்களுக்குரிய பொருள்களைக்‌ கூறுமிடத்து அப்பொருள்‌ 
களைக்‌. காட்டும்‌ பெயர்களைச்‌ செய்யுளின்‌ ஓசை இன்பம்‌ ஒன்றனையே 
நோக்கி முதலிலோ இறுதியிலோ அமைத்துப்‌ பாடுமியல்புடையார்‌ 
என்பதும்‌, பொருள்களின்‌ சிறப்பும்‌ சிறப்பின்மையும்‌ நோக்கி அவ்‌ 
வவ்பெயர்களை முதலிலோ இடையிலோ இறுதியிலோ அமைத்துப்‌ 
பாடுமியல்புடையாரல்லர்‌ என்பதும்‌ அந்நூலைப்‌ படித்த அனைவரும்‌ 
அறிவர்‌. பொருள்களின்‌ சிறப்பும்‌ சிறப்பின்மையும்‌ பார்த்துப்‌ 
பெயர்களை முன்னும்‌ பின்னும்‌ அமைத்துப்‌ பாடியிருப்பாராயின்‌, 
அருக மதத்தினரான அவர்‌, அருகனையன்றோ முதலில்‌ வைத்துப்‌ 
பாடுவார்‌ ? 1 * பகவனே ஈசன்‌ மாயோன்‌ பங்கயன்‌ சினனே புத்தன்‌”? 
என்று சினனை நான்காவது எண்ணில்‌ வைத்துப்‌ பாடுவாரா? இத 
னைச்‌ சிந்தித்தல்‌ வேண்டாவோ? மேலும்‌, “ ஆதியே முதல்‌ நே 
ரோடல்‌ அருகன்‌ மால்‌ ஈசன்‌ வேதன்‌ ” என்று “ஆதி? என்ற சொல்‌ 
லிற்குரிய பொருள்களைக்‌ கூறுமிடத்துச்‌ சிவபிரானை அருகனுக்கும்‌ 
மாலுக்கும்‌ ஈற்றில்‌ வைத்துப்‌ பாடுகின்றார்‌ அக்நிகண்டு நூலார்‌. 

T. ££ பகவனே அருகன்‌ மாயோன்‌ பங்கயன்‌ சிவனே புத்தன்‌ 


என்ற பாடமே முன்னர்‌ இருந்தது ; பின்னர்‌, ஒரு சிலரால்‌ திருத்தப்பட்டது 
என்று பெரியோர்‌ கூறக்‌ கேட்டிருக்கிறேன்‌ 


r 
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இங்கு எந்தக்‌ காரணத்தைக்‌ கூற முடியும்‌? மேலும்‌, பகவன்‌ என்பது 
சிவபிரானுக்கே உரிய பெயர்‌ என்று அவர்‌ கொண்டிருப்பாராயின்‌, 
சிவபிரான்‌ அடியார்களைப்‌ * பாகவதர்‌ ' என்று அவர்‌ கூறாமைக்குக்‌ 
காரணம்‌ யாது ? அங்ஙனம்‌ கூறாுததோடமையாது, திருமால்‌ அடி 
யார்களையன்றோ அவர்‌ பாகவதர்‌ என்று கூறுகின்றார்‌? ஆதலால்‌, 
ஈசன்‌ என்ற பெயரை முதலில்‌ வைத்தார்‌ ; ஆதலால்‌, பகவன்‌ என்ற 
பெயர்‌ சிவபிரானுக்கே உரிய பெயர்‌ என்பது அவர்தம்‌ கொள்கை 
என்று கூறல்‌ அவர்தம்‌ கருத்துக்கு முரணாம்‌ என்க. 


“பகவதி ' என்ற பெயரைப்‌ பார்ப்போம்‌: இச்சொல்‌ * பகவானு 
டைய சம்பந்தத்தையுடையவள்‌ ' என்று பொருள்படும்‌. இப்பெயரால்‌ 
திருமகளும்‌ துர்க்கையும்‌ வழங்கப்படுவார்கள்‌. பகவானுக்கு மனைவி 
யாதலின்‌ திருமகள்‌ பகவதி என்றும்‌, ஓர்‌ அவதார விசேடத்தில்‌ 
பகவானுடன்‌ பிறந்தவளாதலின்‌ துர்க்கை பகவதி என்றும்‌ வழங்கப்‌ 
படுகின்றார்கள்‌ என்க. திருமகளுக்கு மனைவி சம்பந்தம்‌ ; துர்க்கைக்‌ 
குத்‌ தங்கை சம்பந்தம்‌, இங்ஙனம்‌ பொருள்‌ கோடலே மரபு. இவ்‌ 
விருவரும்‌ * நாராயணி என்ற பெயரால்‌ வழங்கப்படுதலையும்‌ இங்கு 
நினைவிற்கோடல்‌ வேண்டும்‌. நாராயணனுடைய சம்பந்தத்தையுடை 
யவர்களாதலின்‌ திருமகளும்‌ துர்க்கையும்‌ நாராயணி என்று வழங்கப்‌ 
படுகிறார்கள்‌. இங்கும்‌, திருமகளுக்கு மனைவி சம்பந்தம்‌ ; துர்க்கைக்‌ 
குத்‌ தங்கை சம்பந்தம்‌, “ சூலி நீலி மாலவற்‌ கிளங்கிளை ”” என்றார்‌ 
இளங்கோவடிகள்‌. * மாலினுக்கு இளைய நங்கை பகவதி رت‎ ££ விமலை 
வண்‌ கலையானத்தி விசயை நாரணியே விந்தை '” என்பன நிகண்டு. 
மாலினுக்கு இளைய ஈங்கையாயினாள்‌ ; அதனால்‌, பகவதி என்ற பெய 
ரினள்‌ ஆனாள்‌ என்ற கருத்து மண்டல புருடன்‌ வாக்கில்‌ தொனித்‌ 
தல்‌ காண்க. இங்ஙனம்‌ நேர்ப்பொருள்‌ கொள்ளாது, * பகவதி என்‌ 
பது, பகவானான சிவனுடைய மனைவி - துர்க்கை” என்று பொருள்‌ 
கூறின்‌, அச்சொல்‌ திருமகளைக்‌ குறிக்கும்போது யாங்ஙனம்‌ 
பொருள்‌ கொள்வது ? மேலும்‌, நாராயணி என்பது, துர்க்கையைக்‌ 
குறிக்கும்போது நாராயணனுடைய மனைவி என்று பொருள்‌ கொள்ள 
இயலாதே? ஆதலால்‌, தொல்லோர்‌ சென்ற நெறியே சென்று 
“பகவதி ' என்பதற்குப்‌ பகவனான கண்ணபிரானுடைய தங்கை 
என்றே கொள்ளல்‌ வேண்டும்‌. *சிவபிரானுடைய மனைவியாதலின்‌, 
துர்க்கை பகவதி என்ற பெயரடைந்தாள்‌' என்று கூறல்‌ மரபுக்கு 
மாறுபட்டது என்க. இவ்விரண்டும்‌ வடமொழிப்‌ பெயர்கள்‌. வட 
நூல்‌ உணர்ந்தார்க்கன்‌ றித்‌ தமிழியல்பு விளங்காதென்பதும்‌ உணர்ந்து 
கோடற்கன்றே பாயிரத்துள்‌ “ ஐந்திரம்‌ நிறைந்த தொல்காப்பியன்‌ ? 
என்றதூஉம்‌ என்க,'' என்று மாதவச்‌ சிவஞான. யோகிகள்‌ கூறுவர்‌. 
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ஆதலால்‌, தமிழில்‌ கலந்துள்ள வடமொழிப்‌ பெயர்களுக்குப்‌ பொருள்‌ 
கூறுங்கால்‌ அம்மரபு கெடாதவாறு பொருள்‌ கோடல்‌ வேண்டும்‌ 
என்க 


நன்று; ‘MB’ என்பதற்குச்‌ சிவசக்தி என்று பொருள்‌ 
கொண்டு ஆதியோடு (சக்தி) கூடிய பகவன்‌ என்று பொருள்‌ ۲ 
டால்‌ என்னை ? எனின்‌, கூறுவன்‌ : ஆசிரியர்‌ நூல்‌ செய்த காலத்தும்‌ 
அதற்கு முற்பட்ட காலத்தும்‌ அச்சொல்‌ அப்பொருளில்‌ வழக்காற்‌ 
றில்‌ இல்லையே என்க. தொல்காப்பியம்‌ முதலிய இலக்கண நூல்களி 
லும்‌, தொல்காப்பியங்களான எட்டுத்‌ தொகை பத்துப்பாட்டு முதலிய 
இலக்கிய நூல்களிலும்‌ அச்சொல்‌ அப்பொருளில்‌ வழங்காமை 
காண்க. பிற்காலத்தார்‌ ஒருசிலர்‌ கூறின்‌, அது கொண்டு முற்காலத்‌ 
துச்‌ சான்றோர்‌ இலக்கியங்கட்குப்‌ பொருள்‌ காண்டல்‌ மரபு அன்மை 
யானும்‌, * ஆதியே முதல்‌ நேரோடல்‌ அருகன்‌ மால்‌ ஈசன்‌ வேதன்‌ '' 
என்று நிகண்டு கூறுதலானும்‌, அந்நிகண்டிலே தெய்வப்‌ பெயர்த்‌ 
தொகுதியிலும்‌ * ஆதி' என்ற பெயரைச்‌ சிவசக்திக்குக்‌ கூறாமையா 
னும்‌ (தெய்வப்‌ பெயர்த்தொகுதி, செய்‌, 32, 33, 38, 39, 40) அங்ங 
னம்‌ பொருள்‌ கோடல்‌ ஏற்புடைத்து அன்று என்க. மேலும்‌, பகவன்‌ 
என்ற பெயர்‌ கண்ணபிரானுக்கே உரிய பெயராக மேலே தெளிந்தோ 


மாதலாலும்‌, அங்ஙனம்‌ பொருள்‌ கூறல்‌ ஆசிரியர்‌ கருத்துக்கு முரணா 
மாறுங்‌ காண்க 


இனி, மேலே செல்வோம்‌ : 


இறைவனைப்‌ போன்றே இறைவனுடைய கல்யாண குணங்களும்‌ 
நித்தியமாய்‌ உள்ளவை என்பது வைணவ மதத்தின்‌ கொள்கை. * 


* இருள்சேர்‌ இருவினையும்‌ சேரா இறைவன்‌ 
பொருள்சேர்‌ புகழ்புரிந்தார்‌ மாட்டு.” 

என்பது திருக்குறள்‌ கடவுள்‌ வாழ்த்தில்‌ ஐந்தாவது குறள்‌. 

இதனுள்‌, * இறைவன்‌ பொருள்சேர்‌ yep” என்னுந்‌ துணையே 
இங்கு வேண்டுவது. இதனால்‌, * இறைவனைப்‌ போன்றே இறைவ 
னுடைய புகழும்‌ நித்தியம்‌, என்றுமுள்ளது, என்பது அவர்‌ கருத்தா 
தல்‌. அறியப்படும்‌. இங்ஙனம்‌ இப்பெரியார்‌ கூறுதற்கு அடி, ஆசிரி 
யர்‌ தொல்காப்பியனார்‌ என்பதனைக்‌ கூறவும்‌ வேண்டுமோ ? 





| 1. **எண்பெருக் கந்நலத்து, ஒண்பொரு ளீறில, வண்புகழ்‌ நாரணன்‌ 
'* பல பிறப்பாய்‌ ஒளிவரு முழு௩லம்‌ முதலில கேடில்‌ ** :**புட்பாகன்‌ பெரிய்‌ 
தனி மாப்புகழே ”” என்பன தமிழ்‌ மறை 3 
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மாயோன்‌ மேய மன்பெருஞ்‌ சிறப்பின்‌ 
தாவா விழுப்புகழ்ப்‌ பூவை நிலையும்‌ ” 1 
என்ற அடிகளால்‌ இறைவனுடைய புகழைத்‌ Ca ram விழுப்புகழ்‌ ' 
என்று தொல்காப்பியம்‌ கூறுதல்‌ காண்க. தொல்காப்பியன்‌ றன்‌ 
ஆணைவழி நிற்றல்‌ தமிழ்‌ அறிந்தோர்க்குக்‌ கடனே ” என்றார்‌ 
பல்காயனார்‌. தொல்காப்பியத்தில்‌ 'மயங்கக்‌ கூறல்‌ இல்லை” என்பதே 
மாதவச்‌ சிவஞான யோகிகள்‌ கருத்தாகும்‌. பின்‌ வந்த சான்றோர்களும்‌ 
* தேயா விழுப்புகழ்த்‌ தெய்வம்‌ பரவுதும்‌'” (கலித்‌, 108.) 
என்றும்‌, 
“தோலா நல்லிசை preva ருள்ளும்‌ 
கூற்றொத்‌ தீயே மாற்றருஞ்‌ சீற்றம்‌ 
வலியொத்‌ தீயே வாலி யோனைப்‌ 
புகழொத்‌ தீயே இகழுந ரடுநனை” (புறம்‌. 57.) 
என்றும்‌, 
“வல்லா ராயினும்‌ வல்லுந ராயினும்‌ 
புகழ்த லுற்றோர்க்கு மாயோ னன்ன 
உரைசால்‌ ൭൧൧൧൭൧ புகழ்சால்‌ மாற!" * (புறம்‌. 56.) 


என்றும்‌ பாடுவாராயினர்‌. இன்னோரன்னவற்றை யெல்லாம்‌ தம்‌ 
திருவுள்ளத்திற்‌ கொண்டே தொல்லோர்‌ சென்ற நெறியே சென்று 
८ இறைமைக்‌ குணங்களிலராயினாரை உடையரெனக்‌ கருதி அறிவி 
லார்‌ கூறுகின்ற புகழ்கள்‌ பொருள்‌ சேராவாகலின்‌, அவை முற்று 
முடைய இறைவன்‌ புகழே £ பொருள்சேர்‌ புகழ்‌ ' எனப்பட்டது, ” 
. என்று அத்திருக்குறளுக்கு விசேடவுரை எழுதினார்‌ பரிமேலழகர்‌. 
“பொறிவாயில்‌ ஐந்தவித்தான்‌ பொய்தீர்‌ ஒழுக்க 
நெறிநின்றார்‌ நீடுவாழ்‌ வார்‌ 
என்பது கடவுள்‌ வாழ்த்தில்‌ 6-ஆம்‌ செய்யுள்‌. இங்குப்‌ ' பொறிவாயில்‌ 


ஐந்தவித்தான்‌ * என்றது கண்ணபிரானை. 4 பொய்தீர்‌ ஒழுக்க நெறி” 
என்றது பகவத்கீதையை. * பொறிவாயில்‌ ஐந்தவித்தான்‌ ' என்ற 





"ris தொல்‌. பொருள்‌. புறத்‌, 5 
2. “ வல்லவர்க்கும்‌ மாட்டாதார்க்கும்‌ ஒப்பப்‌ புகழ்ந்து முடிய ஒண்ணா 
மையின்‌ மாயோனன்ன ' என்றார்‌ ; அன்றி, அவ்விருவர்க்கும்‌ ஒப்ப அருள்‌ 
பண்ணுதலின்‌ அவ்வாறு கூறிற்று எனினும்‌ அமையும்‌,”” என்பர்‌ புறநானூற்று 
உரையாசிரியர்‌ s 
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பெயர்‌ € இருடீகேசன்‌ ' என்ற .திருப்பெயரின்‌ மொழிபெயர்ப்பு என்பர்‌ 
பெரியோர்‌. *இருதக்நன்‌? என்ற வடமொழிப்‌ பெயரைச்‌ ‘Osis 
நன்றிகொன்றமகன்‌ £ என்றும்‌, * அமாத்யன்‌? என்ற வடமொழிப்‌ - 
“பெயரை ' உழையிருந்தான்‌ ' என்றும்‌ பிறாண்டும்‌ வடசொற்களை ga 
. வாசிரியர்‌ மொழி பெயர்த்துக்‌ கூறுதல்‌ காண்க. கண்ணபிரான்‌ 
நைஷ்டிக பிரஹ்மசாரி -என்பதனைப்‌ பாரதத்தில்‌ பரீ௯தித்து மஹா > 
ராஜன்‌ பிறப்பால்‌ உணர்க 

கோளில்‌ பொறியிற்‌ குணமிலவே எண்குணத்தான்‌ 

தானை வணங்காத்‌ தலை.' `: 


என்பது திருக்குறள்‌ கடவுள்‌ வாழ்த்தில்‌ 9-ஆம்‌ குறள்‌. * இறைவனை 
குணங்களைக்‌ கொண்டே நிரூபிப்பது வைணவ மதக்‌ கொள்கை. ! இச்‌ 
செய்யுளில்‌ ' எண்குணத்தான்‌ ' என்று. .குணங்களைக்‌ கொண்டே 
இறைவனுக்குப்‌ பெயர்‌ அமைத்திருத்தலைக்‌ காண்க. * எண்குணத்‌ 
தான்‌ ? என்ற பெயர்க்குப்‌ பலரும்‌ பலவாறு பொருள்‌ கூறுவர்‌. 
ஆயின்‌, இளங்கோவடிகள்‌ இத்திருக்குறளின்‌ பொருளை விரித்துக்‌ 
கூறுவார்‌ போன்று : எண்குணத்தான்‌” என்ற பெயரின்‌: பொருளை 
விரித்துப்‌ பாடுதலை நாம்‌ கவனிக்க வேண்டும்‌. அவற்றைக்‌ கீழே 
தருகிறேன்‌ 

மூவுலகு மீரடியால்‌ முறைநிரம்பா வகைமுடியத்‌ 

குரவியசே வடிசேப்பத்‌ தம்பியொடுங்‌ கான்போந்து 

சோவரணும்‌ போர்மடியத்‌ தொல்லிலங்கை கட்டழித்த 

Grasi Fir கேளா.த செவிள்ன்ன செவியே! 

இருமால்சீர்‌ கேளாத செவிஎன்ன ७७७ 


* யெரியவனை மாயவனைப்‌ பேருலக மெல்லாம்‌ 
விரிகமல உந்தியுடை விண்ணவனைக்‌ கண்ணும்‌ 
திருவடியும்‌ கையும்‌ திருவாயும்‌ செய்ய 
கரியவனைக்‌ காணாத கண்ணென்ன கண்ணே! 
கண்ணிமைத்துக்‌ காண்பார்தங்‌ கண்னென்ன கண்ணே ! 
“மடந்தாழும்‌ நெஞ்சத்துக்‌ கஞ்சனார்‌ வஞ்சங்‌ 
கடந்தானை நாற்றுவர்பால்‌: நாற்றிசையும்‌ போற்றப்‌ 
படர்ந்தா ரணமுழங்கப்‌ பஞ்சவர்க்குத்‌ தூது ° 
நடந்தானை ஏத்தாத நாஎன்ன நாவே ! 
நாராயணா என்னா நர்வென்ன நாவே”! 





1. “உயர்வற வுயர்நல முடையவன்‌ எவன்‌ அவன்‌ 


. துயரறு சுடரடி தொழுதுஎழுஎன்‌ மனனே 
என்பர்‌ வேதம்‌ தமிழ்‌ செய்த மாறர்‌ 


e 
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என்பன அவர்‌ பாடியவை. திருக்குறளிற்‌ கூறப்பட்ட * தலை” என்னும்‌ 
உறுப்பை நீக்கிச்‌ ‘Qed’ முதலிய உறுப்புகளையே எடுத்து “ என்ன 
செவி | என்ன கண்‌ | என்ன mm!" என்று பாடுதலும்‌ கவனித்தற்‌ 
குரியன. “ காணாத கண்‌ முதலியன போல வணங்காத தலைகள்‌ பய 
னில எனத்‌ தலைமேல்‌ வைத்துக்‌ கூறினார்‌, கூறினாரேனும்‌, இனம்பற்றி 
வாழ்த்தாத மாக்களும்‌ அவ்வாறே பயனில என்பதும்‌ கொள்க, ” 
என்பது பரிமேலழகர்‌ விசேடவுரை. ! இத்தாழிசைகள்‌ மேற்கூறிய 
திருக்குறளையே அடியாகக்‌ கொண்டு எழுந்தன என்று கூறின்‌ இதனை 
இல்லை என்று கூறுவாருமுளரோ ? “குன்றக்‌ குரவை * முதலிய 
இடங்களில்‌ அவ்வடிகள்‌ இங்ஙனம்‌ பாடாமையும்‌ காண்க, குறட்‌ 
பாக்களையும்‌ பாக்களின்‌ பொருளையும்‌ ஆங்காங்கு வேண்டிய இடங்‌ 
களில்‌ அவ்வடிகள்‌ ஆமைத்துப்‌ பாடியிருத்தலை அறிஞர்‌ அறிவர்‌. 
பிறவிப்‌ பெருங்கடல்‌ நீந்துவர்‌ நீந்தார்‌ 
இறைவ அடிசேரா ۲ 
என்பது கடவுள்‌ வாழ்த்தின்‌ 10-ஆம்‌ குறள்‌. மக்கட்பிறவிக்குப்‌ பயன்‌ 
கடவுளை வாழ்த்திப்‌ பிறவியை அறுத்தலேயாம்‌. ஆதலின்‌, முடிந்தது 
முடித்தலான இக்குறளில்‌ ‘opus அடிசேர்ந்தார்‌ பிறவிப்‌ 
பெருங்கடல்‌ நீந்துவர்‌, ' என முடிக்கின்றார்‌. மாயோன்‌ மலரடியே 
பிறவிப்பிணிக்கு மருந்து என்பதனை, 
மாஅ யோயே! மாஅ யோயே! 
மறுபிறப்‌ பறுக்கும்‌ மாசில்‌ சேவடி 
மணிதிகழ்‌ உருபின்‌ மாஅ யோயே!'” 


' என்ற பரிபாடற்‌ பகுதியானும்‌ உணர்க. 


ஒன்றே பொருளெனின்‌ வேறென்ப; வேறெனின்‌ 
அன்றென்ப வாறு சமயத்தார்‌ நன்றென 
எப்பா லவரும்‌ இயைபவே வள்ளுவனார்‌ 
முப்பால்‌ மொழிந்த மொழி,” 


என்று ஆன்றோரால்‌ சிறப்பித்துக்‌ கூறப்பட்ட திருக்குறளில்‌, தெய்‌ 
வப்‌ புலமைத்‌ திருவள்ளுவனார்‌; இறைவன்‌ யாவன்‌? என்னும்‌ வினா 








1. *நீணாகம்‌ சுற்றி நெடுவரைநட்டு ஆழ்கடலைப்‌ 
பேணான்‌ கடைந்துஅமுதம்‌ கொண்டுகந்த பெம்மானைப்‌ 
பூணார மார்பனைப்‌ புள்ளூரும்‌ பொன்மலையைக்‌ 
காணாதார்‌ கண்ணென்றும்‌ கண்ணல்ல கண்டாமே,” 
என்பது திருமங்கை மன்னன்‌ திருவாக்கு. இங்ஙனமே மற்றை உறுப்புகளை 
யும்‌ தனித்தனியே எடுத்துப்‌ பாடியிருத்தலை அத்திருப்பதிகத்திற்‌ காண்க. 
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விற்கு. விடையாக, -“ முறைசெய்து காப்பாற்றுகின்றவனே இறைவ. 
னாவான்‌;” என்றும்‌, அவ்விறைவன்‌ அம்முறை செய்து காப்பாற்று 
தலை அரசர்‌ மூலமாகவும்‌ செய்கின்றான்‌ ஆதலின்‌, அவ்வரசர்‌.களும்‌ 
தொழிலுரிமை பற்றி இறைவன்‌ என்ற பெயரால்‌ வழங்கப்படுவார்கள்‌ 
என்றும்‌ கூறுகின்றார்‌ 
முறைசெய்து காப்பாற்றும்‌ மன்னவன்‌ மக்கட்கு 
இறையென்று வைக்கப்‌ படும்‌.” 


என்னும்‌ திருக்குறளையும்‌, ‘grr முறை செய்து பிறர்‌ நலியாமல்‌ 
காத்தலையும்‌ செய்யும்‌ அரசன்‌, பிறப்பான்‌ மகனேயாயினும்‌, செயலால்‌ 
மக்கட்குக்‌ கடவுள்‌ என்று வைக்கப்படுவான்‌ ' என்ற அதன்‌ உரை 
யினையும்‌ காண்க. | 

ஈண்டுத்‌ தெய்வப்‌ புலமைத்‌ திருவள்ளுவனார்‌, 4 முறை செய்து 
காப்பாற்றுபவன்‌ யாவன்‌? அவன்‌ இறையென்று சொல்லப்படுவான்‌, 
என்பார்‌, அதனை அங்ஙனம்‌ விதிமுகத்தாற்‌ கூறாது, உடம்படு 
புணர்த்தலென்னு முத்திவகையால்‌ “முறை செய்து காப்பாற்றும்‌ 
இறை ' என்றும்‌, மன்னவன்‌ இறையென்னும்‌ பெயர்க்குரியனல்லன்‌ 
ஆயினும்‌, முறைசெய்து காப்பாற்றும்‌ தொழில்‌ உரிமையான்‌, அம்‌ 
மன்னனும்‌ இறையென்று சொல்லப்பவான்‌ என்பார்‌, * முறைசெய்து 
காப்பாற்றும்‌ மன்னவன்‌ இறையென்று வைக்கப்படும்‌ ” என்றும்‌; 
* மன்னனை இறையென்று கூறியவதனால்‌, அவ்விறைவன்‌ “முழுவே 
முலகுக்கும்‌ நாதன்‌.ஆதலைப்‌ போன்று, இம்மன்னனும்‌ முழுவேழுல 
குக்கும்‌ நாதன்‌. ஆவானோ என்ற ஐயம்‌ தோன்றுமன்றே ? அவ்‌ 
வையத்தை நீக்குதற்கு இவ்வுலகிலுள்ள மக்கட்கு மாத்திரமே நாதன்‌ : 
என்பார்‌, * மக்கட்கு இறையென்று * என்றும்‌, பாதுகாக்கும்‌ தொழி 
லுரிமையான்‌ இறையாவான்‌ என்பார்‌, * வைக்கப்படும்‌ ? என்றும்‌ 
கூறினார்‌. * செயலான்‌ மக்கட்குக்‌ கடவுள்‌ என்று வேறு வைக்கப்‌ 
படும்‌” என்ற பரிமேலழகருரையும்‌ ஈண்டுச்‌ சிந்திக்கற்பாலது. 


ஆசிரியர்‌ பரிமேலழகர்‌, இத்‌ திருக்குறளுக்கு இவ்வகையில்‌ 
விரித்து இங்கு உரை கூறிற்றிலர்‌ ஆயினும்‌, அப்பெரியார்‌ கருத்து 
யான்‌ கூறியதேயாம்‌ என்பதனைக்‌ கீழ்‌ வருவனவற்றான்‌ தெளிக. 
£  ₹*இறைமாட்சி' என்னும்‌ அதிகாரத்திற்கு அவதாரிகை கூறப்‌ 
புக்க ஆசிரியர்‌ பரிமேலழகர்‌, “ இறை மாட்சியாவது அவன்தன்‌ 
நற்குண நற்செய்கைகள்‌,'' என்று கூறிப்‌ பின்னர்‌, * அனைத்துலகும்‌ 
அனைத்துயிரும்‌. அமைத்தளித்துப்‌ போற்றும்‌ பரமனுக்குரிய இறை 
யென்னும்‌ ,பெயரால்‌ ' அரசனைக்‌ கூறல்‌ பொருந்துமோ?” என்ற 
வினாவைத்‌ தாமே-தம்முள்ளத்தில்‌ எழுப்பிக்கொண்டு அதற்கு விடை 
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யாக, . “உலகபால - ௬ருருவாய்‌ Herp” உல்கங்காத்தலின்‌ இறை 
யென்றார்‌,” என்ற விசேடமும்‌ கூறித்‌ தாம்‌ கூறிய .விசேட உரைக்கு 
மேற்கோளாகத்‌ “ “(திருவுடை மன்னரைக்‌ காணில்‌ திருமாலைக்‌ கண்‌ 
டேனே யென்னும்‌ ' என்று பெரியாரும்‌ பணித்தார்‌,” என்று தமிழ்‌ 
மறையின்‌ பாசுரத்தையும்‌ எடுத்துக்‌ காட்டினர்‌. இங்குப்‌ பரிமே 
Apar எழுதிய விசேடவுரை, “ முறைசெய்து காப்பாற்றும்‌” என்ற 
திருக்குறளை ஆதாரமாகக்‌ கொண்டு எழுந்ததேயாம்‌ என்பது உற்று 
நோக்குவார்க்குப்‌ புலனாம்‌ 


ஆயின்‌, * இறைவன்‌ என்பதற்கு எல்லாப்‌ பொருளினும்‌ 
தங்குகின்றவன்‌ என்ற பொருளை ஈண்டுத்‌ திருவள்ளூவனார்‌ கூறிற்றி 
லரே? எனின்‌, “காப்பாற்றும்‌” என்ற சொல்லின்‌ பொருளால்‌ 
அதனையும்‌ பெறவைத்தார்‌ என்க. “எவ்வாறு? எனின்‌, “காப்‌ 
பாற்றுதல்‌ என்பது ஒவ்வோர்‌ உயிர்க்கும்‌ விருப்பில்லனவற்றை நீக்கி, 
விருப்புள்ளனவற்றைக்‌ கொடுத்தல்‌,” என்பர்‌ பெரியோர்‌, ஒவ்வோர்‌ 
உயிரும்‌ விரும்புகின்றன வற்றைக்‌ கொடுக்க வேண்டுமாயின்‌, அவ்‌ 
வுயிர்களிடத்தில்‌ தான்‌ தங்கியிருந்தாலன்றி, அவற்றின்‌ விருப்பத்தை 
யறிதலும்‌ அறிந்து கொடுத்தலும்‌ முடியாவாம்‌. ஆதலின்‌, காப்‌ 
பாற்றுதலாகிய காரியத்தைக்‌ கூறிய வகையில்‌ அவ்வுயிர்தோறும்‌' 
தங்கியிருத்தலாகிய காரணமும்‌ தானே பெறப்படுதலின்‌, அதனையும்‌ 
கூறினாரேயாவர்‌. யாண்டும்‌, என்றும்‌ ‘ காரணமின்றேல்‌ காரியமும்‌ 
இன்று” என்க. ஆக, எல்லாப்‌ பொருளினும்‌ தங்கி யிருக்கின்ற 
வனே காத்தலாகிய தொழிலைச்‌ செய்ய முடியும்‌ என்பதும்‌, காப்பாற்று . 
கின்றவன்‌ எல்லாப்‌ பொருளிலும்‌ தங்கியிருத்தல்வேண்டும்‌ என்பதும்‌ 
பெறப்படுதலின்‌, இவ்விரண்டும்‌ ஒன்றோடொன்று பிரிவின்றி ஒற்று 
மைப்பட்டிருத்தல்‌ காண்க 


ஆக, தெய்வப்‌ புலமைத்‌ திருவள்ளுவனார்‌, இறை அல்லது 


இறைவன்‌ என்னும்‌ 'பெயரைக்‌ காத்தற்றொழிலையுடைய ஒரு பொரு. 


ளுக்கே யுரியபெயராகக்‌ கொண்டார்‌ என்பது வெள்ளிடைமலை 
போலத்‌ தெற்றென விளங்குகின்‌ றது, விளங்கவே, கடவுள்‌ வாழ்த்தில்‌, 
இருள்சேர்‌ இருவினையும்‌ சேரா 'விறைவன்‌ 
பொருள்சேர்‌ புகழ்புரிந்தார்‌. மாட்டு. ' 
* பிறவிப்‌ பெருங்கடல்‌ நீந்துவர்‌. நீந்தார்‌ 
இறைவ அடிசேரா தார்‌. * 
என வருகின்ற இரண்டு திருக்குறள்களாலும்‌ : இறைவன்‌ என்ற 
பெயரால்‌ காத்தற்றொழிலையுடைய கடவுளையே குறித்தார்‌ என்பது 
சான்றோர்க்கெல்லாம்‌.ஒப்ப முடிந்த தொன்றாம்‌.- ° - = 
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 மடியிலா மன்னவன்‌ எய்தும்‌ அடியளந்தான்‌ 
தாஅய தெல்லாம்‌ ஒருங்கு.” 


என்ற குறளை நோக்குவோம்‌: இச்செய்யுளால்‌. கூறப்படவேண்டிய 
பொருள்‌, * மடியிலாத அரசன்‌ எல்லா உலகங்களையும்‌ ஒருங்கே 
எய்தும்‌,” என்பதேயாம்‌. * சமயக்‌ கணக்கர்‌ மதிவழி கூறாது, 
உலகியல்‌ கூறிப்‌ பொருளிது வென்ற வள்ளுவன்‌,” என்று புகழப்‌ 
பட்ட இப்பெரியார்‌, இங்கு * அடியளந்தான்‌ தாஅயது எல்லாம்‌ ' 
என்று இவ்வரலாற்றைக்‌ கொண்டு கூறும்‌ கருத்தை ஆராய வேண்‌ 
டாவோ ? .மேலும்‌, இறைவனுக்குரிய திருப்பெயர்கள்‌ பலவற்றுள்‌ 
ஏதாவது ஒன்றினைக்‌ குறித்து அவனால்‌ * தாஅயது” என்று கூறாது 
அடியளந்தான்‌ ? என்று அடியின்மேலிட்டு அடியின்‌ தொழிலால்‌ 
இறைவனுக்கு ஒரு பெயரை அமைத்ததற்குக கருத்தும்‌ ஒன்று 
இருத்தல்‌ வேண்டும்‌ அன்றே ? 


> இவற்றையெல்லாம்‌ ஆராய்ந்து, இவற்றிற்குத்‌ தக்க விடை 
யிறுக்கவே, “ * மடியிலா மன்னவன்‌ ' என்ற குறளால்‌, இறைவ 
னுடைய சர்வஜகத்ரக்ஷகத்வத்தைக்‌ கூறுகின்றார்‌ ; அன்றி, லீலா 
விபூதி அவனுக்கே உரியது என்று கூறுகின்றார்‌ என்று கோடலு 
மாம்‌ °” என யான்‌ முன்னர்க்‌ கூறியது தெளிவாம்‌. 


“பரந்த பொருளெல்லாம்‌ HTT Mur வேறு 
தெரிந்து திறந்தோறும்‌ சேரச்‌ சுருங்கிய 
சொல்லால்‌ விரித்துப்‌ பொருள்விளங்கச்‌ சொல்லுதல்‌ 
வல்லர்ரார்‌ வள்ளுவரல்‌ லால்‌ 
| திருவள்ளுவமாலை, 13.] 
என்றார்‌ அரிசில்‌ கிழார்‌. | 
வைணவப்‌ பெருமக்கள்‌ தம்‌ பேரருளால்‌ கூறிப்‌ போந்த பொன்‌ ' 
மொழிகளே இவற்றிற்கு ஏற்ற விடையாமாதலின்‌, அவற்றுள்‌ சில 
வற்றை ஈண்டுத்‌ தருகின்றேன்‌ : 


நாராயண சப்தார்த்தத்தை நாராயணஅநுவாகமாகிற ஓலைப்‌ 
புறத்தே கேட்டுப்போகாதே கண்ணாலே கண்டு அநுபவிக்கலாம்படி 
ஸ்ரீவாமனனாய்‌ அவதரித்துத்‌ திரு உலகு அளந்தபடியை அநுப 
விக்கிறார்‌; சேஷ சேஷித்வ சம்ப்ந்தமிறே நாராயண சப்தார்த்த 
மாகிறது. ஜகத்‌ காரணத்வத்தாலும்‌ ஈஸ்வரனோடு இவ்வாத்மாவுக்‌. 
குண்டான சம்பந்தத்தையிறே சொல்லுகிறது; *காண்மின்கள்‌ 
உலகீர்‌ என்று கண்முகப்பே நிமிர்ந்த” என்று சர்வலோகமும்‌ 
கண்ணாலே காணலாம்படியிறே திரு உலகு அளந்தருளினது ! 
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ஆகையாலே, நாராயண சப்தார்த்தமான திரைவிக்ரம அபதானத்தை 
அநுபவிக்கிறார்‌. யக்ஞவாடத்தே சென்ற படியையும்‌ அர்த்தித்த 
படியையும்‌ சொல்லாதே எல்லார்‌ தலைகளிலும்‌ திருவடிகளை வைத்த 
இவ்வம்சத்தைச்‌ சொல்லுகையாலே சேஷசேஷித்வ சம்பந்தத்தை அநு 
பவிக்கிறார்‌ என்‌ று தோற்றுகிறதிறே ! '' “ விமுகனான மகாபலிக்கும்‌ 
ருசியைப்‌ பிறப்பிக்கும்‌ செளந்தர்யத்தையுடையவனை ஒழிய ۴ 
யணீயர்‌ உண்டோ ? தன்னுடைமையை லபிக்கைக்குத்‌ தான்‌ அர்த்தி 
யாய்ச்‌ செல்லும்‌ சீலவானை ஒழிய ஆண்ரயணீயர்‌ உண்டோ ? राई 
திரியமான விக்கிரஹத்தை துஷ்பிரகிருதிகள்‌ கண்ணுக்கும்‌ அகப்பட 
விஷயமாக்கும்‌ சுலபனை ஒழிய ஆம்ரணீயர்‌ உண்டோ ? என்கிறார்‌. " 
» நாய்ச்சிமார்‌ தொடும்போதும்‌ பூத்தொடுமாபோலே கூசித்தொடும்‌ 
திருவடிகளைக்கொண்டுகிடீர்‌ காடும்‌ ஓடையும்‌ அளந்து கொண்‌ 
டது என்று ஆச்சரியப்படுகிறார்‌!'” “ வசிஷ்ட சண்டாள விபாகமற 
எல்லார்‌ தலையிலும்‌ ஒக்கத்‌ திருவடிகளை வைத்தான்‌, இவர்கள்‌ 
நன்மை தீமை பாராதே தன்னுடைய சுத்தியே இவர்களுக்குமாம்படி 
பண்ணினான்‌, ”” என்பன பெரியோர்களுடைய பொன்‌ மொழிகள்‌. 


ஆக, இத்திருக்குறளால்‌, உயிர்கட்கும்‌ இறைவனுக்குமுள்ள 
சம்பந்தத்தையும்‌, இறைவனுடைய சர்வ ஜகத்‌ ரக்ஷகத்வத்தையும்‌, 
இறைமைத்தன்மையினையும்‌, செளலப்யத்தையும்‌ கூறி ஈடுபடுதல்‌ 
வெளியாம்‌. இதனால்‌, லீலாவிபூதி அவனுக்கே உரியது என்னும்‌ 
விஷயமும்‌ தானே போதருதல்‌ காண்க. இப்‌ பெரியார்க்கு அவ்வவதா 
ரத்திலுள்ள ஈடுபாட்டினாலேயே அவ்வவதாரத்திற்குரிய “இருக்‌ 
சூறள்‌ ' என்ற பெயரைத்‌ தம்‌ நூலுக்கும்‌ பெயராக வைத்தனர்‌ என்று 
கூறினும்‌ அது மிகையாகாது. 


“ அகுங்கொல்‌ ஐயமொன்‌ றின்றி 
அகலிட முற்றவும்‌ ஈரடியே 
ஆகும்பரிசு நிமிர்ந்த திருக்குறள்‌ 
அப்பன்‌ அமர்ந்துறையும்‌ ۳ 
என்பது தமிழ்மறை 


இனி, “ இவ்வரலாற்றுச்‌ சரிதையில்‌, அளந்தானின்‌ வேறாயது 
உலகம்‌ என்றும்‌, உலகம்‌ அவனால்‌ அளக்கப்படும்‌ பொருள்‌ என்றும்‌, 
உலகம்‌ அவனினும்‌ வியாபகமுடையது என்றும்‌ வள்ளுவர்‌ கூறி 
யுள்ளமை தெளிவு. இப்பொருள்‌, இறைமைக்‌ குணத்துக்கு இழுக்‌ 
குத்‌ தரும்‌ஆதலால்‌, வள்ளுவர்‌ வைணவர்‌ எனல்‌ எங்ஙனம்‌ சாலும்‌ ? " 
என்பார்‌ உளரே? எனின்‌, கூறுவன்‌ : “ அடியளந்தான்‌ தாஅயது 
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எல்லாம்‌ '” என்றதனால்‌, ‘HEL அவனினும்‌ வியாபகமுடையது,” 
- என்னும்‌ பொருள்‌.பெறப்படுதல்‌ யாங்ஙனம்‌ ? * எல்லாம்‌” என்பது, 
எஞ்சாமை என்னும்‌ பொருளையன்றோ காட்டும்‌ ? 


 ஒண்மிதியிற்‌ புனலுருவி ஒருகால்‌ நிற்ப | 
ஒருகாலும்‌ காமருசர்‌ அவுண gD TANS gI 
எண்மதியும்‌ கடந்தண்ட மீது போகி 
இருவிசும்பி படுபோய்‌ எழுந்து மேலைத்‌ 
தண்மதியும்‌ கதிரவனும்‌. தவிர ஓடித்‌ 
தாரகையின்‌ புழம்தடவி அப்பால்‌ மிக்கு 
மண்முழுது மகப்படுத்து நின்ற எந்தை 
. மலர்புரையும்‌ திருவடியே வணங்கி னேனே. 
என்பது திருமங்கைமன்னன்‌ திருவாக்கு 
; ] திருநெடுந்தாண்டகம்‌, 5.] 


இங்கு “மண்முழுதும்‌ அகப்படுத்து நின்ற எந்தை,' என்ற 
சொற்றொடரின்‌ சீரிய பொருளைச்‌ சிந்திக்க வேண்டும்‌. மேலும்‌, 


 நின்றகால்‌ மண்ணெலாம்‌ நிரப்பி யப்புறம்‌ 
சென்றுபா விற்றிலை சிறிது பாரெனு . 
ஒன்றவா னகமெலாம்‌ ஒடுக்கி யும்பரை 
வென்றகால்‌ மீண்டது வெளிபெ ரமையே,” 
 உலகெலா முள்ளடி அடக்கி யோரடிக்கு 
அலகிலா தவ்வடிக்‌ கன்பன்‌ மெய்யதாம்‌ 
இலைகுலாந்‌ துழாய்முடி ஏக நாயகன்‌ 
சிலைகுலாந்‌ தோளினாய்‌ சிறியன்‌ சாலவே.” 
என்ற சும்பராமாயணச்‌ செய்யுள்களை, அங்ஙனம்‌ கூறுவார்‌ இனி 
யேனும்‌ நினைத்தல்‌ செய்வார்‌ என்றே எண்ணுகிறோம்‌: 


தர்ம்வீழ்வார்‌ மென்றோள்‌ துயிலின்‌ இனிதுகொல்‌ ? 
தாமரைக்‌ கண்ணான்‌ உலகு, 


என்ற குறளை நோக்குவோம்‌ : இதனால்‌, இறைவனுடைய மோக்ஷப்‌ - 
பரதத்துவம்‌ கூறப்படுகின்றது என முன்னர்க்‌ கூறப்பட்டது ; 
அதனை இங்குப்‌ பார்ப்போம்‌; “நிரதிசய இன்பத்திற்குரிய நீ இச்‌ 
சிற்றின்‌ பத்திற்கு இன்னையாதல்‌ தகாது, ' என்ற பாங்கற்குச்‌ சொல்லி 
யது இது. “தாம்‌ விரும்பும்‌ மகளிர்‌ மெல்லிய தோளின்கண்‌ துயிலு 
தலாலுண்டாகும்‌ இன்பத்தைக்காட்டிலும்‌, தாமரைக்கண்ணான்‌ உல 
கில்‌ சென்று அனுபவிக்கும்‌ இன்பம்‌ இனிதாகுமா ? * என்பது இதன்‌ 
நேர்ப்பொருளாம்‌. இங்கு, ' நிரதிசய இன்பத்திற்குரிய 8 இச்சிற்றின்‌ 
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பத்திற்கு இன்னையாதல்‌ தகாது,” என்ற்‌ டாங்கனை நோக்கி, தலைப்‌ 
படுசால்பினுக்குந்தளரேன்‌, சித்தம்‌ பித்தன்‌ என்று மலைத்தறிவாரில்லை, 
யாரையுக்‌ தேற்றுவன்‌ எனத்தகைய தலைவன்‌, சிறுமான்‌ விழியால்‌ 
அழிவுற்று மயங்கினானாதலின்‌, இக்கொவ்வைச்‌ செவ்வாய்க்கொடி 
யிடை தோள்‌ புணர்ந்தாற்‌ புணருந்தொறும்‌ பின்னும்‌ புதிதாய்‌ வளர்‌ 
கின்ற பெரும்போகத்துக்கு, நாள்‌ திங்கள்‌ ஆண்டு ஊழி ஊழிதொறும்‌ 
அப்பொழுதைக்கப்பொமுது ஆராவமுதமாகிய அப்பேரின்பம்‌ ஒப்பா 
குமா?' என்று கூறுகின்றான்‌. இங்கு, அத்‌ தலைவன்‌ மறுத்த பேரின்ப 
உலகை, BD புலவர்பெருமான்‌ * தாமரைக்கண்ணான்‌ உலகு ” 
என்று கூறியிருத்தலால்‌ தாமரைக்கண்ணான்‌ உலகே நிரதிசய 
இன்ப வீடு என்பதும்‌, நிரதிசய இன்ப வீட்டையுடையோன்‌ தாமரைக்‌ 
கண்ணனான ஸ்ரீமந்‌ நாராயணனே என்பதும்‌ பெறப்படுதல்‌ காண்க, 
* தாமரைக்கண்ணான்‌ ° என்பது! “புண்டரீக மிவாக்ஷிணி " என்‌ 
னும்‌ சுருதியின்‌ படி பிறிதின்‌ இயைபு நீக்கிய விசேஷணப்‌ பெயராம்‌. 
புருஷ: புண்டரீகாக்ஷ:?' என்பது உப பிரும்மணம்‌. “தாமரைக்‌ 
கண்ணன்‌ ' என்ற பெயரைத்‌ திருமாலுக்கு உரிய பெயராக 
நிகண்டு நூலும்‌ உரைக்கும்‌, 


* மலர்மிசை யேகினான்‌ மாணடி. சேர்ந்தார்‌ 
நிலமிசை நீடுவாழ்‌ வார்‌.” 
* உரனென்னுந்‌ தோட்டியான்‌ ஓரைந்துங்‌ காப்பான்‌ 
வரனென்னும்‌ வைப்பிற்கோர்‌ வித்து.” 
ஐயத்தின்‌ நீங்கித்‌ தெளிந்தார்க்கு வையத்தின்‌ 
வானம்‌ நணிய துடைத்து” 
“யானென தென்னும்‌ செருக்கறுப்பான்‌ வானோர்க்கு 
உயர்ந்த உலகம்‌ புகும்‌.” * 
என்ற குறள்களால்‌, மோக்ஷத்தை ஓர்‌ உலக விசேடமாகவே கொண் 
டார்‌ நம்‌ பெருந்தகையார்‌ என்பது தெளியப்படும்‌. 





1. *தகும்சீர்த்தன்‌ தனிமுதலி னுள்ளே 
மிகுந்தேவும்‌ எப்பொருளும்‌ படைக்கத்‌ 
தகும்கோலத்‌ தாமரைக்‌ கண்ணன்‌ எம்மான்‌ 
மிகுஞ்சோதி மேலறிவார்‌ யவரே.' 


என்பது தமிழ்‌ மறை. 
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1 யாதானும்‌ நாடாமா லூராமால்‌ என்னொருவன்‌ 
சாந்துணையும்‌ கல்லாத வாறு. EM 
என்ற குறளால்‌ அம்மோக்ஷவுலகத்தைத்‌ திருமாலுக்குரிய வுலகமாகக்‌ 
கொண்டார்‌ என்பதும்‌ தெளியப்படும்‌. : 
தாம்வீழ்வார்‌ மென்றோள்‌ துயிலின்‌ இனிதுகொல்‌ . 
தாமரைக்‌ கண்ணான்‌ உலகு.” | 
என்னும்‌ இக்குறளால்‌, அச்செங்கண்மால்‌ உலகம்‌ நிரதிசய இன்ப 
மயமாகவே உள்ளது என்று கொண்டார்‌ என்பதும்‌ தெளியப்படும்‌. . 
ஆக, மோக்ஷம்‌ என்பது, ஓர்‌ உலக விசேடமே என்பதும்‌, அது நிரதிசய 
இன்பத்தது என்பதும்‌, அது திருமாலுக்கே உரியது என்பதும்‌ நம்‌ 
வள்ளுவப்பெருந்தகையாரது திருவுள்ளக்கருத்தாதல்‌ தெளிந்து - 
கொள்க, i l 1 
“ நாறிணர்த்‌ துமாயோன்‌ நல்கி னல்லதை 
ஏறுதல்‌ எளிதோ வீறுபெறு துறக்கம்‌ ۲ 
என்ற பரிபாடற்‌ பகுதியும்‌ இக்கருத்தே பற்றி எழுந்தது காண்க. 
“பற்றற்ற கண்ணே பிறப்பறுக்கும்‌ மற்று 
நிலையாமை காணப்‌ படும்‌.” 
என்ற குறளின்‌ உரையில்‌, ' os 
(அற்றது பற்றெனில்‌ . 
உற்றது வீடுயிர்‌. * 
என்பதும்‌ அது UD Ug” என்றும்‌, 








1. ' யாதானும்‌ நாடாம்‌--அறம்‌ பொருள்‌ இன்பங்களாகிய இம்மைப்‌ 
பயன்‌ மூன்றனையும்‌ ,தெரிவித்தவாறு. மால்‌ ஊராம்‌--திருமால்‌ ஊராகிய 
மோக்ஷ உலகத்தைத்‌ தெரிவித்தவாறு; என்றது, மறுமைப்‌ பயனைத்‌ தெரி 
வித்தபடி. ஆல்‌--ஆகையாலே, சாம்துணையும்‌ கல்லாதவாறு என்‌--தான்‌ 
இறக்குமளவும்‌ கல்லாது கழிகின்றது என்‌ கருதி? என்பது இதன்‌ பொரு 
ளாம்‌. சதுர்வித புருஷார்த்தங்களையுங்‌ கொடுக்கக்‌ கூடியது கல்வியாகை 
யாலே அதனைச்‌ சாந்துணையும்‌ பயிறல்‌ வேண்டும்‌ என்பது இச்செய்யுளின்‌ 
கருத்து. 

“ அறம்பொருள்‌ இன்பம்‌ வீடடைதல்‌ நூற்பயனே,”” 
என்றார்‌ நன்னூலாரும்‌, 
“ அறம்பொரு ளின்பமும்‌ வீடும்‌ பயக்கும்‌ 
புறங்கடை நல்லிசையும்‌ நாட்டும்‌--உறுங்கவலொன்று 
உற்றுழியுங்‌ கைகொடுக்குங்‌ கல்வியி னூங்கில்லை 
சிற்றுயிர்க்‌ குற்ற துணை,” 
என்றார்‌ பிறரும்‌. 
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* ஆரா வியற்கை யவாநீப்பின்‌ அத்நிலையே 
“பேரா வியற்கை தரும்‌.” 
என்ற குறளினுரையில்‌ “ களிப்புக்‌ கவர்ச்சிகளும்‌ பிறப்புப்பிணி மூப்பு 
இறப்புகளும்‌ முதலாயின இன்றி உயிர்‌ நிரதிசய இன்பத்ததாய்‌ நிற்ற: 
லின்‌, வீட்டினைப்‌ 6 பேரா இயற்கை ? என்றும்‌, அஃது அவா நீத்த 
வழிப்‌ பெறுதல்‌ ஒருதலையாகலின்‌, ' அந்நிலையேதரும்‌ * என்றும்‌ 
கூறினார்‌ : 
* நன்றாய்‌ ஞானங்‌ கடந்துபோய்‌ 
நல்லிந்‌ திரியமெல்லாம்‌ ஈர்த்து, 
ஒன்றாய்க்‌ கடந்த அரும்பெரும்பாழ்‌ 
உலப்பில்‌ அதனை உணர்ந்துணர்ந்து, 
சென்றாங்‌ இன்பத்‌ துன்பங்கள்‌ 
செற்றுக்‌ களைந்து பசையற்றால்‌ 
அன்றே அப்போ தேவீடு 
அதுவே வீடு வீடாமே, ” 


என்பதூஉம்‌ இக்கருத்தே பற்றி வந்தது,” என்றும்‌ பரிமே 
லழகர்‌ மோக்ஷ விஷயமாக வருமிடங்களில்‌ எல்லாம்‌ தமிழ்‌ மறை 
யாகிய திருவாய்மொழியினின்‌ றும்‌ மேற்கோள்‌ காட்டிப்‌ போந்ததும்‌ 
இக்கருத்தே பற்றி என்று தெளிதல்‌ தகும்‌. இவ்வீட்டுலகினையே 
“ இந்திரன்‌ முதலிய இறையவர்‌ பதங்களும்‌ அந்தமில்‌ இன்பத்‌ 
தழிவில்‌ Gin” என்று பாயிரத்தும்‌ குறித்துப்‌ போந்தார்‌ என்க. 


< அந்தமில்‌ இன்பத்‌ தழிவில்‌ வீடு” என்பதும்‌, ! * நலமந்தமில்லதோர்‌ 


நாடு” என்பதும்‌, “நிரதிசய இன்பம்‌ ' என்பதும்‌ ஒரு பொருட்கிளவி 

கள்‌. : 
கொற்றவன்குடி உமாபதி சிவாசாரியார்‌ பரிமேலழகருரையை, 

* வள்ளுவர்சீர்‌ அன்பர்மொழி வாசகந்தொல்‌ காப்பியமே 
தெள்ளுபரி மேலழகன்‌ செய்தவுரை--ஒள்ளியசிர்த்‌ 
தொண்டர்‌ புராணம்‌ தொகுசித்தி ஓராறும்‌ 
குண்டமிழின்‌ மேலாந்‌ தரம்‌." 


என்று நூல்களோடு ஒருங்கு வைத்துச்‌ .சிறப்பித்துப்‌ பாடுவர்‌. 
இதனால்‌, இவர்‌ உரை ஒப்புயர்வற்றது என்பது தெளியப்படும்‌. 
1. *புலனைந்து மேயும்‌ பொறியைந்தும்‌ நீங்கி 
كر و ما دو كر‎ மில்லதேசர்‌ நரடு புகுவீர்‌ 
அலமந்து வீய அசுரரை செற்றான்‌ 
பலமுந்து சீரில்‌ படிமின்‌ஓ வாதே.” 
என்பது தமிழ்‌ மறை. 
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“நன்று; * தாம்‌ வீழ்வார்‌ மென்தோள்‌ * என்ற திருக்குறளைக்‌ காட்டி, 
முத்திநிலையைத்‌  தாமரைக்கண்ணான்‌ உல ' கெனவும்‌, முத்திக்கு 
வித்தாம்‌ முதல்வனைத்‌  தாமரைக்கண்ணான்‌ ' எனவும்‌ கூறியதாலும்‌, 
. வள்ளுவரை வைணவர்‌ என அவர்‌ சான்று காட்டுவர்‌. ஜம்புலநுகர்ச்‌ 
சியான்‌ ஆகும்‌ காமஇன்பத்திற்குத்‌ தாமரைக்கண்ணான்‌ உலகை 
ஒப்புமைகாட்டி முன்னையது பின்னையதினும்‌ விழுமியது எனக்கூறிய 
வள்ளுவர்‌, வைணவச்‌ சார்புடையவர்‌ ஆவாரா என நோக்குக. காம 
நுகர்ச்சியில்‌ மிதந்து கூறிய: ஒருவன்‌ கூற்றாக இக்குறளை வள்ளுவர்‌ 
அமைத்துப்‌ பாடியுள்ளமையே பரந்தாமன்‌ உலகம்‌, வள்ளுவர்‌ 
கொள்ளும்‌ முத்திநிலை யன்று எனக்‌ காட்டும்‌ தக்க சான்று, " என்று 
கூறுவாரு முளராலோ ? எனின்‌, கூறுவன்‌ 


Hort சடைமுடி யம்பலத்‌ தண்டரண்‌ டம்பெறினும்‌ 

. மாறூர்‌ மழவிடை யாய்கண்‌ டிலம்வண்‌ கதிர்வெதுப்பு 

Bont கொடுநெறி சென்றிச்‌ செறிமென்‌ முலைநெருங்கச்‌ 

சீறூர்‌ மரையத ளில்தங்கு: கங்குற்‌ சிறுதுயிலே.' 
என்பது திருக்கோவையார்‌, இங்குச்‌ ۲ செறிமென்முலை நெருங்கச்‌ 
சீறூர்‌ மரைஅதளில்‌ தங்கு கங்குற்‌ சிறுதுயிலால்‌ வந்த இன்பத்திற்கு 
. அம்பலத்‌ தண்டர்‌ அண்டத்தைப்‌ பெற்றால்‌ உளதாம்‌ இன்பமும்‌ 
மாறல்ல,” என்கிறார்‌ மணிவாசகப்‌ பெருமான்‌. இங்குக்‌ காம இன்‌ . 
பத்திற்கு அம்பலவரது அண்டத்தைப்‌ பெற்றால்‌ உளதாகும்‌ இன்பமும்‌ 
ஒப்பாகாது என்று கூறுமுகத்தால்‌ முன்னையது பின்னையதினும்‌ விழு 
-மியது என்று கூறுகின்றார்‌ என்பது தெளிவு: இங்ஙனம்‌ கூறுவதால்‌ 
அவர்‌, திருவாதவூரடிகளையும்‌ சைவர்‌ அல்லர்‌ என்பர்‌ போலும்‌! 
வள்ளுவனார்‌ வைணவராதலின்‌, “தாமரைக்‌ கண்ணான்‌ உலகு 
துயிலின்‌ இனிது கொல்‌ ?” என்றார்‌. திருவாதவூரடிகள்‌ சைவரா 
HOT, * அம்பலத்‌ தண்டர்‌ அண்டமும்‌ சிறுதுயிலுக்கு மாறு அல்ல,” 
என்றார்‌. இதுவே திருவள்ளுவனார்க்கும்‌ திருவாதவூரடிகளுக்கும்‌ 
வேற்றுமை. மேலும்‌, திருவள்ளுவனார்‌ ' இனிது கொல்‌ ? என்கிறார்‌ ; 
திருவாதவூரடிகள்‌ “மாறு கண்டிலம்‌? என்று கூறுதல்‌ கவனித்தற்‌ 
குரியது. 

. சிற்றின்பத்தைக்‌ கூறுமுகத்தால்‌ பேரின்பத்தைக்‌ கூறுதலே 

"நம்‌ பெரியோர்களுடைய மரபு. திருவிருத்தம்‌, திருக்கோவையார்‌ 
முதலிய நூல்களெல்லாம்‌ இத்தகையனவேயாம்‌. 


“ இருவாத வூர்மகிழ்‌ செழுமறை முனிவர்‌ 


ஐம்பொறி கையிகந்து அறிவாய்‌ அறியாச்‌ 
செம்புலச்‌ செல்வ ராயின ராதலின்‌ 
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அறிவனூற்‌ பொருளும்‌ உலகநால்‌ வழக்குமென' 

இருபொருளும்‌ நுதலி எடுத்துக்‌ கொண்டனர்‌.” 
என்பர்‌ பேராசிரியர்‌. 4 கடுத்தின்னாதானைக்‌ கட்டிப்பூசிக்‌ கடுத்தீற்றிய 
வாறு போலவும்‌, கலங்கற்சின்னீர்‌ தெருளாமையான்‌ உண்பானை 
அறிவுடையான்‌ ஒருவன்‌ பேய்த்தேரைக்‌ காட்டி, * உதுக்காணாய்‌ 
நல்லதொரு நீர்‌ தோன்றுவது, அந்நீர்‌ பருகாய்‌ ; இச்‌ சேற்று நீர்‌ பருகி 
என்‌ செய்தி?' என்று கொண்டுபோய்‌ நல்லதொரு நீர்‌ தலைப்படு 
வித்து ஊட்டியது போலவும்‌ ?' என்ற இறையனார்‌ களவியலுரை 
வாக்கியங்களையும்‌ இங்குக்‌ காணல்‌ தகும்‌. இது நிற்க. 

* திருவள்ளுவர்‌ வைணவரா 7 வாசுதேவன்‌ பரம்பொருள்‌, 
எல்லா உலகமும்‌ அவன்‌ பரிணாமம்‌. பாஞ்சராத்திர முறையே தீக்ஷை 
பெற்று, வாசுதேவனை வழிபட்டு, அவன்‌ உருவில்‌ இலயமாதலே 
முத்தி என்பர்‌ வைணவர்‌. திருவள்ளுவர்‌ ஆதிபகவனை உலக 
காரணன்‌ என்றார்‌ ; வாசுதேவனிடம்‌ இல்லாத எண்குணங்கள்‌ ஆதி 
பகவனிடம்‌ காணப்படுதலால்‌, அவனடி. சேர்ந்து நிற்பதே முத்தி 
என்பர்‌. பாஞ்சராத்திரர்‌ வாசுதேவனைக்‌ குணதத்துவத்தின்மேல்‌ 
25-ஆம்‌ தத்துவமாக வைத்து வழிபடுவர்‌ என்று சைவ நூல்கள்‌ 
உணர்த்தும்‌. திருவள்ளுவர்‌, ஆதிபகவன்‌ தத்துவங்களைக்‌ கடந்தவன்‌ 
என்று *பற்றற்றான்‌ ? என்கிறார்‌,” என்று கூறுவாரும்‌ உளரே? 
எனின்‌, ஈன்று ; வைணவர்கள்‌ கொள்கைகளாக அவர்‌ கூறியுள்ளன 
வற்றில்‌ ஒன்று ஒழிய ஏனைய எல்லாம்‌ வைணவர்‌ தம்‌ கொள்கைக்கு 
மாறுபட்டன என்பதனை மாத்திரம்‌ ஈண்டுச்‌ சுருக்கமாகக்‌ காட்டு? 
கிறேன்‌. 

1. “எல்லா உலகமும்‌ அவன்‌ பரிணாமம்‌ '' என்பது, வைண 
வர்‌ கொள்கையன்று. “Bb தர்சனத்துக்குத்‌ தத்துவங்கள்‌ மூன்று 
அவையாவன : சித்தும்‌ அசித்தும்‌ ஈசுவரனும்‌ ; பிரகார பிரகாரிகள்‌ 
ஐக்யத்தால்‌ ஒன்று என்னலாய்‌, ஸ்வரூபபேதத்தாலே பலவாயிருக்‌ 
Gd,” என்பது நம்பிள்ளை ஈட்டு வாக்கியம்‌. 

* திடவிசும்‌ பெரிவளி நீர்நில மிவைமிசை 
படர்பொருள்‌ முழுவது மாயவை யவைதொறும்‌ 
உடல்மிசை உயிரெனக்‌ கரந்தெங்கும்‌ பரந்துளன்‌ 
சுடர்மிகு சுருதியுள்‌ இவையுண்ட சுரனே. 

என்பது தமிழ்‌ மறை. 

2. “ அவன்‌ உருவில்‌ இலயமாதலே முத்தி” என்பதும்‌ 
வைணவர்‌ கொள்கையன்று. “பரம புருஷார்த்த லக்ஷ்ணமோக்ஷ 
மாவது, பிராரப்த கர்ம சேஷமாய்‌ அவசியம்‌ அநுபாவ்யமான புண்ய 
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பாவங்கள்‌ நசித்து, * அஸ்தி-ஜாயதே-பரிணமதே-விவர்ததே-அப 
க்ஷிய்யதே-விஈஸ்யதி ' என்கிறபடியே, ஷட்பாவ விகாராஸ்பதமாய்‌, 
தாபத்திரயாஸ்ரயமாய்‌, பகவத்‌ ஸ்வரூபத்தை மறைப்பித்து விபரீத 
ஞானத்தை ஜனிப்பிக்கக்‌ கடவதாய்ச்‌ சம்சார வர்த்தனமான ஸ்தூல 
சரீரத்தை உபேக்ஷையோடே போகட்டு, சுஷும்நா நாடியாலே சிர 
கபாலத்தைப்‌ பேதித்துப்‌ புறப்பட்டு, சூக்ஷம சரீரத்தோடே வானேற 
வழி பெற்று, மன்னுங்கதிரோன்‌ மண்டலத்தின்‌ ஈன்னடுவுள்‌ அன்ன 
தோர்‌ எல்லையினூடுபோய்‌, சூக்ஷம சரீரத்தையும்‌ வாசகநாரேணுவை . 
யும்‌ விரஜா ஸ்நானத்தாலே கழித்துச்‌ சகல தாபங்களுமாறும்படி. 
அமாநவ கரஸ்பரிசமும்‌ பெற்றுச்‌ சுத்த சத்வாத்மகமாய்‌, பஞ்சோப 
நிஷண்மயமாய்‌, ஞாநானந்தகனகமாய்‌, ஒளிக்கொண்ட சோதியுமா 
யிருக்கிற அப்ராக்ருத விக்கிரஹத்தைப்‌ பெற்று, முடியுடைய 
வானவர்‌ முறைமுறை எதிர்கொள்ள நிரதிசய ஆனந்தமயமான 
திருமாமணி மண்டபத்தைப்‌ பிராபித்து, லக்ஷ்மீ சகிதனாய்ப்‌ பூமி 
நீளா நாயகனாய்‌ விலக்ஷண விக்கிரஹயுக்தனாய்க்‌ குழுமித்‌ தேவர்‌ 
குழாங்கள்‌ கை தொழச்‌ சோதி வெள்ளத்தினுள்ளே எழுவதோர்‌ உரு 
வான ஸ்ரீவைகுண்டநா தனை நித்தியா நுபவம்‌ பண்ணி நித்திய கிங்கர 
ஸ்வபாவனாகை,'” என்பது பிள்ளைலோகாசார்யர்‌ ஸ்ரீசூக்தி 


** களிப்புக்‌ கவர்வுமற்றுப்‌ பிறப்புப்பிணி மூப்பிறப்பற்று 
ஒளிக்கொண்ட சோதியுமா யுடன்கூடுவ தென்றுகொலோ 
துளிக்கின்ற வானிந்நிலம்‌ சுடராழி சங்கேந்தி 
அளிக்கின்ற மாயப்பிரான்‌ அடியார்கள்‌ குழாங்களையே,” 
* வந்தவர்‌ எதிர்கொள்ள மாமணி மண்டபத்து ” 

அந்தமில்‌ பேரின்பத்‌ தடியரோ டிருந்தமை 
கொந்தலர்‌ பொழில்குரு கூர்ச்சட கோபன்சொல்‌ 
சந்தங்க ளாயிரத்துள்‌ இவைவல்லார்‌ முனிவரே. '” 
என்பன தமிழ்‌ மறை,” 
“ தம்மையே நாளும்‌ வணங்கித்‌ தொழுவார்க்குத்‌ 
தம்மையே ஓக்க அருள்செய்வ Fr gorey 
தம்மையே நாளும்‌ வணங்கித்‌ தொழுதிறைஞ்சித்‌ 
தம்மையே பற்றா மனத்தென்றும்‌ வைத்தோமே. " 
என்பது, மாறன்‌ பணித்த தமிழ்‌ மறைக்கு ஆறங்கம்‌ கூற அவதரித்த 
வீறுடைய திருமங்கை மன்னன்‌ திருவாக்கு. 
3. “பாஞ்சராத்திரர்‌ வாசுதேவனைக்‌ குணதத்துவத்தின்மேல்‌ 
` 25-ஆம்‌ தத்துவமாக வைத்து வழிபடுவர்‌ என்று சைவ நூல்கள்‌ 
உணர்த்தும்‌,” என்பதும்‌ வைணவர்‌ கொள்கையன்று. “ சைவ நூல்‌ 


D 
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கள்‌ உணர்த்தும்‌'? என்று அவர்‌ கூறுவதனாலேயே வைணவ நூல்‌ 
கள்‌ உணர்த்துவதனை அவர்‌ கேட்டும்‌ அறிந்திலர்‌ என்பது தோன்று 
கிறது. மேலும்‌, சைவ நூல்‌ அங்ஙனம்‌ உணர்த்துமாயின்‌; அதுவும்‌ 
உண்மையை உள்ளவாறு உணர்ந்து உரைத்திலது என்றே அதனைக்‌ 
கோடல்‌ தகும்‌, வைணவர்கள்‌, உயிரை--அதாவது புருடனையே-- 
25-ஆம்‌ தத்துவமாகக்‌ கொள்வர்‌. 26-ஆம்‌ தத்துவம்‌ பரவாசுதேவன்‌ 
என்பர்‌. “ எண்ணிலும்‌ வரும்‌--* கடம்‌, படம்‌, ஈசுவரன்‌ ' என்றால்‌, 
நம்மை இல்லை என்னாதே, இவற்றோடொக்கப்‌ பரிகணித்தானிறே 
என்று வரும்‌. : சதுர்விம்சதி தத்துவமாயிருக்கும்‌ அசித்து, பஞ்ச 
விம்சகன்‌ ஆத்மா, ஷட்விம்சகன்‌ ஈசுவரன்‌” என்றால்‌, நம்முடைய 
உண்மையையும்‌ இவற்றோபாதி இசைந்தானிறே * என்று வந்து 
முகங்காட்டும்‌. அன்றிக்கே, இருபத்தொன்று, இருபத்திரண்டு, 
இருபத்துமூன்று, இருபத்து நான்கு, இருபத்தைந்து, இருபத்தாறு 
என்று எண்ணினால்‌, ' இருபத்தாறு நானே என்று வருவான்‌ 
என்றுமாம்‌.” + என்பது நம்பிள்ளை ஈடு. 


மங்க வொட்டுன்‌ மாமாயை திருமா லிருஞ்சோ லைமேய 

நங்கள்‌ கோனே! யானேநீ யாகி என்னை அளித்தானே ! 

பொங்கைம்‌ புலனும்‌ பொறியைந்தும்‌ கருமேந்‌ திரியமைம்‌ 

இங்கிவ்‌ வுயிரேய்‌ பிரகிருதி மானாங்கார மனங்களே.”” [பூதம்‌ 
என்ற தமிழ்‌ மறையின்‌ பொருளை அறிஞர்களை அடுத்துக்‌ கேட்டுத்‌ 
தெளியக்‌ கடவர்‌ 


மேலும்‌, 
“ பாழெனக்‌ காலெனப்‌ பாகென ஒன்றென 

இரண்டென மூன்றென நான்கென ஐந்தென 

ஆழென ஏழென எட்டெனத்‌ தொண்டென 

நால்வகை ஊழிஎண்‌ நவிற்றுஞ்‌ சிறப்பினை. 3 
எனபது பரிபாடல்‌. இதனுள்‌ ‘weil mie, சிறப்பினை ' என்றதனானே. 
நவிலப்படுஞ்‌ சிறப்பினையுடைய பரமன்‌ ஒருவன்‌ உளன்‌ என்பது 
போதருகின்றதேயன்றோ ? இதனையும்‌ அவர்‌ உணரவில்லை போலும்‌ ! 
என்றது, பூதங்களைந்தும்‌ கன்மேந்திரியங்களைந்தும்‌ ஞானேந்திரியங்‌ 
களைந்தும்‌ புலன்களைந்தும்‌ மனமுதலிய அந்தக்கரணங்கள்‌ மூன்றும்‌ 
மூலப்பகுதியும்‌ புருடனும்‌ எனப்பட்ட தத்துவம்‌ இருபத்தைந்தனாலும்‌ 
எக்காலத்தும்‌ ஆராயப்படும்‌ பெருமையையுடையை என்றவாறு 
என்பது அப்பகுதிக்குப்‌ பரிமேலழகர்‌ எழுதிய உரையாகும்‌ 


1. திருவாய்மொழி, 1, 10; 2. 2. பரிபாடல்‌, 3. 77--80. 
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மேலும்‌, | ۱ 
— "t சுவைஜளி ஊறோசை நாற்றமென்‌ றைந்தின்‌ 
வகைதெரிவான்‌ கட்டே உலகு.' 


என்ற திருக்குறளுக்கு, “ அவற்றின்‌ கூறுபாடாவன : பூதங்கட்கு 
முதலாகிய அவைதாம்‌ ஐந்தும்‌, அவற்றின்கண்‌ தோன்றிய அப்‌ 
பூதங்கள்‌ ஐந்தும்‌, அவற்றின்‌ கூறாகிய ஞானேந்திரியங்கள்‌ ஐந்தும்‌, 
கன்மேந்திரியங்கள்‌ ஐந்தும்‌ ஆக இருபதுமாம்‌. * வகைதெரிவான்‌ 
கட்டு ' என உடம்படு புணர்த்ததனால்‌ தெரிகின்ற புருடனும்‌, அவன்‌ . 
தெரிதற்கருவியாகிய மான்‌ அகங்கார மனங்களும்‌, அவற்றிற்கு முத : 
லாகிய மூலப்பகுதியும்‌ பெற்றாம்‌. தத்துவம்‌ இருபத்தைந்தனையும்‌ தெரி 
தலாவது, மூலப்பகுதி ஒன்றில்‌ தோன்றியது அன்மையின்‌ பகுதியே 
யாவதல்லது விகுதியாகாதெனவும்‌, அதன்கண்‌ தோன்றிய அகங்‌ 
காரமும்‌ அதன்கண்‌ தோன்றிய தன்மாத்திரைகளும்‌ ஆகிய ஏழும்‌ 
தத்தமக்கு முதலாயதனை நோக்க விகுதியாதலும்‌ தங்கண்‌ தோன்று 
வனவற்றை நோக்கப்‌ பகுதியாதலும்‌ உடைய எனவும்‌, அவற்றின்கண்‌ 
தோன்றிய... மனமும்‌ ஞானேந்திரியங்களும்‌ ' கன்மேந்திரியங்களும்‌ 
பூதங்களும்‌ ஆகிய பதினாறும்‌ தங்கண்‌ தோன்றுவன இன்மையின்‌ 
விகுதியே ' யாவதல்ல்து பகுதி ஆகா எனவும்‌, புருடன்‌ தான்‌ 
ஒன்றில்‌ தோன்றாமையானும்‌ தன்கண்‌ தோன்றுவன இன்மையானும்‌ 
இரண்டும்‌ அல்லன்‌ எனவும்‌ சாங்கிய நூலுள்‌ £ ஓதியவாற்றான்‌ 
ஆராய்தல்‌. . இவ்விருபத்தைந்து மல்லது உலகு எனப்‌ பிறிதொன்‌ 
றில்லை என உலகினது உண்மை உணர்தலின்‌, அவன்‌ அறிவின்‌ 
கண்ணதாயிற்று,”' எனப்‌ பரிமேலழகர்‌ எழுதியதும்‌ அது பற்றி எனத்‌ 
தெளிக. இதனைத்‌ தெளிய அறிய. வேண்டின்‌, *.தத்துவத்திரயம்‌ £ 
முதலிய ரஹஸ்ய கிரந்தங்களிற்‌ காண்க. 
ஆமினி மூப்பும்‌ அசன்ற இளமையும்‌ 

தாமினி நோயும்‌ தலைவரும்‌--யாமினி 

மெய்யைந்து மீதூர வைகாது மேல்வந்த 

ஐயைந்து மாய்வ தறிவு,” 
-என்றார்‌ ஐயனாரிதனார்‌, 





1. ' சாங்கியம்‌ யோகம்‌என்‌ றிரண்டு தன்மைய 
வீங்கிய பொருளெலாம்‌ வேறு காண்பன 
ஆங்கவை உணர்ந்தவர்க்‌ கன்றி அன்னவன்‌ 
ஓங்கிய மேனிலை உணரற்‌ பாலதோ ?” (இரணியன்‌ வதை, 63.) 
என்றார்‌ கம்பராட்ட்டிகள்‌, 


. 2. புறப்பொருள்‌ வெண்பா மாலை. 
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ஆக, இதுகாறுங்‌ கூறியவாற்றால்‌ திருக்குறளில்‌ ஆதிபகவா 
னாகிய திருமாராயணனுடைய சர்வ ஜகத்‌ காரணத்வமும்‌, சர்வஜகத்‌ 
ரக்ஷகத்வமும்‌, மோக்ஷப்‌ பரதத்துவமும்‌ கூறப்படுகின்‌ றன என்பதும்‌, 
வைணவ மதத்தில்‌ கூறப்படும்‌ தத்துவங்களும்‌ பண்டைத்‌ தமிழ்ப்‌ 
பெருமக்கள்‌ கூறிய தத்துவங்களும்‌ எவ்வகையிலும்‌ மாறுபடுதலின்றி 
எல்லா வகையாலும்‌ ஒரே மிடறாய்‌ ஒத்துச்‌ செல்கின்றன என்பதும்‌ 
அறியத்தக்கன. 


நன்று. “நாயனுர்‌ என்ற பெயரைக்‌ கொண்டு திருவள்ளுவ 
னாரை வேறு மதத்தினர்‌ என்று கூறலாகாதோ ? எனின்‌, கூறுவன்‌ ; 
திருவள்ளுவமாலையில்‌ திருவள்ளுவர்‌, முதற்பாவலர்‌, தேவர்‌ முதலிய 
பெயர்கள்‌ கூறப்படுகின்றன. நாயனார்‌ என்ற பெயர்‌ யாண்டும்‌ கூறப்‌ 
பட்டிலது. மணிமேகலையில்‌, 4 பொய்யில்‌ புலவன்‌ என்ற பெயர்‌ 
கூறப்படுகின்றது. ! ஈச்சினார்கினியர்‌ அடியார்க்குநல்லார்‌ முதலிய 
உரையாசிரியர்களும்‌ வள்ளுவனார்‌, தேவர்‌, வள்ளுவனார்‌ என்ற 
பெயர்களையே கூறிச்‌ செல்வர்‌. பரிமேலழகரும்‌ தெய்வப்புலமைத்‌ 
திருவள்ளுவனார்‌ என்றே கூறுகின்றார்‌. * நாயனார்‌ என்ற பெய 
ரைத்‌ தனித்தாயினும்‌ பெயருடன்‌ சேர்த்தாயினும்‌ யாண்டும்‌ கூறிற்‌ 
Dar. ஆதலால்‌, 
“மனத்தது மாசாக மாண்டார்நீ ராடி 
மறைந்தொழுகு மாந்தர்‌ பலர்‌. ”” 
“ மழித்தலும்‌ நீட்டலும்‌ வேண்டர்‌ உலகம்‌ 
பழித்தது ஒழித்து விடின்‌.” 
என்ற பொய்யில்‌ பாடல்களைப்‌ பாடிப்‌ போந்த தெய்வப்‌ புலமைத்‌ 
திருவள்ளுவனார்க்குச்‌ சிவவேடப்‌ பொலிவோடு தாடியும்‌ மீசையும்‌ 
கொண்ட வடிவத்தை இப்பொழுது அமைத்து வழிபடுவது போன்று, 
நாயனார்‌ என்ற பெயரும்‌ இடையில்‌ வந்த பெயர்‌ என்றே கொள்க. 


மேலும்‌, நாயனார்‌ என்ற அப்பெயரைக்கொண்டு வேறு மதத்‌ 
தைச்சார்ந்தவர்‌ என்று$கோடலும்‌ பொருந்துவதன்று, 7 
எனின்‌, நாயனார்‌ என்ற அப்பெயர்‌, தந்‌ைத முதலிய பெரியார்கட்கும்‌ 
வழங்குவதாலும்‌, ஜைன மதத்தில்‌ கடவுட்கும்‌ அடியார்‌ பலர்க்கும்‌ 
வழங்குதலானும்‌ வைணவ மதத்திலும்‌ £ அழகிய மணவாளப்‌ 


1. தொல்காப்பியம்‌, எழுத்ததிகாரம்‌, சூத்‌, 46: 
சிந்தாமணி, செய்‌. 1891, 1927, 1928 உரை காண்க. 
சிலப்பதிகாரம்‌, மங்கல வாழ்த்து, 36, 39 உரை காண்க 
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பெருமாள்‌ நாயனார்‌ ? என்பது போன்று அடியார்கட்கும்‌, * ஸ்ரீ வராக 
நாயனார்‌ என்பது போன்று இறைவனுக்கும்‌ வழங்குதலானும்‌ என்க. 


இனி, சமய சாத்திரங்களில்‌ பெரியோர்கள்‌ குறட்பாக்களையும்‌ 
அவற்றின்‌ பொருள்களையும்‌ பொன்னே போலப்‌ போற்றி எடுத்து 
ஆண்டு இருப்பதனால்‌, அவ்வம்மதத்தைச்‌ சார்ந்தவர்‌ என்றுகோடல்‌ 
பொருந்துமே? எனின்‌, திருக்குறளையும்‌ அதிற்‌ கூறப்பட்ட பொருள்‌ 
களையும்‌ எடுத்தாளாத தமிழ்‌ நூல்களும்‌ உளவோ ? அங்ஙனமாயின்‌, 
தமிழ்‌ மறையாகிய நாலாயிரத்‌ திவ்வியப்பிரபந்தத்தில்‌ திருக்குறளின்‌ 
பாக்களும்‌, அவற்றின்‌ பொருளமைதிகளும்‌, சொற்றொடர்களும்‌ ஆங்‌ 
காங்கு மலிந்து பொலிந்து கிடத்தலை இவ்‌ விருதமிழ்‌ மறைகளையும்‌ 
கற்ற பெரியோர்‌ நன்கு அறிவர்‌ ; இக்‌ காரணம்‌ ஒன்றையே கொண்டு 
அவரை வைணவர்‌ என்று துணிந்து கூறிவிடலாம்‌. அங்ஙனம்‌ 
கூறுதல்‌ நெறியன்று; மரபும்‌ அன்று. 


திருக்குறள்‌ வாழ்க ! 


திருவள்ளுவர்‌ வாழ்க | 
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THE DATE OF TOLKAPPIYAM 
Dr. M. RAJAMANIKKAM 
Reader in Tamil, University of Madras. 


(A) INTRODUCTION 
Sangam Works : 


It is well known that Tolkappiyam, Tirukkural, Purananüru, 
Ahanantru, Narrinai, Kuruntokai, Ainkurunuru, Padirruppattu, 
Paripadal, Kalittogai, Pattuppattu, Silappadhikaram and Mani- 
mékhalai fall under the category of Sangam Works. The 
Sangam period ended by about 300 A.D.f The beginning of the 
Sangam cannot be difinitely ascribed to a period or an age. 


During this long period many works on grammar and 
literature must have been produced. Since they were written on 
palm leaves which were subject to damages of all kinds and 
81006 there were many deluges many of these works were 
completely lost to the world. The works listed above are the 
only available works and are called Sangam Works. Some of 
the names of the works that are lost to us are found 
mention in the commentaries of Tolkappivam, Silappadhikaram, 
Yapparumgalam etc. 


The purity of the Tamil language before Tolkippiyam : 


Tolkappiyar has shown by the words Enba (என்ப) - (80 say), 
Enmanar pulavar (என்மனார்‌ புலவர்‌) - (so say the scholars) - .that 
there were grammarians who wrote grammar before his period. 
In some places he has given some special attributes also to the 
grammarians who have gone before him. For example “ yappena 
mo]iba yappari pulavar" (யாப்பென மொழிப யாப்பறி புலவர்‌) - that 
is, the scholars who are experts in prosody say that this is 
yappu” (prosody). But when Tolkappiyar made rules to use 
Sanskrit words in Tamil to suit the genius of the language, he 
does not use the words like 'enba' (என்ப), ‘enmanar pulvar’ 
(என்மனார்‌ புலவர்‌) etc. From this it is evident that before 


*Some say that Silappadikaram and Mapimekelai fall just after the 


Sangam period. 
{Kanchi became the Capital of the Pallavas at about 300 A.D. The 


Pallava period extended up to about 900 A.D. No mention has been made ۳۰ 


paid that the Sangam period came to & close by about A.D. 300 
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the Sangam works ebout any of the Pallavas. Therefore it may be safely = 
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Tolkappiyar alien words had not entered the Tamil language at 
all and there was no necessity for the grammarians who lived 
before him to frame rules for the use of alien words in Tamil. 
It is also clear that there was a period when purely Tamil words 
were in existence without any mixture of alien words. 1118 but 
natural that any language will be without any mixture of alien 
words for a long time tll some impact comes on it. Therefore- 
there is no wonder that Tamil stood as a pure language for a 
long time till the advent of the Aryans. 'This impact gave rise 
to alien words entering the vocabulary of the Tamil language 


In the first part of this long period of the Sangam age there 
were no Aryans or Northerners in the Tamil country. That is, 
we may say that long before the age of Tolkappiyar there were no 
alien words in the Tamil language. Only in Tolkappiyam and 
other Sangam works a few Sanskrit and Prakrit words came to 
be used. Mostly, the words used’ were in particular relation 
to the religions of the North. The Puranic stories, and the 
stories in the Buddha -Jatakas found their way into Paripadal 
Kalittogai, Silappadhikaram and Manimékhalai which might 
have been written in the second and third centuries A.D. 
Considering the above, it is clear, that in the first part of 
the Sangam age, (B. C. — — B. C. 400), Tamil language alone, 
without any admixture of alien words, was in existence. It is 
only in the latter half after the advent of the Aryans (about 
B.C. 400—A.D. 300) Sanskrit and Prakrit words found their way 
into the Tamil language 


Tolkappiyam = 

Out of the present Sangam works that have come down to 
us Tolkappiyam is the most ancient one. It is the only source 
which gives us all information of the various kinds of work that 
have been lost to us 


This grammar gives us all about Ejuttu (wg) —Letters, 
(சொல்‌) - Words and Poru, (Qur gér)"—Matter, life etc, ` 


If one carefully examines the work, it will be clear that 
many works on literature and grammar must have been in 
existence before Tolakappiyar. Tolkappiyar after going through 





1. Dr. M, Rejamanikkam, Tamil moji-Ilakkiya Varalapu, pp—273—296. 
^ 2. The Tamil literature is divided into Aham and Rurem. Aham deals 


` with family life, and Puram deals with dharma, artha, and moksha, Porul 
comes under these two categories, 
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the works on grammar and other litersture written during his 
own age and also the then available works written prior to him 
has written his grammar Tolkappiyam | 


Tolkappiyar has mentioned in his treatise in about 260 
places about the grammarians of his own age and those who had 
gone before him 

1, Enba (என்ப) - So say - has come in 147 places in 
Tolkappiyam. ۱ 

2. Enmanar Pulavar (என்மனார்‌ புலவர்‌) - So say the scholars 
(pulavar) -has come in 68 places. 

3, Varaiyar (வரையார்‌) - Do not remove or omit-has occurred 
in 15 places. 

4. There are about 30 places with special qualities attached to 


the phrases having their own sweetness and significance 
These phrases can be well understood if read with the 


sections and sttras 
5. "Three examples are given below as illustrations. 
Kannimai nodiyena 29985 
Nunniti? unarndor kanda varé. 
கண்ணிமை நொடி.யென அவ்வே மாத்திரை 
நுண்ணிதின்‌ உணர்ந்தோர்‌ கண்ட வாறே. 
(Eluttadhikaram - Sütra 7) 


Scholars who have carefully examined have found out that 
the time taken to winkle the eye brows is the time for one nodi 
(the time measure of the snop.of the fingure). l 


2, Sūtra 158 of Solladikaram is as follows :— 
Solletap paduva peyaré vinaiyenru 
Ayiran denba Arindisi nore. 
சொல்லெனப்‌ படுவ பெயரே வினையென்று 
ஆயிரண்‌ டென்ப அறிந்திசி னோரே. . 


Those who are well versed will say that the words consist 
of nouns and verbs 


3. The Sütra 403 in Poruladhikaram says :- 

“If the first letter of the first Sir and the first letter of the 
third sir are one and. the same, that kind of prosody is called 
Polippy (பொழிப்பு) ५ 


d 
0 Tolkappiyar .says that this is the definition’ of 4 
given by scholars of yore 


Polippena mo]idal bulavar are 
பொழிப்பென மொழிதல்‌ புலவர்‌ ஆறே 


(B) THE ANTIQUTY OF TOLKAPPIYAM 


Many have said that Tolkappiyam is anterior to the Eight 
collections and Tirukkural. But Prof. S. Vaiyapuri Pillai has 
mentioned that Tolkappiyam came after the Sangam collections 
The reasons adduced by the learned Professor was criticised one 
by one by Vidvan K. Vellai Varanan in his reseatch work on 
“Tolkappiyam ” published by the Annamalai. University and 
has concluded that his reasons are untenable and Tolkappiyam 
is anterior to the Sangam collections and not posterior to it." 


Anauthor who attempts a treatise on grammar would have 
naturally gone through all available works on literature and 


grammar during his period and then only will write his treatise. ' 


This is a common practice which cannot be denied. He would 
also lay down rules of grammar after studying carefully the 
words used by the people in worldly parlance and words used in 
poetry. If Tolkappiyam belonged to a period later than that 
of the Sangam collection he would have made rules of grammar 
having in. mind the words. and phrases found in the Sangam 
works. If he had lived before the date of the Sangam collections 
. he would not be held responsible for any changes occurring in 

these works. Having this view in mind, we shall discuss the 
date of Tolkappiyam | - 


Internal Evidences E" D 


(1) The consonant Sa'(s) with vowels A (a), Ai (ஐ), and 
Ow (ஒள) will not come as thé first letter in the Tamil words 
This is said in a sūtra by Tolkappiyar | 
Sahara-k kilaviyum Avarro rarré 
AAi owvenum münralang kadaiye 
்‌ சகரக்‌ கிளவியும்‌ - அவற்றோ ரற்றே 

Ag ஒளவெனும்‌. மூனறலங்‌ கடையே 
(Ejuttu - Sutra 62) 


ക 











1 47 Vidwan K. Vellai Varanan, ‘‘ Tolkappiyam °’ published - by the 
. Annamalai University, pp. 88-127. . 7 
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As against this rule, we find words inthe Sangam collections 
which do not conform to this rule but are opposite to it. 


In Purananiru, words like Sadai (சடை) - matted locks of 

hair, Samam (சமம்‌) - equal, Sakatam (சகடம்‌) - Wheel, are found 
(Verses 1, 14, 102). In Pattuppattu, we have Savatti (சவட்டி) - 
having bent or twisted, Salam (சலம்‌) - water, Sandu (சந்து) 
eace - (Perumpan arruppadai, 1.217; Madurai-k-kanchi, 1.112 
Malaipadukadam, 1.392). In Padirrupuattu, we find the word 
Savattum (சவட்டும்‌) - Killing (v, 84). In Tirukkural, we have 
Saman (சமன்‌) equal, Samam (சமம்‌) - equal (Kural. 99,112). 


2, Tolkappiyar has laid down that the consonant 'छ' with 
the vowel A (ஆ), e (७), o (8) cnly will come at the beginning 
ofa word. (Ejuttu - Sutra 64) ۱ 

As against this rule, we find in Purananüru, 

ñama! (ஞமன்‌) - Yaman, 

fíamali (ஞமலி) - Peacock, 

fimiru (Ag) - Bee. 


. That is, the consonant “ஞூ with the vowels a and இ, com- 
ing at the beginning of a word (verses 6, 74, 93). In Ahanantru, 
we find (ஞிமிறு) - Bee; (ஞமலி) - peacock (verses 59, 140, 385). 
In Padirruppattu, we have (Gra) to make sound (verse 30). In 
Pattinappalai (ஞமலி) - peacock is found (1.140) 


3. The consonant ya (ய) with the vowel 4 (ஆ) only will 
come at the beginning of a word. It will not come with 
the other eleven vowels. 


Avo dalladu yahara mudaladu. 


ஆவோ டல்லது யகர முதலாது. . 
(Ejuttu - Sütra 65) 


As against this rule, we find the word yavanar (யவனர்‌ ) in the 
Sangam collections.' 


1. Purenantru, 56 
Perumpanarrpuppadei 1.316 
Mullaippattu, 1.61 
Nedunalvadai, 1.101 
Silappadikaram, Kadai 5, 1.10; Kadai 14, 1.67; . Kadai 29, 1.25 
Mapimskhalai, Kadai, 19, 1.108 etc 
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4. Some words mentioned in Tolkappiyam have lost their 
usage and not found in the Sangam works. They are the 
demonstrative words with the ending i (®) 


்‌ Adöli (அதோளி) - that place, 
Idoli (இதோளி) - this place, 
Udoli (உதோளி) - the place in between here and there. 
(Ejuttu, 55078 159) 


'These words are not found in the existing Sangam litera- 
ture.’ If Tolkappiyar would have lived after the Sangam Collec- 
tions, he would not have composed a siitra for the usage of these 
words, 


` 5. Tolkappiyar has laid down some rules of grammar how 
the numeral word Ningu (நான்கு) - Four - will combine 
with other words, and how it will change during combina- 
tion with other words. (Stitra 442, 453, 462, 467, 475). 


But in, Ahanantru, v. 104 we find: ‘ Nannalku pinda, 
Kagumpari Neduntir” (நன்னால்கு பூண்ட கடும்பரி நெடுந்தேர்‌), 
Here Nangu (நான்கு) has changed into Nàlku (sro) and for this: 

we do not find any rule in Tolkappiyam. 


6. Tolkappiyam lays down definite rules for the combination 
of numeral words from one to ten, hundred. thousand, 
hundred thousand (Ejuttu, Sutra 438-471). Tolkappiyar 
has not mentioned the word Kodi (கோடி) hundred thousand, 
Crore. Here it is evident that the word Kodi (கோடி) was 
not in use in the days of Tolkappiyar. But the word 
Kodi (கோடி) is found in Purananuru. தும்‌. 





1. Further, Perasiriyar, one of the commentators of Tolkappiyam, has 
said that the above three words Adoli (sard), Idali (இதோளி) and Udati 
(०.७ बी) ending with i (இ), has gone into disuse in the last Sangam period 
itself as follows: ۱ 3 


** Words which were in existence at one age, have fallen into disuse at 
a later age, The words Adali (அதானி), Ida]i (883r), Udall (pref) and 
Kuyin (குயின்‌) mentioned by Tolkappiyar have now fallen into disuse.” Rules 
would not be formed for words like these which were- not used at the age 
of the Commentators but were in existence before.. So Tolkappiyar is 
anterior to the Sangam Collections, 


ES 


x 


_ Onrupat tadukkiya kogi Kadai-iriya 
Perumait tahanin Ayul-tané 
` ஒன்றுபத்‌ தடுக்கிய கோடி கடையிரீ இய 
பெருமைத்‌ தாகநின்‌ ஆயுள்‌ தானே. ' 
(Verse 18) 


Kodi is the highest number. 
May you live long for a number of years. 
In Tirukkural, we find ‘Kodi tohuttarkkum tuittal aridu', 


கோடி. தொகுத்தார்க்கும்‌ துய்த்தல்‌ அரிது 
(Kura] 377) 


They cannot enjoy even if they have saveda crore (Kodi - 
கோடி) of rupees f 


7. Tolkappipar ssys that the plural ending Kal (கள்‌) will 
come only in neuter gender. . - 
Kallodu sivagum avviyar pevaré 
Kolvali udaiya palavari 800८. 
கள்ளொடு சிவணும்‌ அவ்வியற்‌ பெயரே 
கொள்வழி உடைய பலவறி சொற்கே. 
(801. 169) 


- As against this we find the plural ending Kal (கள்‌) comes in 
uyartinai - (high caste nouns denoting human beings) eg. words 
like Marraiyavarka] (மற்றையவர்கள்‌) : other people; piiriyarkal 
(பூரியர்கள்‌) base or low people - (Kural 263, 919) and in Kalittokai 
Ivargal (ஐவர்கள்‌) five persons - (verse 26) 


.8. The ending (விருதி) An (அன்‌) of a word will come only in 
the third person and that too in masculine gender, 
An, An, Al, Aj ennum nangum 
Oruvar marungin pagarkkaic colle. 
அன்‌ஆன்‌ அள்‌ஆள்‌ என்னும்‌ நான்கும்‌ ` 
ஒருவர்‌ மருங்கின்‌ படர்க்கைச்‌ சொல்லே. 
~ (Sol, 205) 


As against this rule, we find in Purananiru, uraittanan 
yanaha (உரைத்தனன்‌ யானாக) - I said this-; Andaqan pulavan 
konduvan dananê (அந்தணன்‌ புலவன்‌ கொண்டுவம்‌ mexGer)-I, who 
is a Brahmin poet, brought this - (verses 136, 201) Here we 
find that the ending an (அன்‌) has come in first person 
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singular. In Ahanantru, we have, Ninakkiy&n Kilaifian alland 
(நினக்கியான்‌ கிளைஞன்‌ அல்லனோ): - Am I not your. relation? 
Yan vajalané (யான்‌ வாழலனே) -1 am not able to live; Mikuti 
kandanrd ilans (மிகுதி கண்டன்றோ இலனே) - I have not seen much; 
Nani arindanro ilané (se அறிந்தன்றோ இலனே) -] have not 
understood much (verses 342, 362, 379, 384), In Narrinai, we 
have Küruvan Vali toli (கூறுவன்‌ வாழி தோழி) - I shall tell you, 
my blessed friend; Ullinan allano yane (உள்ளினன்‌ அல்லனோ யானே). 
Have I not thought of it (verses 233,326). In Kuruntokai, we 
find Aliyen yane (அளியென்‌ யானே) - I am to be be pitied; Niyalan 
yan ena (uwe யான்‌என) - You are not the person; yani- 
Jandanane யானிழ்ந்தனனே) - I have lost it; yan kanganroilauo (யான்‌ 
கண்டன்றோ வில்னோ) - I have not seen (verses 30, 36, 43, 311) 


9; The viyangol vinai (வியங்கோள்‌ வினை) verb in the optative 
mood will not come in the first and second persons is the 
tule laid down by Tolkappiyar 

Munnilai tanmai yayi ridattodu ` 
Manna dahum viyangol kilavi. 
முன்னிலை தன்மை யாயீ ரிடத்தொடு 
மன்னா தாகும்‌ வியங்கோள்‌ கிளவி. 


F 


(Sol. 226) 


As against this, we see that the Viyangolvinai (optative 
mood of the verb) has come in the Second person in Purananüru 


Nadukkinri Niliyaro (ஈடுக்கின்றி நிலிஇயரோ) 7: 
(verse 2) 


May you live long without dislocation 


10. Tolkappiyar has ടമാര്‍ that the Metrical syllable (அசை) mo 
(மோ), will come in second person only 
Miyayika mómadiikutin ennum ` 
Avayin Arum muznilai yasai-c-col 
மீயாயிக மோமதி யிகுஞ்சின்‌ என்னும்‌ 


ஆவயின்‌ ஆறும்‌ முன்னிளை அசைச்சொல்‌ 
(Sol. 274) 


As against this, we see in Purananru, “ Sermo Peruma em 
Vilavudai nattena " (சென்மோ பெருமஎம்‌ விழவுடை நாட்டென) - we 
will go to our country full of festivities (verse 381) Here we 
see that Mo (Cur) has came in the first person, 


L 
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11. Allahapporul matter from Kaikkiļai to Peruntiņai are best 
sung in Kalippà (a kind of verse) and Paripigal (a kind of 
verse) is Tolkappiyar's view. 

(Poruladhikaram, 56) 


But we see in the Sangam collections, all aham poems are 
mostly in Ahaval metre. If Tolkappiyar belonged to a period 
later than the Sangam collections he would not have laid such 
a rule. This itself is sufficient proof to show that Tolkappiyar 
lived before the present Sangam collections, 


12. In Tolkappiyam, we find Séyon, Mayon, Varunan, Véndan, 
the gods of the four divisions of land. Korravai (Durga) 
and the Omnipresent One are all described (Poru] 5, 85). 
But in the Sangam collections we clearly note that 
Muruga, Siva, Kanna, and Balarama are treated as the 
four great gods (Purananiru, verses 56,58). The Sun, the 
Moon and the Rain are praised as Gods in Silappadhikaram. 
Even Manmata (Kama) was worshiped (Silappadhikaram, 
Kadai 9, 1.60). 


13. Tolkappiyar has stated that ahapporul matter will be sung 
in Paripadal. 
Koccaham Araham suritaham eruttodu 
Ceppiya nangum tanak-k-kurup pakak 
Kamat Kamiya Nilaimait tahum. 
கொச்சகம்‌ அராகம்‌ சுரிதகம்‌ எருத்தொடு 
செப்பிய நான்கும்‌ தனக்குறுப்‌ பாகக்‌ 
காமங்‌ கண்ணிய நிலைமைத்‌ தாகும்‌, 
(Sūtra 121) 


As against this, we find, that most of the verses in the 
present work on Paripadal praises Lord Muruga and Lord 
Vishnu. 


Therefore, Tolkappiyam must be a work written before the 
present Paripidal was composed ; that is, along time before the 
third Sangam period. If Tolkappiyar belonged toa period later 
than this Paripagal he would have written definite rules for these. 
poems which do not fall under Ahapporul.' 


Thus there are many differences between Tolkkappiyam 
and the Sangam collections. These are pointed out in “ Tami} 








1. R. Raghava Ayyangar, Tami] Varalagu, pp. 306-307, 
R—2 
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Varalaru” and ''Tolkappiyam"' published by the Annamalai. 
University.’ Maha vidwan R. Raghava Ayyangar in his work on 

Tami] Varalaru published by the Annamalai University has said 

this: “It is difficult to show examples to some of the rules laid 

down by Tolkappiyar witk the help of the existing Sangam 

collections. Moreover, the present Sangam Collections contain 

(as pointed above) some grammatical usages not found in 

Tolkappiyam. Hence it is crystal clear that Tolkappiyam 

preceded the Sangam collectins" (p.268) 


Thus it is.quite clear that Tolkappiyam is earlier.than the 
present Sangam collections. ` 


Vidwan V. Venkatarajulu Reddiyar*in his research work on 
Paranar (Madras University Publication) has. mentioned the 
following : “The author of a grammar would write his 
grammar after carefully studying the works of the period 
and those that have appeared before his period; If Tolkappiyam 
belonged to a period later than Paranar, Kapilar- and Nakkirar 
of the last Sangam period then he would not have framed rules 
which are against the usage of words by the poets mentioned. 
The great variance found in the usage of words by the poets 
mentioned and the rules of grammar framed by Tolkappiyar is 
itself sufficient proof to say that Tolkappiyar must have lived 
long before the poets of the last Sangam, 


Prof. M. Raghva Ayyangar has said that Tolkappiyar must 
have lived long before the age of the Sangam works giving 
strong and valid reasons 


The internal evidences so far mentioned go to prove beyond 
doubt that Tolkappiyar must have lived long before the age of 
Purannaüru and other Sangam Collections. The external 


1. Maha vidven R. Raghve Ayyengar, hes in his work on ‘Tamil 
Varalaru” clearly. shown that Tolkappiyam preceded the Sangam Collections 
(pp. 268-273 ; 308-309). 


Also Vidvas K. Vellei Varenan of the Annamalai University in his 
research work on “ Tolkappiyam ” has clearly stated the same view 
(pp. 90-94 ; 213). 


Also Prof. T. R. Sesha Ayyangar in his ''Dravidian India” has 
pointed out the same view (pp. 175-178). 


: 2. Also V. Venkatarajalu Reddiyar, Parapar, Madras University Publica- 
tion, ‘pp. 172-173. 


3, M. Reghaya Ayyangar, Areicci-t-toguti, pp. 101-120, 


நர! 
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evidences also strengthen the above truth. Let us now consider 
them 


External Evidences 

In his Sirappu-p-payiram (special Introduction) to Tolkap- 
piyam, Panamparanar has mentioned that Kumari is the Southern 
boundary of the Tamil Country The commentators who 
wrote commentary on this Payiram has taken Kumari to mean 
the River Kumari r 


Perasiriyar has said that before the deluge, as there were 
other Countries -in the ‘north and the south of the Tamil 
Country, the Southern boundary was mentioned. As there was 
no country after the Tamil country in the east and west, the 
boundaries in the east and west were not mentioned. On account 
of. this, the Sirappu-p-pàyiram of Panamparanar has mentioned 
Kumari as the southern boundary 


Therefore it is clear that the River Kumari and a part of the 
Pandya country was submerged under the sea. 
Vadakkum Terkum kunakkum kudakkum 
Véngadam Kumari timpunnr pauvamelru 
Innan gellai ahavaiyir kidan 
Nuladin unmai validin virippin 


The boundaries of the Tamilnad are given as follows: In 
the north it is bounded by Vénkadam, in the south by Kumari, and 
in the east and west by seas 


(Perum) Käkkai pidiniyar has mentioned the River Kumari 
as the southern boundary of Tamilagam. Hence Peraisiriyar 
considers that (Perum) Kakkai Padiniyar must have been a 
colleague of Tolkappiyar 


(Siru) Kakkai padiniyar who came later than .(perum) 
kakkai padiniyar has given the seas as the boundaries of 
'Tamilagam except for the north 

١ Vadatisai marungin Vadugu varambahat 
Tenrisai yullit tenjiya minrum 
Varaimaru] Pugariyodu karaiporudu kidanta 
Nattiyal valakkam 
“வடதிசை மருங்கின்‌ வடுகு வரம்பாகத்‌ 
தென்றிசை யுள்ளிட்‌ டெஞ்சிய மூன்றும்‌ 
வரைமருள்‌ புணரியொடு கரைபொருது கிடந்த 
நாட்டியல்‌ வழக்கம்‌ 








1. Tolkappiyam, Merapiyal, Sitra 94, commentary 
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In this stanza it is stated that the northern boundary of the 
Tamilnad is the language of the Vadugar (Northerners), and the 
south, east and west are bounded by the seas. 


Perisiriyar has clearly mentioned that she (Siru kakkai- 
Padiniyar) is later than Tolkappiyar.’ Naccinarkkiniyar says 
about her as ‘pin tOnriya kakkai paginiyar’ - Kakkai padiniyar 
who came later than the first Kakkai padiniytr) 


Silappadhikaram, a work of the 2nd century A.D,’ has 
mentioned the same boundaries for Tamilagam. 


Nediyon kunramum 800176] pauvamum 
Tamilvaram barutta tanpunal 00 


நெடியோன்‌ குன்றமுந்‌ தொடியோள்‌ பெளவமுக்‌ 
தமிழ்வரம்‌ பறுத்த தண்புனல்‌ நாடு, 
Kadai 8; 11. 1-2 


The northern boundary is the Vénkatam Hills; the southern 
boundary is the present Cape Commorin ; the east and west. are 
bounded by the seas 


From these it is clear that at one time Kumari was the 
southern boundary of the Tamilnad, and at another time the sea 
has become the southern boundary. Even at present the sea is 
the southern boundary. 


Panamparanar and (Perum) -kakkai padiniyar have noted 
Kumari as the southern boundary of the Tamilnad, but 
(Siru) Kakkai padiniyar arid 118285732041881 have mentioned 
the sea as the southern boundary. Most of the scholars 
opine that the date. of Silappadhikaram is the 2nd century 
A.D. and the Sangam came to a close by about 30) A.D. 
Considering all these facts iz is proper to hold that at the time 
of Tolkappiyar the southern boundary was the Kumari River. 
Hence he must have lived before the deluge; and the deluge 
must have taken place after the composition of Tolkappiyam and 
that is why the later poets mention the sea a3 the southern 
boundary 


2. Pavamparanar in his Payiram (Introduction) to Tolkap- 
piyam has said that Tolkappiyam deals with Ejuttu (எழுத்து), Sol 





1. Tolkappiyam, Seyyul Iyal, Sütra 1, Commentary of Perasiriyar. 
2. Dr. M. Rejamanikkanar, Tamil moli-Iakkiya Varalaru. pp. 273-296, 
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(சொல்‌) and Porul (பொருள்‌), Tolkappiyam as said by the 
commentators contains only the three Adhikarams, Ejuttu, 
(எழுத்து), Sol (சொல்‌) and Porul (பொருள்‌). In the later period, 
when (Sim) Kakkai paginiyar lived, the grammar of the Tamil 
langugage contained in addition to the above three adhikarams 
another section called Yappu (யாப்பு) - Prosody as is clear from 
the following lines :— 


Nattiyal Vajakkam nanmaiyir kadaikkan 
Yappina tilakkanam araihuvan muraiyé. 
८ நாட்டியல்‌ வழக்கம்‌ நான்மையிற்‌ கடைக்கண்‌ 
யாப்பின திலக்கணம்‌ அறைகுவன்‌ முறையே.” 


The commentator of Iraiyanar Ahapporu| has said that 
amil has four kinds 


Tamijtan nangu vahaippadum 
Ejlutum, Sollum, Porulum, Yappumena. 


Tamil grammer has four sections- they are - Ejuttu 
alphabet, Sol (சொல்‌) word, Poru| (பொருள்‌) matter, and Yappu 
(யாப்பு) prosody. 


From what has been said above, it is clear that Tolkappiyam 
was written when the River Kumeri was the southern boundary 
of the Tamil country and (Siru) Kakkai padniniyar lived after 
the great deluge when the land between the River Kumari and 
the present Cape Comorin was washed away by the Sea, and the 
sea alone came to be the southern boundary of the Tamil land 
after Tolakappiyar 


(C) DATE OF TOLKAPPIYAM 


Even before Tolkappiyam, the Northerners, who were 
speaking Sanskrit, came to South India and settled themselves. 
Therefore Sanskrit words came to be used by the Tamils and 
found entry into the Tamil language and literature of the Tamils, 


(1) On account of this 


Vadasor Kilavi Vadavejut tori 

Ejuttodu pugarnda Solla kumme, 

4 வடசொற்‌ கிளவி வடவெழுத்‌ தொரீஇ 

எழுத்தொடு புணர்ந்த சொல்லா கும்மே.” 
Solladhikaram, 401 


M 
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"Sidaindana varipum iyaindapa varaiyar 


சிதைந்தன வரினும்‌ இயைந்தன வரையார்‌.” | 
Solladhikaram; 402 


(1) 1۶ و‎ Sanskrit word is to be used in Tamil it should be 
Tamilised accordingtto the rules of grammar. (For example. 
the Sanskrit word Rama (ராம), must be written in Tamil as 
Iraman (இராமன்‌), 


(2) Even Prakrit words, if suitable to the genius of the 
'Tamil language it may be included. 


Further, he has given the rules relating to Sutra (சூத்திரம்‌), 
padalam (படலம்‌), pindam (பீண்டம்‌), ambodharangam (அம்போதரங்‌ 
கம்‌), Kandikai (காண்டிகை) etc. If grammarians before Tolkap- 
piyar had given the rules for using Sanskrit words in 
Tamil language, Tolkappiyar would certainly have referred to 
these rules and end his sutras as ‘Enba’ (என்ப), ‘ Enmmanar 
pulavar ° (என்மனார்‌ புலவர்‌) etc. Sincehe has not mentioned any 
references to such rules of grammar, it is evident that Tolkap- 
piyar himself framed these rules. In his days some Sanskrit 
words must have found entry into the Tamillanguage and it 
was perhaps not possible for the people to be without using 
those words; and hence Tolkappiyar found. it a necessity to 
frame rules of grammar for using such words to suit the genius 
of the language. vix 


Prof. V. Rangachariar has mentioned that the Aryans 
(Sanskrit speaking people) would have come to the Tamil country 
in about the 7th century B.C.” 


Only in the beginning of the 14th century A.D, the Islamic 
religion began to spread itself in the Tamil. country. Kumara- 
gurupara swamigal who lived in the 17th century A.D. has 
used the Hindustani words Salam (சலாம்‌), Cokkai (சொக்காய்‌), 
in his poems. On seeing this evidence,.it is clear that it will 
take about two to three centuries for the words of.one set of 
people to find entry into the language of the other set. If we 
take this view, it will not be wrong to say that it is only three 
centuries after the advent of the Aryans into the Tami] country 
some of these words would have found entry into the Tami} 





1. Educational Reviews, October 1928. - 
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language. From this point of view, if the Aryans had come to 
the Tami] country in about the 7th century B. C., then Tolkap- 
piyar may be said to have lived in or about the 4th century B.C. 


(2) Visaka Munivar, a disciple of Badrabahu spread 
Jainism in South India. Baddrabahu belonged to the period of 
Chandragupta (322-298 B.C.) There are some inscriptions in 
Brahmi script in Madurai District which are said to belong to . 
the 3rd century B. C. by scholars of repute. Therefore, Jainism 
has in vogue in the Tami] country in the third century B.C.) But 
in Tolkappiyam we find no mention of Jainism.” 


(3) In the second Rock Edict of Asoka, it 18 mentioned that 
facilities for hospitals for both peoples and animals were provided 
for in the Cera, Cola and Pandiya countries. Further, it can be 
said that Buddhism found its entry in the Tami] Country only 
during the period of Asoka (273-232 B. C.) 


In Kulugumalai and other places in the Tami country, we 
find Buddhist inscriptions in Brahmi script. These inscriptions, it 
is said, belong to the later half of the 3rd century B. C. 


‘There 18 no reference to Buddhism in Tolkappiyam.* Hence 
it is clear that Tolkappiyam was written before the spread of 
Buddhist influence in the Tami] land. 


~. (4) Panamparanar in his Payiram (Introduction) Says:— 
“ Aindiram nirainda Tolkappiyan " 
ஐந்திரம்‌ நிறைந்த தொல்காப்பியன்‌" 


Sanskrit writers believe that Aindiram is a grammatical work 
which was written long before Panini. From the above lines of 
Panamparalar, it is clear that Tolkappiyar must have had a deep 
knowledge of the old Pre-Panini grammar Aindiram. This 
grammar. lost its place after the grammar of Panini. If Tolkap- 
piyar had known the grammar of Panini, then Palamparalar 
would have mentioned this also in his Sirappuppayiram (special 





1. Mayilai Seent. Venkataswami, Samanamum Tamilum, pp. 24-36. 
2. M: Srinivasa Ayyangar, Tamil Studies, p. 8. 
T. R. Sesha Ayyangar, Ancient Dravidians, p. 109. 

3. “ The famous Tamil grammatical work, the Tolkappiyam, may be 
assigned the period (B.C. 325-B. C. 188) under survey; it is said to exhibit, 
the influence of Aindira vyakaranam, a pre-Panini system of Sanskrit 
grammar, but it is free from Buddhist influence". R, Satyanatha Ayyar, 
History ० Indie, Vol. I pp. 170-171, 
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introduction) Since he did not mention the grammar of Panini, 
we may say that Tolkappiyar must have lived before Panini, or 
it may be said that Tolkappivar lived during the time of Panini, 
but his grammar was not known to Tolkappiyar who lived far 
away in the south. Therefore, it may be taken that Tolkappiyar 
lived before Panini or during his period, when his grammar was 

not known in the South. The western scholars have fixed the 
date of Panini as the 4th century B.C." 


Kapatapuram, the Capital of the Pandyas, was washed away 
by the sea only after the period of Tolkappiyar is seen from the 
Commentary of IraiyaBar's Agapporul. Valmiki Ramayanam and 
Vyasa Bharatam mention abcut Kapatapuram. Winternitz says, 
that Vyasa Bharatam with all its interpolations is not later than 
the 3rd century B.C. Hence, Kapatapuram might have been in 
affluent circumstances during the 3rd and 4th centuries B.C. 


To strengthen the above statement, we find that Chanakya, 
the minister of Chandragupta Maurya (325-301 B.C.). has 
mentioned in his Arthasastra ‘Pandya Kavatam,’ as one kind 
of pearls when mentioning the names of pearls taken from the 
sea. It is clear that the pearl ‘Pandya Kavütam' denotes the 
pearls taken from Kapatapurum, the Capital of the Pandyas. It is 
not proper to say that after the deluge of Kapitapuram, the name 
would have been used to denote a pear] taken from that area. 
In the Sangam works, only pearls from Korkai is mentioned after 
the deluge of Kavatapuram.’ 


From the history of Ceylon. it is found that out of the three: 
deluges, the first deluge was in 2387 B. C. This separated Ceylon 
from India. The second deluge was in 504 B.C. There was no 
serious loss in the second deluge. The third took place in 306 
B.C. when Devanampriya Tissa waa ruling in Ceylon. This 
period corresponds to the period of Asoka. On account of this 
deluge, one lakh of villages, 910 small fishermen villages, and 400 
villages where pearl-divers lived were submerged under the sea.’ 


5. Prof.S. Vaiyapuri Pillai had said that some of the aütra's of Tolkap- 
plyer resembles some of the sütras of Panini end some resembles that of 
Bharata’s Natya Sütras in his work on ** History of Tamil language and 
literature" (p. 68). Vidvan K. Vellai Varanan of the Annamalai University in 
his research work on ‘ Tolkappiyam has refuted the views of the Professor 
(pp-106-127). A study of these two will be very useful. 

6. History of Ceylon, Volume I, Part I, p. 208. 

. 7. R. Raghava Ayyangar, Tamil Varelaru, pp. 37-38 
8, Sir James Emerson Tennent, Ceylor, Volume I, p. 7 foot-note, 
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As the first deluge divided Ceylon from India, it is natural 
that the second deluge would have made some havoc in India. 
That is why the commentary on Irayalar’s Agapporul says that 
one deluge caused the destruction of the south of Madurai, and 
the other destroyed Kapatapuram. 


In Silappadhikaram, we find the following lines which refers 
to one deluge: 


Pahruli yarrudan palmalai yadukkattuk 
Kumarri-k kodum Kodunkadal Kolla 


பஃறுளி யாற்றுடன்‌ பன்மலை யடுக்கத்துக்‌ 
குமரிக்‌ கோடும்‌ கொடுங்கடல்‌ கொள்ள * 


The deluge has swallowed the River Pahruli and the Kumari 
mountain which formed a part of the Kumari Range. 


These lines denote a great deluge, and hence it may be the 
first deluge which divided India from Ceylon. "Therefore, it 
follows, that the River Kumari must have been the southern 
boundary of the Pandya country after that frust deluge. 


Therefore, the second or third deluge must have been the 
cause for the destruction of Kapatapuram. The second deluge 
had not made much impressionable damages is said by the 
History of Ceylon. Hence, the third deluge must have been the 
cause of the destruction of Kapatapuram. 


Hence, unless otherwise proved by proper evidences, it is 
right to say that Tolkappiyar might have lived during the 
4th century B.C. 





9, Siluppadikaram, Kadai 11, ll. 19-20; Kadai 8,1. 1. Adiyarkkunallar's 
commentary. 


* 3 


நேப்பாளியில்‌ குமிழ்‌ 


ந, சஞ்சீவி 
தமிழ்த்துறை; சென்னைப்‌ பல்கலைச்கழகம்‌ 


பாரத நாட்டின்‌ திருமுடியென விளங்கும்‌ பெருமை ஒரு வகையில்‌ 
நேப்பாளத்திற்கும்‌, திருவடியென விளங்கும்‌ பெருமை தமிழ்‌ நாட்‌ 
டிற்கும்‌ உண்டு. புவியியல்‌ வகையில்‌ இத்தகு இணைப்பைப்‌ பெற்‌ 
'றுள்ள இவ்விரு நாடுகட்கும்‌ இடையே உள்ள மொழியியலுறவைச்‌ 
சிறப்பாக நினைவுகூர எழுந்ததே இக்கட்டுரை. 


பாரத நாட்டின்‌ ஒருமைப்பாட்டிற்கே அடிப்படையான காரணங்‌ 
கள்‌ இரண்டே. அவை புவியியற்செல்வாக்கும்‌ சமயவியற்செல்‌ 
வாக்குமே ஆகும்‌. ! ஒரு வகையில்‌ புவியியற்செல்வாக்கையும்‌ 
வலிவும்‌ பொலிவும்‌ பெறச்‌ செய்வது சமயவியற்செல்வாக்கே என 
லாம்‌. இவ்வுண்மை தமிழகத்தில்‌ பாசுபத நெறி பரவிய பான்மை 
யால்‌ தெளிவாகும்‌. ? இன்றும்‌ நேப்பாளத்தைக்‌ கண்டு வருவோர்‌ 
கூறும்‌ வேறு செய்திகள்‌ சிலவும்‌ கருத்திற்கொள்ளத்தக்கன. அவை 
இவை : 


“சிவராத்திரி கழிந்த சில தினங்களுக்குப்‌ பிறகு மீண்டும்‌ 
கோயிலுக்குச்‌ சென்று பசுபதி நாதரைத்‌ தரிசித்தோம்‌. அங்குப்‌ பூஜை 
செய்யும்‌ குருக்கள்மாருள்‌ ஒருவர்‌ கன்னட பாஷைக்காரர்‌ என்று 
கூறினார்கள்‌. ' ° 

* 

 இந்துக்களிலே சைவம்‌, வைணவம்‌ என்ற பிரிவுகள்‌ இருக்கிற 
தல்லவா ? இந்தப்‌ பிரிவுகளிலே சைவந்தான்‌ நேபாளத்தில்‌ ஆட்சி 
செலுத்துகிறது. விக்கிரகம்‌ ஒன்றைப்‌ பார்த்தோம்‌. ஒரே செம்பு 
விக்கிரகத்தில்‌ பாம்பின்மேல்‌ கருடன்‌, கருடனுக்குமேல்‌ விஷ்ணு, 
விஷ்ணுவின்மேல்‌ சிவபெருமான்‌ இம்மாதிரியாகக்‌ காணப்பட்டது. 
நேபாளத்தில்‌ பிள்ளையார்‌ கோயில்கள்‌ அதிகம்‌. வீதிக்கு வீதி, 
மூலைக்கு மூலை பிள்ளையார்‌ கோயில்கள்தான்‌. நேபாளப்‌ பிள்ளை 
யாருக்குத்‌ தும்பிக்கை நேராயிருக்கும்‌. நேபாள நடராஜர்‌ மீசை 
வைத்துக்கொண்டிருக்கிறுர்‌ | ' * 


* 


* பசுபதிநாதருடைய கர்ப்பக்‌ கிரகம்‌ நான்கு வாயில்களை உடை 
யது. எதிரே நின்ற கோலத்தில்‌ எழுந்தருளியிருக்கிறார்‌ 
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நந்தி. கோயில்‌ மரத்தால்‌ அமைக்கப்பட்டது மலையாளத்துக்‌ 
கோவில்களைப்‌ போல அடுக்கு..நிலைகள்‌ அமைந்ததாக விமானம்‌ 
அமைக்கப்பட்டிருக்கிறது.' ச ` - 
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“பெருமான்‌ இந்த நிலையில்‌ நேபாலத்தில்‌ எழுந்தருவியிருந்து 
எல்லா உயிர்களையும்‌ காத்து அருள்‌ வழங்கி நிற்கிறான்‌, தென்னா 
டுடைய, சிவன்‌ எந்நாட்டவர்க்கும்‌ இறைவன்‌ என்ற முழக்கத்தின்‌, 
திருவுருவாகப்‌ பெருமான்‌ அங்கே எழுந்தருளியிருக்கிறான்‌. உலகப்‌. 
பகுதிகள்‌ எல்லாவற்றிலும்‌ அவனுடைய கருணைப்‌ பெருவெள்ளம்‌ 
பெருகி நின்று காத்து வருகிறது என்பதற்கு எடுத்துக்காட்டாக 
, எல்லாத்‌ திசைகளையும்‌ பார்க்கும்‌ திருமுகங்கள்‌ நான்கும்‌, அருவ 
நிலையில்‌ ஒரு முகமும்‌ ஆக ஐந்து திருமுகங்கள்‌ கொண்டு விளங்கு 
கிறான்‌. இதேபோன்ற திருவுரு தமிழ்‌ காட்டில்‌ திருவக்கரை என்னும்‌ 
தலத்தில்‌ அமைந்திருக்கிறது." ° 


* 


६ அநந்த பத்மநாப அடிகவிடம்‌ இரண்டாநாள்‌ இரவு பேசிக்‌ 
கொண்டிருக்கும்போது நேபால நாட்டிலுள்ள இக்கோவிலுக்குத்‌ தாங்‌ 
கள்‌ எப்படிப்‌ பூசகராக வந்து சேர்ந்தீர்கள்‌ 7 வடகன்னட நாட்டுத்‌ 
திருக்கோகர்ணத்திலிருந்து இங்கு வரக்‌ காரணம்‌ என்ன ? அங்கே 
உங்களுக்குப்‌ பூசை முறை இருப்பதாகத்‌ தெரிகிறதே என்று பொழுது 
போக்காகச்‌ சில கேள்விகளைக்‌ கேட்டு வைத்தேன்‌. 


அடிக : (2 உண்மைதான்‌. வடகன்னட நாட்டில்‌ பிராமண வகுப்பில்‌ 
எங்களுக்கு நல்ல மதிப்புண்டு. நாங்கள்‌ தமிழில்‌ வழங்கும்‌ 
. அடிகள்‌ * என்ற சிறப்புப்‌ பெயரைப்‌ பெற்று வாழ்கிறோம்‌. பட்‌, 
சாஸ்திரிகள்‌ என்ற சிறப்புப்‌ பெயர்களும்‌ உண்டு. எங்கள்‌ 
குடும்பம்‌ படித்த குடும்பம்‌. சங்கரர்‌ இந்நாட்டுக்கு ' வருமுன்‌ 
பசுபதி நாதருக்கு நரபலி, மது மாமிசம்‌ முதலியன படைத்து 


வழிபாடுகள்‌ செய்து வந்தார்கள்‌ என்பதை நேற்று உங்களுக்குச்‌ 
சொன்னேன்‌ அல்லவா 7 


“சங்கரர்‌ வருவதற்கு முன்னர்‌, இந்நாட்டில்‌ சந்நியாசிகள்‌ 
பெருமானைப்‌ பூசித்து வந்தனர்‌. இங்கு பிராமண, க்ஷத்திரிய, 
வைசிய, சூத்திரர்‌ என்று சாதிப்‌ பிரிவினைகள்‌ இருந்து வருகின்‌ 
றன. எல்லோரும்‌ மது மாமிசம்‌ அருந்தக்கூடியவர்கள்‌. ஆகார 
விஷயத்தில்‌ இங்கு அதிக வேற்றுமை கிடையாது. பெருமா 
னுக்குப்‌ பலியிடுதலும்‌ மதுமாமிச நைவேதனமும்‌ கூடாவென்று, 
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சங்கரர்‌ நிறுத்திவிட்டார்‌. அந்தப்‌ பழக்க வழக்கங்களுடைய 
இந்த நாட்டுப்‌ பிராமணர்கள்‌ பெருமானைத்‌ தொட்டுப்‌ பூசித்தல்‌ 
அநுசிதம்‌ என்று அப்போதிருந்த அரசனிடம்‌ எடுத்துச்‌ 
சொல்லிச்‌ சுத்த சைவர்களாயுள்ள பிராமணர்கள்தாம்‌ பூசை 
செய்ய யோக்கியதை உடையவர்கள்‌ என்பதையும்‌ அரசனுக்குத்‌ 
தெரிவித்தார்‌. 


அப்படிச்‌ சுத்த சைவர்களாக உள்ளவர்கள்‌ எங்கிருந்து 
கிடைப்பார்கள்‌ என்று கேட்ட அரசனுக்கு, விந்தியப்‌ பிரதே 
சத்தின்‌ தெற்குப்‌ பகுதியில்‌ உள்ள பிராமண வகுப்பார்‌ நெறியிற்‌ 
சிறந்தவராகவும்‌ (ஸ்மார்த்த வைஷ்ணவர்கள்‌) சைவர்களாகவும்‌ 
இருப்பார்கள்‌. அங்கிருந்து படித்த நல்ல அறிஞர்களை ஒழுக்‌ 
கத்திற்‌ சிறந்தவர்களைப்‌ பொறுக்கியெடுத்துப்‌ பூசைக்கு 
வைத்துக்கொள்ளலாம்‌ என்று அவர்‌ ஒரு திட்டமும்‌ வகுத்துக்‌ 
கொடுத்தார்‌. முதலில்‌ கன்னடப்‌ பிரதேசத்தில்‌ உள்ளவர்களில்‌ 
தேர்ந்தெடுக்கலாம்‌. அதுவும்‌ பொருந்தாவிட்டால்‌ ஆந்திர 
நாட்டிலிருந்து தேர்ந்தெடுக்கலாம்‌. இந்த மூன்றிலும்‌ இதற்குப்‌ 
பொருத்தமாக யாரும்‌ கிடைக்காவிட்டாலும்‌ விந்தியத்திற்குத்‌ 
தெற்குப்‌ பகுதியிலுள்ள எந்த நாட்டு வைதிக பிராமண குலத்தி 
லுள்ளவர்களிலும்‌ பொருத்தமானவரை எடுக்கலாம்‌.” క 


x 


கோதாவரி--என்ற ஊர்‌ உண்டு. தென்னிந்தியத்‌ 
தொடர்புள்ள நேபால சின்னங்களுள்‌ இதுவும்‌ ஒன்று,' ° 


2 


தொன்றுதொட்டு நேப்பாளத்திற்கும்‌ நமக்கும்‌ உள்ள நல்லுறவை 
இன்றும்‌ msgs சிறப்பாக நினைவுபடுத்தும்‌ சீர்மை அந்நாட்டின்‌ 
தலைநகரின்‌ பெயராகிய ‘ari 1o w g. ps உண்டு. காஷ்ட 
மண்டபமே “ காட்மண்டு” - காஷ்டம்‌ தமிழ்க கட்டையே எனில்‌ 1९ 
நேப்பாளத்தின்‌ தலைநகரின்‌ பெயருக்கே உயிர்‌ தரும்‌ ஒரு சொல்‌ 
தமிழ்ச்சொல்லே. இன்னொரு வகையான അഥ கால உறவு வீரம்‌ 
செறிந்த அந்நாட்டின்‌ குடி. மக்களாகிய கூர்க்கருள்‌ 245 மகளிர்‌ 
உட்பட 1325 பேர்‌ தமிழ்‌ நாட்டில்‌ பெரும்பாலும்‌ பண்டையவனர்‌ 
போலக்‌ காவலாளிகளாய்‌ வாழ்வதே ஆகும்‌, री 

3 


தென்னகத்துடன்‌ இத்தகு தொடர்புடைய நேப்பாளத்தின்‌ 
மொழியாகிய நேப்பாளியின்‌ முதற்பெருஞ்சொற்களஞ்சியம்‌ 1930- 
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- 
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ஆம்‌ ஆண்டில்‌ வெளி வந்தது. அதன்‌ ஆசிரியர்‌ பேராசிரியர்‌ டர்னர்‌ 
(R. L. Turner) ஏறத்தாழ ஆயிரம்‌ பக்கங்கள்‌ கொண்ட ۵ 
களஞ்சியம்‌ பலவகைகளிலும்‌ எடுத்துக்காட்டானதொரு சொற்களஞ்‌ 
சியமாய்த்‌ திகழும்‌ பெருமை சான்றது. இச்சொற்களஞ்சியத்தில்‌ 
உள்ள இருபத்தாறாயிரம்‌ நேப்பாளிச்‌ சொற்களும்‌ அவற்றிற்குரிய 
தேவநாகரி எழுத்திலும்‌ ஆங்கில எழுத்திலும்‌ தரப்பட்டுள்ளன. 
அவற்றிற்குரிய பொருள்‌ ஆங்கிலத்தில்‌ தரப்பட்டுள்ளது. பெரும்‌ 
பாலும்‌ ஒவ்வொரு நேப்பாளிச்‌ சொல்லின்‌ வேர்‌ பற்றிய ஆய்வும்‌ அச்‌ 
சொல்லிற்குரிய ஒப்புச்‌ சொற்களும்‌ காட்டப்பட்டுள்ளன. 


८ நேப்பாளி ஒப்பியல்‌ - பிறப்பியல்‌ சொற்களஞ்சியம்‌ * என்ற 
பெயருக்கு ஏற்ற பெருமைசான்ற இப்பெரு நூலைப்‌ பேராசிரியர்‌ டானர்‌ 
பதினாறாண்டுகள்‌ பாடு பட்டு உருவாக்கியுள்ளார்‌. 3 இப்பெரும்‌ 
படைப்புக்‌ கருக்கொண்ட இடம்‌ அல்மோராவின்‌ (Almora) கூர்க்காக்‌ 
கோட்டையின்‌ அடிவாரம்‌ ! 3 பேராசிரியர்‌ டர்னர்‌: கடும்போர்ப்பணி 
யில்‌ ஈடுபட்டிருந்த காலம்‌ இச்சொற்களஞ்சியம்‌ சூல்‌ கொண்ட 
காலம்‌. ' 1 | 
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நேப்பாளியில்‌ வழங்கும்‌ தமிழ்‌ வேருடைய சொற்கள்‌ சிலவற்றின்‌ 
அகர வரிசை வருமாறு: : 


நேப்பாளிச்‌ சொல்‌ பொருள்‌ தமிழ்ச்சொல்‌ 
ஒக்லி உலக்கை . உலக்கை: 
கர்‌ கட்டி, கழலை கழலை 
காலோ கறுப்பு | BT 
காஜல்‌ (கண்ணுக்கிடும்‌) கருமை * 
மை 
குட்நு அடி, நொறுக்கு குட்டு; கொட்டு 
Qar لور‎ சுற்றல்‌, சுழலல்‌ கிறுகிறுப்பு 
சஙா : படிக்கட்டு சங்கடம்‌ (ஒடுக்க 
வழி. இப்டொருளில்‌ 
யாழ்ப்பாணத்தில்‌ 
வழங்குகிறது.) 
சிலோ மாணவர்‌ சில, சிறுக 
சுருட்‌ ^ சுருட்டு சுருட்டுக்‌ சுருட்டு * 
குடியன்‌. 
டண்டா: குளிர்ந்த தண்‌(மை) # 
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சூ 


గ 


தல்‌ தாளம்‌ ` தாளம்‌ ஈ 
தாரோ | தாடை | தாள்‌; தாடை 
* + 7 தாழ்ப்பாள்‌ தாழ்‌ ; தாள்‌ 
போல்நு | பேசு | வகுளி; வகுணி & 
| | (= ஒலி) 
பெளரநு மித, மீந்து தேலு(தல்‌); 
| ps தேறு(தல்‌)ச 
மார்நு தேய்‌; அடி ; சுருட்டு மண்‌; மண்ணு(தல்‌)* 
மிசிநு தேய்‌; அழுத்து; பிழி. மின்‌? * 
முஸல்‌ உலக்கை; உலக்கை மசி 
நுனி; மா (வு) 
யுஜார் நு छी ऋ சரி? 
ஜர்நு ` பொருத்து சடை(தல்‌) 
ஜரி . மழைபொழிதல்‌ சொரி? # 
ஹலிநு அலைத்தல்‌ X அலை 
ஹலுகொ ' . மெல்லிய ' அலை * 
ஹெர்நு பார்‌; காண்‌ - பார்‌? * 
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பேராசிரியர்‌ டர்னர்‌ நேப்பாளிச்‌ சொற்கட்கு வேர்ச்சொல்‌ 
விளக்கம்‌ காட்ட வழங்கும்‌ திராவிடச்‌ சொற்களென பிராகுவி, 
(4) கன்னடம்‌, (27) கோண்டி, (5) கூய்‌, (1) குருக்‌, (5) மலையாளம்‌, 
(1) தமிழ்‌, (16) தெலுங்கு, (19) தொதுவர்‌ மொழி, (2) துளு, (1) 
ஆகிய மொழிச்சொற்களைத்‌ தனித்தனியே பட்டியலிட்டுத்‌ தந்துள்‌ 
ளார்‌. அப்பட்டியல்களை ஆய்ந்து எந்த நேப்பாளிச்‌ சொல்லிற்கு எந்‌ 
தெந்தத்‌ திராவிட மொழிச்‌ சொற்கள்‌ ஒப்பிட்டுக்‌ காட்டப்பட்டுள்ளன 
என்பது எளிதில்‌ விளங்கும்பொருட்டுப்‌ பின்‌ வரும்‌ பட்டியல்‌ 
அகரவரிசையில்‌ அமைக்கப்பட்டுள்ளது. தமிழ்ச்சொற்கள்‌ பல வட 
மொழியில்‌ திரிந்து வழங்கும்‌ திறமுணர இப்பட்டியல்‌ துணை புரிதல்‌ 
கூடும்‌. பேராசிரியர்‌ டர்னர்‌ காட்டாத திராவிட ஒப்புச்‌ சொற்களும்‌ 
இப்பட்டியலில்‌ காட்டப்பட்டுள்ளன. அவற்றின்மேல்‌ உடுக்குறி இடப்‌ 
பட்டுள்ளது. தமிழ்‌ தவிரப்‌ ;பிற திராவிட மொழிச்‌ சொற்களின்‌ 
ஒலி வடிவைப்‌ பேரளவு சரியாக உணர்த்தும்‌ வகையிலேயே தமிழ்‌ வரி 
வடி.வு தரப்பட்டுள்ளது. ஆயினும்‌, தமிழ்‌ எழுத்துகளைக்கொண்டே 
பிற மொழி யொலிகளை எல்லாம்‌ குறிக்கும்‌ முறை இன்னும்‌ பிறவாமை 
மறவாமைக்குரியது. பட்டியல்‌ வருமாறு : 


ஒக்லி-- 


कार 
காலோ. 


காஜல்‌— 
குட்நு-- 


கெர்நு- 


சங்ர- - 


| சிலோ-- 


சுருட்‌-- 


Lest 
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உலக்கை (தமிழ்‌) 
வாஸ்க்‌ (தொதுவர்‌ மொழி) 
கழலை (தமிழ்‌) 

கடுவு (தெலுங்கு) 
கட்டா( » ) 
கட்டே( , ) 

கார்‌ (தமிழ்‌) * 

கரா (தெலுங்கு) 
காடு (கன்னடம்‌) 
கோச (கோண்டி) 

Te de ( 22 ) 

குட்டு (தமிழ்‌) 
கொட்டு ) » ) 
கொட்டு (தெலுங்கு) 
குடு (கன்னடம்‌) 
குட்டு( » ) 
குடுர்‌ (பிராகுவி) 


` குரும்‌ (கோண்டி) 


க்சாட்‌ (குருக்கு) 
கிறுகிறு (தமிழ்‌) 
கிரகிரா (தெலுங்கு) 
கிரி ) » ) : 
கிட்‌ (பிராகுவி) 
கிர்கிர்‌ (குருக்கு) 
சங்கடம்‌ (தமிழ்‌) 
ஜங்கலா (துளு) 

சில (தமிழ்‌) 

சில்லர (கன்னடம்‌) - 
சில்லு ) » ) 
சிறு ( » ) 

ச சுருட்டு (தமிழ்‌) 
சுருட்டு (மலையாளம்‌) 
* தண்மை (தமிழ்‌) - 
தடி (தெலுங்கு) 
தண ( » ) 
தண்டி ( » ) 
தணிட்‌ (தொதுவர்‌ மொழி): 


b 


தல்‌ 


தாரோ 


போல்‌ நு-- 


பெளர छा 
மார்நு-- 
AA நு-- 


முஸல்‌-- 


யுஜார்‌ छाल 
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தழும்பு (தமிழ்‌) 

0 தட்டு ( 1 l ) 

* தட்டு (தெலுங்கு) 
தட்டு (கன்னடம்‌) 
தாடை (தமிழ்‌) 
தாள்‌( وو‎ ) 
தவடை ( ,و‎ ) 
தவடா (தெலுங்கு) 
தவடெ (கன்னடம்‌) 
வகுளி (தமிழ்‌) 

* வகுணி( ந ) 
பொப்ப (தெலுங்கு) 
LEE (கன்னடம்‌) 


பொப்பெ.( » ) 
பொகளூ ( » ) 
* தேலு தல்‌ (தமிழ்‌) 
தேறுதல்‌ ( » ) 


தேல்‌ (தெலுங்கு) 
தேல்‌ (கன்னடம்‌) 
தார்‌ (பிராகுவி) 
மண்‌ (தமிழ்‌) 
மாடு (கன்னடம்‌) 
* மின்‌ (தமிழ்‌) 
மிச்சு (தெலுங்கு) 
Bes, ) 

* மசி (தமிழ்‌) 
மசெ (கன்னடம்‌) 
மசகு (  ( 
மசிட்‌ (கோண்டி) 
மசோல்‌ ( , ) 
மஸ்மசர்‌ (൫൫൭൫) 
* ? சரி (தமிழ்‌) (— அழி) 
ஜட (கன்ன டம்‌) 
ga. (தெலுங்கு) 
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ஜர்நு-- சடை (தமிழ்‌) (= பொருத்து) 
ஜட்ட (கன்னடம்‌) 
Zub) 
gfi— * ? சொரி (தமிழ்‌) 
ஜிடி. (கன்னடம்‌) 
ஐடி (தெலுங்கு) 
ஹலிநு-- அலங்கு (தமிழ்‌) 
அலை(  ) 
_ அலசு (தெலுங்கு) 
அலசு (கன்னடம்‌) 
HOG » ) 
அலெ C» ) 
அலுகு( » ) 
ஹலுகொ-- * அலை (தமிழ்‌) 
அலகனா (தெலுங்கு) 
ஹெர்நு-- »? பார்‌ (தமிழ்‌) 
. gir (பிராகுவி) 
ஹீர்‌ (கோண்டி) 
ஏர்‌ (குருக்கு) 
இர்‌( » ( 
மேற்கண்ட பட்டியலில்‌ உள்ள நேப்பாளிச்‌ சொற்கள்‌ பல தமிழ்‌ 
வேருடையனவே என்று நாம்‌ உணரப்‌ பேராசிரியர்‌ டர்னரே மேற்‌ 
கோளாகக்‌ காட்டும்‌ பேராசிரியர்‌ யூல்‌ பிளாக்‌ அவர்களின்‌ கருத்துகள்‌ 
சிலவற்றை மேலுள்ள பட்டியலில்‌ உள்ள சொற்களின்‌ அகர 
வரிசையைத்‌ தழுவியே ஈண்டு.முறைப்படுத்தித்தருதல்‌ பொருத்தமும்‌ 
பயனும்‌ உடையதாகும்‌. அவ்வாறு முறைப்படுத்தப்பட்ட கருத்துகள்‌ 
வருமாறு 
ஒக்லி : 
“சோமா இலையை இடிக்கும்‌ உரல்‌ உலூக்கல (ரிக்‌ வேதம்‌ 
1, 28, 6). இது உலக்கை (தமிழ்‌), aims (தொதுவர்‌ மொழி), 
ஒனகெ (கன்னடம்‌) ஆகிய திராவிடச்சொற்களை நினைவூட்டுகிறது 
at: i 
“சிறு உடல்‌ நோய்கட்கும்‌ அவர்கள்‌ (ஆரியர்கள்‌) திராவிட 
மொழிச்‌ சொற்களையே வழங்கியதாகத்‌ தோன்றுகிறது. கண்ட 
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(ஐத்திரேயம்‌) * கட்டா ’, * கடுவு (தெலுங்கு, கட்டெ (கன்னடம்‌), 
“கழலை” (தமிழ்‌); * கட்டு” (தெலுங்கு) ஆகிய சொற்களும்‌ ஒரே 
வேருடையனவே ஆகும்‌,” ° 

காலோ: 

காஜல்‌: 

‘ara’ என்னும்‌ பகுதியே கருமை என்ற பொருள்‌ தரும்‌ 
கன்னட - காடு, தெலுங்கு - கரா, *கறுப்பாக்க ' என்னும்‌ பொருள்‌ 
தரும்‌ கன்னட ‘SpE’, கரும்பொருளைக்‌ குறிக்கும்‌ கோண்டி - Carters 
பொதுவாகத்‌ திராவிட மொழிகட்குரிய ‘amr’ ஆகிய சொற்களின்‌ 
வேராக இருத்தல்‌ வேண்டும்‌. இதே சொற்குடும்பத்தைச்‌ சார்ந்‌ 
ததே கன்னட - காடிகெ, தெலுங்கு - காடிகெ. இச்சொற்கள்‌ சுஸ்ருதம்‌ 
- கஜ்ஜல, இந்தி - காஜல்‌, காலிக்‌ ஆகிய சொற்களை நினைவூட்டும்‌.” 


குட்னு : 

“பேராசிரியர்‌ கிட்டல்‌ குடு (கன்னடம்‌), குட்டு (கன்னடம்‌, 
தமிழ்‌) கொட்டு (தெலுங்கு) ஆகியவற்றை ஒப்பிட்டுக்‌ காட்டு 
கிறார்‌. இதனுடன்‌ அரிசி குற்றுதல்‌ என்னும்‌ பொருள்‌ தரும்‌ கொட்டு 
(கன்னடம்‌, தெலுங்கு), * நொறுக்கு? என்னும்‌ பொருள்‌ தரும்‌ 
“கோர்ஸ்‌ ’, ‘ கோஸ்‌ ' (குருக்கு) ஆகிய சொற்களையும்‌ சேர்த்துக்‌ 
கொள்ளலாம்‌. ° 


கெர்னு : 

“சுற்றளவு என்னும்‌ பொருள்‌ தரும்‌ கேர்‌ (இந்தி), மயக்கம்‌ என்‌ 
னும்‌ பொருள்‌ தரும்‌ கிர்னீ (இந்தி), கெரீ (மராத்தி), சுழல்‌ என்னும்‌ 
பொருள்‌ தரும்‌ கிர்த்தீ (மராத்தி), கயிறுகளைச்‌ சுற்றும்‌ சக்கரம்‌ என்‌ 
னும்‌ பொருள்‌ தரும்‌ கிரின்‌ (இந்தி) போன்ற இன்னும்‌ பல இதே 
வேருடைய சொற்கள்‌ சுற்று என்னும்‌ பொருள்‌ தரும்‌ கிரி ' 
(தெலுங்கு) சுற்றாய்‌, மயக்கமாய்‌ என்னும்‌ பொருள்‌ தரும்‌ ۷ 
(தெலுங்கு) ஆகிய சொற்களை நினைவூட்டுகின்றன. “கிறுகிறு” 
என்னும்‌ தமிழ்ச்சொல்லின்‌ பொருளே இவற்றின்‌ பொருளும்‌. குருகு 
மொழியில்‌ ८ விரைவுறு? என்னும்‌ பொருள்‌ தரும்‌ சொல்‌ ‘MAT’; 
பிராகுவியில்‌ உறக்கத்தால்‌ கிறங்கு' என்னும்‌ பொருள்‌ தரும்‌ 
சொல்‌ ‘Al’. 
டண்டா : 

* உரிச்சொற்களைப்‌ பொறுத்த வரையில்‌ பெரிதும்‌ வழக்குடைய 
ஒரு சொல்லைப்பற்றி மட்டும்‌ குறிப்பிட்டு அமைவேன்‌. “குளிர்ச்சி ' 
என்னும்‌ பொருள்‌ தருவன வாய தண்ட்‌ (மராத்தி), இந்தி, “டண்டா ' 
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ஆகிய சொற்கள்‌ உள்ளன. இவை “குளிர்ச்சி” என்னும்‌ பொருள்‌ 
தரும்‌ 2 தண்‌ ' (தமிழ்‌, கன்னடம்‌), தாண்ட்‌ (தொதுவம்‌), ஈரம்‌ என்னும்‌ 
பொருள்‌ தரும்‌ தடி (தெலுங்கு, கன்னடம்‌) ஆகிய சொற்களின்‌ வேரி 
னும்‌ வேறானவையாக இருக்கவே இயலாது. . இச்சொல்‌ திராவிட 
மூலம்‌ உடையதாவதற்கு இவ்வேரினின்றும்‌ எழுந்த திராவிடச்‌ சொல்‌ 
வடிவங்களின்‌ வகை வளமும்‌ மூக்கொலியின்‌ மாறுதலுறும்‌ பண்பும்‌ 
பெருந்துணை புரிவனவாகும்‌ 


“இச்சொல்‌ குடியேற்ற நாட்டு ஆங்கிலத்திலும்‌ குடி புகுந்துவிட்‌ 
“டது. ' மிளகுத்‌ தண்ணீர்‌ * என்பதில்‌ உள்ள * தண்ணீர்‌” என்பதற்‌ 
குரிய பழம்பொருள்‌ தண்ணிய (குளிர்ந்த) நீர்‌ என்பதே ஆகும்‌. இக்‌ 
கூட்டுச்‌ சொல்லில்‌ உள்ள முதற்பகுதியைக்‌ கடனாகப்‌ பெற்றதன்‌ 
பயனே இந்தி ' டண்டா ’ வும்‌ சமஸ்கிருத * நீரம்‌” என்ற சொல்லும்‌.” 
தல்‌: லி 
 நிருக்தத்தில்‌ குறிக்கப்பெறும்‌ வினைப்பொருளுடைய . வேர்‌ 
“தட்‌. இது * அடி” என்னும்‌ பொருள்‌ உடைய : தாளெட்தி ° என்னும்‌ 
பாலிச்‌ சொல்லிலும்‌ உள்ளது. அதர்வ .வேதம்‌ ‘ ஓர்‌அடி. என்னும்‌ 
'பொருளுடைய * தாட? என்னும்‌ சொல்லைப்‌ பெற்றுள்ளது. இந்த சம்ஸ்‌ 
Ags ‘st.’ என்னும்‌ சொல்லுக்கு ஆரியத்தில்‌ சிறந்த.வேர்ச்சொல்‌ 
ஏதும்‌ இல்லை. மாறாக ‘op.’ என்னும்‌ பொருள்‌ உடைய தட்டு 
(கன்னடம்‌ - தமிழ்‌ - தெலுங்கு) என்ற சொல்லும்‌ : எதிர்த்து அடி ” 
என்னும்‌ பொருளுடைய * தட்டு? என்ற கன்னடச்‌ சொல்லும்‌ “ வடு” 
என்னும்‌ பொருள்‌ தரும்‌ * தழும்பு? என்ற தமிழ்ச்‌ சொல்லும்‌ ஒப்பிட்டு 

நோக்கற்குரியன”. 


குரோ 

“ தடியைக்‌ குறிக்கும்‌ தாதிக (மனு), தாடி (இந்தி) ஆகிய 
சொற்கள்‌ ‘ தம்ஷ்ட்ர ' என்ற வேர்ச்சொல்‌ உடையன என்பதை ஒலி 
யியல்‌ வகையாலோ சொல்லியல்‌ வகையாலோ எளிதில்‌ விளக்க 
இயலவில்லை. ஆனால்‌, அச்சொற்கள்‌ தாடைக்குரிய தமிழ்ச்சொற்க 
ளாகிய தாள்‌; தாடை, தவடை ஆகியவற்றையும்‌ தவடெ (கன்னடம்‌) 
தவடா (தெலுங்கு) ஆகியவற்றையும்‌ நினைவுறுத்துகின்‌ நன 
போல்ஜே 3 

பலா ’ விழை பண்பும்‌ அதனால்‌ உணர்ச்சி விளக்கமார்‌ பண்பும்‌ 
பெற்றுள்ள சரிநுட்பக்‌ காரணங்கள்‌ பற்றியே அண்மைக்‌ காலத்தில்‌ 


திராவிடத்திலிருந்து கடன்‌ வாங்கப்பட்ட உரிச்சொற்களும்‌ வினைச்‌ 
சொற்களும்‌ உள என்று நான்‌ நம்புகிறேன்‌ 


a 
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“அவ்வாறு கடன்கொண்ட வேர்ச்சொற்களுள்‌ ஒன்று “பேச 
என்னும்‌ பொருளுடைய ‘Cured’ என்பதாகும்‌. இச்சொல்‌ திவ்வி 
யாவதானத்தில்‌ பயன்‌ படுத்தப்பட்டுள்ளது, அதைப்‌ ‘ug’ என்னும்‌ 
வேருடையதென விளக்க யான்‌ தயங்குகிறேன்‌. ஆனால்‌, ‘Cura’ 
என்னும்‌ சொல்லோடு ஒலி என்னும்‌ பொருளுடைய * வகுளி ' (தமிழ்‌) 
‘USES’  பொகளு' (கன்னடம்‌) ஆகிய சொற்களையும்‌ * பொப்பெ' 
(கன்னடம்‌) * பொப்ப்‌ (தெலுங்கு) ஆகிய சொற்களையுங்கூட ஒப்பிட 
லாம்‌.” 
பெளரனு : 2 

“புதிய மொழிகளில்‌ அசைவு அல்லது பெயர்ச்சியைச்‌ சுட்டும்‌ 
சில வினைச்சொற்கள்‌ உள்ளன. * நீந்து, மித” என்னும்‌ பொருள்‌ 
தரும்‌ தைர்னா (இந்தி) என்னும்‌ சொல்லுக்குத்‌ தர்‌, திர்‌ ஆகியன 
வேர்ச்சொற்களாக இருக்கும்‌ என்று எனக்குத்‌ தோன்றவில்லை. 
ஆனால்‌, ‘CF’ (கன்னடம்‌, தெலுங்கு), தார்‌ (பிராகுவி) ஆகிய 
சொற்கள்‌ நினைவுக்கு வருகின்றன.' 


மார்னு: 

“பாரதம்‌, பாலிபில்‌ உள்ள * மண்டயதி ° என்னும்‌ சொல்லுக்கும்‌ 
* செய்ய ' என்னும்‌ பொருள்‌ தரும்‌ மாடு " (கன்னடம்‌। * அணி செய்‌, 
மெருகிடு ’ என்னும்‌ பொருள்‌ தரும்‌ ' மண்‌” (தமிழ்‌), * அணி செய்‌ ' 
என்னும்‌ பொருள்‌ தரும்‌ ‘Cus’ (கூப்‌), வீடு என்னும்‌ பொருள்‌ தரும்‌ 
“மாடம்‌? (தமிழ்‌), “மாளிகை” (தெலுங்கு) ஆகிய சொற்கட்கும்‌ 
பொதுவானதொரு வேர்‌ உண்டு: என்றே நான்‌ கருதுகிறேன்‌.” 
மிசினு ३ 

மீனைக்‌ குறிக்கும்‌ பழைய ஆரியச்‌ சொல்‌ “மத்ஸ்ய என்பதே. 
அமரத்திலும்‌ மனுவிலும்‌ * மீன ' என்ற சொல்‌ இருக்கிறது. ஆனால்‌, 
நமக்குத்‌ தெரிந்த வரையில்‌ பாலியில்‌ இல்லை. இது மீன்‌ (தமிழ்‌, 
கன்னடம்‌, கோண்டி), மீனு (கூய்‌) ஆகும்‌, 


ஸல்‌ : 
5 இது வரை நாம்‌ பார்த்த வடமொழிச்‌ சொற்களுள்‌ திராவிட 
மூலம்‌ காணக்கூடிய எச்சொல்லும்‌ ரிக்வேதத்தைச்‌ சார்ந்ததாய்‌ 
இல்லை. ஆனால்‌, அதற்கு ஒரு சான்றைத்‌ தானியங்களை மாவாக்கும்‌ 
கலை நமக்கு வழங்கும்‌ என்று கருதுகிறேன்‌. உலக்கையைச்‌ சுட்டும்‌ 
அதர்வ மறை - பாலி சொல்லாகிய । முஸலா'வில்‌ உகரத்தை 
ஸகரம்‌ தொடர்வதாலும்‌ லகரம்‌ உண்மையாலும்‌ பலரறிந்த சொல்லா 
கும்‌ இச்சொல்லைப்‌ பேராசிரியர்‌ வாக்கர்௩கல்‌ அதர்வ மறை ^ 
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23, 8. மஷ்மஷாகரம்‌ என்ற சொல்லோடும்‌ ஒப்பிடுகிறார்‌. ஆரியத்தில்‌ 
“நசுக்கு” என்னும்‌ பொருள்‌ தரும்‌ “0002 அல்லது ‘bres’ என்னும்‌ 
பழைய வேர்ச்சொல்‌ ஏதும்‌ இல்லை. மாறாகத்‌ “தேய்‌, அரை, மெருகிடு, 
கூராக்கு? என்னும்‌ பொருள்‌ தரும்‌ ‘wGle’, ‘Deg’ (கன்னடம்‌), 
கோது, தேய்‌ என்னும்‌ பொருள்தரும்‌ “ மசமசார்‌ ۰ (ee; சாணைக்‌ 
கல்‌ என்னும்‌ பொருள்‌ தரும்‌ ‘wer’ (கோண்டி), என்னும்‌ 
சொற்கள்‌ உள. ௩சுக்கு என்னும்‌ பொருள்‌ தரும்‌ மசல்னா (இந்தி) 
திராவிடத்தினின்‌ றும்‌ நேரே ஆரியத்தில்‌ குடி புகுந்திருத்தல்‌ கூடும்‌. 


ஹலிநு, ஹலுகா: 

திளர்ச்சியுறு' என்னும்‌ பொருள்‌ தரும்‌ ஹில்னா (இந்தி), 
ஹல்ணே (மராத்தி), ஹால்வு (குசராத்தி), போக என்னும்‌ பொருள்‌ 
தரும்‌ ஹல்னு (சம்ஸ்கிருதம்‌); உலுக்கு என்னும்‌ பொருள்‌ தரும்‌ 
ஹல்னா (பிரிஜி), ஹால்னா (இந்தி); அலராவுன்‌ (காஷ்மீரி) ஆகிய 
சொற்களின்‌ சுற்றமாய சொற்கள்‌ பல உள. எடையற்ற என்னும்‌ 
பொருள்‌ தரும்‌ ஹலூ ஹல்கா (இந்தி) சொற்களும்‌ இங்குச்‌ சேர்த்து 
எண்ணத்தக்கன. அவ்வாறே அலை என்னும்‌ பொருள்தரும்‌ ஹல்கா, 
ஹில்க்‌, கில்கோரா ஆகிய பெயர்களும்‌: கருதத்தக்கன. திரா 
* விடத்தில்‌ * கிளர்ச்சி செய்‌ ' என்னும்‌ பொருள்தரும்‌ வினைச்சொற்கள்‌. 
பலவுள. அவை அலெ (கன்னடம்‌), அலை (தமிழ்‌), அலுகு (கன்ன 
டம்‌), அலங்கு (தெலுங்கு) அசைக்க என்னும்‌ பொருள்தரும்‌ அலகு, 
அலசு (கன்னடம்‌) தொந்தரை: தருதல்‌ என்னும்‌ பொருள்தரும்‌ அலசு 
(தெலுங்கு), ஒளி, நிறை புலமை ஆகிய பொருள்தரும்‌ அலக்கனா 
(தெலுங்கு), சுறுசுறுப்பு அல்லது விரைவு என்னும்‌ பொருள்தரும்‌ 
எலகி (கூய்‌), அலை என்னும்‌ பொருள்தரும்‌ ° அலா ' (தெலுங்கு) அலெ 
(கன்னடம்‌), அலை (தமிழ்‌) ஆகிய சொற்கள்‌ கருதத்தக்கன.' - 


ஹெர்நு ப 
 பிராகிருதத்திலும்‌ இக்கால இந்தோ - ஆரியத்திலும்‌ : பார்க்க 

என்னும்‌ பொருள்‌ தரும்‌ Agor’ என்னும்‌ Car இருக்கக்காண்‌ 
கிறோம்‌. இது ஹிர்‌ (பிராகு), ஏர்‌ (குரக்கு), ஹீட்‌ (கோண்டி) இரு 
(தெலுங்கு) ஆகிய வடதிராவிடப்‌ பேச்சுகளில்‌ இருக்கக்‌ 
காண்கிறோம்‌.' మ్‌ * 


- இவ்வாறு பேராசிரியர்‌ பிளாக்‌ விளக்கும்‌ கருத்துகளால்‌: 
தெளிவாகும்‌ உண்மை ஒன்று உண்டு. அது மேற்படி சொற்கள்‌ 
. திராவிடக்‌ கடன்‌ ' சொற்களே என அவர்‌ துணிவதன்‌ தலைமைக்‌ 
காரணம்‌ .அச்சொற்கட்கு வடவாரிய மொழிகளில்‌ .சரியான வேர்ச்‌ 


ڂ ه 
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சொல்‌ இன்மையும்‌ மாறாகத்‌ திராவிட மொழிகளில்‌ ஏற்ற Game 
சொற்களும்‌ ஒப்புச்‌ சொற்களும்‌ உண்மையுமே ஆகும்‌ 
2. 
மேலுள்ள பட்டியலைக்‌ கண்டார்‌ கருத்திற்கொள்ளத்‌ தக்க 
குறிப்புகள்‌ சிலவுள. அவையாவன ; l 


1. பேராசிரியர்‌ டர்னர்‌ மேற்கண்ட நேப்பாளிச்‌ சொற்கள்‌ 
தமிழ்‌ வேருடையன என்று கருதுவதன்‌ காரணம்‌ பெரும்பகுதி HF 
சொற்கள்‌ பற்றிப்‌ பேராசிரியர்‌ யூல்‌ பிளாக்‌ அவர்கள்‌ அந்த நேப்பாளிச்‌ - 
சொற்கட்கு வடவாரிய மொழிகளில்‌ தக்க வேர்ச்‌ சொற்கள்‌ இன்மை 
யாலும்‌ மாறாகத்‌ திராவிட ஒப்புச்‌ 'சொற்கள்‌ உண்மையாலும்‌ அவ்‌ 
வாறு செய்த முடிவுகளே ஆகும்‌. 


2. நேப்பாளியில்‌ வழங்கும்‌ இத்தமிழ்ச்‌ சொற்கள்‌ வேறு பல 
வடவாரிய மொழிகளுள்ளும்‌ வழங்குவதையும்‌ இத்தமிழ்ச்‌ சொற்கள்‌ 
பலவற்றின்‌ திராவிட guys சொற்களையும்‌ பேராசிரியர்‌ டர்னரின்‌ 
சொற்களஞ்சியம்‌ விளக்குகிறது. 


. 3. மேற்காட்டிய நேப்பாளியில்‌ வழங்கும்‌ தமிழ்‌ வேருடைய 
சொற்களின்‌ கூட்டுச்‌ சொற்கள்‌ பல உள. அவை யாவும்‌ மேற்‌ 
காட்டிய பட்டியலில்‌ இடம்‌ பெறவில்லை. 


4, தென்மொழிச்‌ சொற்கள்‌ (இக்கட்டுரையில்‌ காட்டப்‌ 
பட்டவையும்‌ பிறவும்‌) வடவாரிய மொழிகளில்‌ திரிந்து வழங்கும்‌ 
திறம்‌ அடிக்குறிப்புகள்‌ 15, 16-இல்‌ குறிப்பிடப்படும்‌ நூல்களால்‌ 
விளங்கும்‌. 

5. ക இக்குறி பெற்ற தமிழ்‌ வேர்ச்சொற்கள்‌ பேராசிரியர்‌ 
டர்னரால்‌ தமிழ்‌ மூலச்‌ சொற்களாகக்‌ காட்டப்படாதவை. ஆயினும்‌, 
ஏற்ற தமிழ்‌ வோச்சொற்கள்‌ இவையாயிருக்கலாம்‌. 


6. ** இக்குறி பெற்ற நேப்பாளிச்‌ சொல்‌ திராவிடக்‌ கடன்‌ 
சொல்லாகப்‌ பேராசிரியர்‌ டர்னரால்‌ காட்டப்படவில்லை. ஆயினும்‌; 
அது திராவிடக்கடன்‌ சொல்லாக இருத்தல்‌ கூடும்‌. இது போன்ற 
இன்னும்‌ கண்டு பிடிக்கப்படாத திராவிடக்‌ கடன்‌ சொற்கள்‌ வேறு 
பலவும்‌ ஆரிய மொழிகளில்‌ இருத்தல்‌ கூடும்‌. 

7. மேற்போக்காகக்‌ காணும்போது வடமொழிச்‌ சொற்களாய்த்‌ 
தோற்றமளிப்பன பல ஆராயுமிடத்து உண்மையில்‌ தென்மொழிச்‌ . 
சொற்களாகவே திகழ்கின்றன. 
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^ 8. நேப்பாளியில்‌ தமிழ்ச்சொற்களைக்‌ காண்பது ஆரிய மொழி 
களில்‌ ஆயிரத்துக்குக்‌ குறையா துள்ள திராவிடச்‌ १९ சொற்களை இனங்‌. 
கண்டுகொள்ளும்‌ இன்பப்‌ பெருமுயற்சியின்‌ ஒரு சிறு கூறே ஆகும்‌. 


9. ஆரிய மொழிகளில்‌ திராவிடக்‌ கடன்‌ சொற்களைக்‌ கண்டு 
காட்டும்‌ முயற்சியின்‌ வெற்றி ஆரிய திராவிட மொழிப்‌. புலமையோடு. 
கூடிய நடுவு சார்ந்த நன்னெஞ்சங்களைப்‌ பொறுத்தே உள்ளது. — 


10. உயர்வு தாழ்வு மனநிலையும்‌ விருப்பு வெறுப்பு உளநிலையும்‌ 
இன்றி ஒரு, மொழியில்‌. கலந்துள்ள பிறமொழிச்‌ சொற்களை அறிந்து 
அறிவிப்பது மனிதகுல ஒருமைப்பாட்டிற்கு, உறுதுணை புரியும்‌. 
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அண்மையில்‌ (1961) வெளி வந்துள்ள திராவிடச்சொற்‌ 
பிறப்பியற்களஞ்சியம்‌ பேராசிரியர்‌ டர்னர்‌ முயற்சிக்குப்பின்‌ முப்‌ 
` பத்துமான்கு ஆண்டுகளாக வளர்ந்து வந்துள்ள திராவிடமொழி 
ஆய்வின்‌. (சிறப்பாகப்‌ பேராசிரியர்‌: பர்ரோ ஆரியத்தில்‌ உள்ள பல 
நூறு திராவிடச்‌ சொற்களை விளக்கியுள்ளமையின்‌) பயனாக விளங்‌ 
கும்‌ பெருமை படைத்தது. அந்நூலின்‌ இறுதியில்‌ பிற மொழி 
களில்‌ உள்ள திராவிடக்‌ கடன்‌ சொற்கள்‌ மொழிவாரிப்‌ பட்டியல்‌ 
களில்‌ முறைப்படுத்தப்பெற்றுள்ளது. அவற்றுள்‌ நேப்பாளிச்‌ Qer ps 
ளெனத்‌ தரப்பட்டுள்ளவை மட்டும்‌ நூறு. அவற்றை ஆய்வார்‌ 
நேப்பாளி மொழியில்‌. உள்ள தமிழ்க்‌ கடன்சொற்களின்‌ வகையையும்‌ 
வளத்தையும்‌ மேலும்‌ விரிவாக அறிந்து இன்புறுவர்‌. ” 
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INDIAN WORDS IN ENGLISH DICTIONARY- 


Prof. A. CHIDAMBARÁNATHA CHETTIAR, M.A., Ph.D. 


Chief Editor, English-Tamil Dictionary Department 
University of Madras (India) . 


The Englishmen who came to India in the 16th Century 
A.D. and thereafter came into contact with the Indian people 
in their daily walk of life and had therefore to use Indian words 
in their conversation or writings. During the East India 
Company's days several Indian words relating to commerce, 
industry and political institutions got into the English vocabulary. 
Subsequently, when the English people returned home they could 
10. completely divest themselves of certain usages which they 
had imbibed while in India. Therefore in their speech in England 
they occasionally made use of certain Indian expressions. Writers 
such as Thackeray,’ Southey, Francis Thompson, Rudyard 
Kipling* etc. in their fictions and poems introduced some of these 
words in the course of their writing. In the debates on India 
in the British Parliament, orators like Burke’ also used some of 
the Indian words to be quite exact and precise in their references 
to things pertaining to India. In this way several Indian words 
crept into the vocabulary of the English language and some 
lexicographers have incorporated these words in the English 
dictionaries. The information is mainly based on Skeat’s Ety- 
mological Dictionary (1958) and the Shorter Oxford Dictionary 


(1956 edn.) 


TAMIL WORDS 


First, some of the Tamil words that have thus found their 
place in the English dictionaries will be pointed out. 





1. William Makepeace Thackeray 1811—63 
2. Robert Southey 1774—1843 

3. Francis Thompson d. 1907 

4. Rudyard Kipling 1865—1936 

5. Edmund Burke 1729—97 


* A paper presented at the XXVI International Congress of Orienta]ists 
st New Delhi in January 1964, 
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* Anicut ", meaning a dam across the river to fill and regulate 
the supply of irrigating channels, has been adopted from the 
Tamil expression “ Anai” meaning dam and *kaftu" meaning 
building. This word was taken as early as 1784 


“ Bandy” is. supposed to have gone itno the English, 
vocabulary in 1761 by adopting the Telugu word “ Pandi” 
ineaning a carriage or cart. This word, however, seems to have 
originally come from the Tamil word “ Papgi”, that which 

carries pandam. Pandas in this sense is found in early Tamil 
` literature, and a non-collapsible cart was designated in those days 
fn Tamil as “ kolla-pands ۰ 


“ Betel” which appears in English as early as 1563 has 

ultimately sprung from “ Verrilai” of Tamil. Through Mala- 

yalam-Portuguese channel this word has gone in the shape of 
* Vetisla’’ into English. A species of pepper was known to the 

Englishmen in 1681 as “ betel”. Nammalvar (8th Century A.D.) 
has made use of this expression verrilai in " Parukum nir tipnum 
verrilai ".. Gradually, the nut that was chewed with the betel 
leaves, namely arecanut, came to be called betelnut. 


* Cash ", meaning a small coin, is another word which has 
gone into English ultimately from Tamil sources in 1598. Origi- ¢ 
nally the earlier form of this was “cass” in English (see 
Dampier's Voyage).' 


“ Catamaran " is found in English in the sense of a raft in 
1697. This definitely comes from Tamil “ Kattu" meaning tied 
and “ Maram” a tree or wood. This word slowly came to be “used” 
in the sense of “torpedo” in 1832 and in the sense of a cross-grained 
person, especially a woman, in 1833. In the last sense the word 
“catamaran” has perhaps been associated with the English 
word “cat” and the Indian word “Katfumaram” in a way. 


. “Chaty” meaning an earthen pot went into English usage 
in 1781 


"Cheroot" a kind of cigar truncated at both ends. must have 
had its origin in Tamil. This word was used in English as early 





1. William Dampier 1652—1715 


E 
as 1669. The Tamil word “Churuttu” ultimately reached English 
“Cheroot” 


“Coir” meaning a rope is found in English from 1582 onwards. 
It is very often derived from the Malayalam “Kayar” ultimately 
derivable from **Kayaru" meaning “to be twisted". H.H. Wilson," 
however, derived this word from Tamil “Kayaru” or “Kayiru’. 
The expression ‘“Kayiru” is as old as Tamil literature. It is 
found, for instance, in Perumpanarrupadai, *'Kayiru pinittu kādi 
vaittanna 


""Conicopoly" found in English in 1680 is a corrupted form 
of Tamil “Kanakkapillai” meaning an Accountant or writer. 


-"Conjee" or “Congee” used in the English language since 
1698 ultimately comes from Tamil “Kafiji” meaning. porridge or 
water in which rice has been boiled. “CGru vakkiya kolun kafichi” 
is found in Pattinapalai. This word came to be used in a verbal 
sense also meaning “to starch with Congee". In combinations 
also it was used as “Congee-house”, meaning a military lock-up, 
because the inmates were fed on conjee.”’ 


“Coolie” in the sense of a porter in English is as old as 1598. 
Though some persons derive the English “coolie” from Hindi 
“Kuli” meaning a labourer, lexicographers like Wilson derive it 
from Tamil “Kāli” meaning.daily hire or wages ultimately arising 
from due recompense. The expression “Kali” is found in 
Tsrukkural “Mey varunta kūli tarum." 


“Corundum’’, the name of a crystalised mineral is found in 
English in 1728. This word is found in Telugu and Tamil in the 
form of “Kuruvintam” also. This is comparable to Sanskrit 


` “ Kuruvintam". Aphaeresisis at work in the form “Vinta” 


which is also found in early Tamil literature (vide Chilap- 
patikaram) 


"Curry", meaning sauce. or relish for rice, has gone from 
Tamil into English through the channel of Kannada-Portuguese 


. in 1598. “Kari corundu" is found in Purananuru (lst century 


A.D.). The Kannada form was ‘‘Karil” and the Portuguese form 


1. Horace H. Wilson 1786—1860 
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was “Çaril” (Vide Skeat's Etymological Dictionary of the English 
language). This is not to be confused, however, with the other 
word “curry” in English which means “to dress" or “to dress 
leather" which is a Latin-Tuetonic word. The word Kari ulti- 
mately. comes from the Tamil root “Kari”, an alternative form of 
“Kati” meaning “to bite". In this sense it is found as “Karachu” 
in Telugu too. (cf. Puram. 235 wherein the deers which bite the 
shrubs are alluded to.) 


“Koel” found in English (1826) is supposed to have gone 
from Hindi “Koel”. This word is sometimes looked upon as 
having had some connection with the Sanskrit “Kokila”. But 
the Tamil word ‘‘Kuyil’ which is as old as Tamil literature (see 
for instance Pattinapalai and Chirupanarruppadai etc.) seems to 
have been the origin of this word. ‘‘Kuyil’ was the root which 
originally meant “to call". In this sense it is found in Chilap- 
patikaram and “Kuyilon” signified a caller. 

"Mango" is another Tamil word which has crept into English 
usage. Sir T. Herbert’ mentions this word in his Travels as having 
occurred as early as 1665. Through Malayalam “Maida” this 
word appears to have travelled through the Portuguese and the 
Spanish and ultimately to have reached in the form of “Mango”. 
In Tamil the word is "Münkay'" when referring to the un-ripe 
fruit (“Mangifera Indica"). The Shorter Oxford English Dicti- 
onary records that this word has gone into English usage as early 
as 1582 by adoption of the Portuguese expression “Mangya”. 
Mango as the name of a tree is found in 1678 and as the name of 
a pickle is found in 1699. “Mankay” is found in early Tamil 
literature (for instance, “ Mankay  narunkati  kütiuvém ". 
Kalittokai".) 


“Mulligatawny” found in English (1784) as the name of a 
seasoned soup is ultimately from the Tamil “Milaku” meaning 
"Pepper" and ''Tannir" meaning “water”. A curry-paste used 
for flavouring this soup came to be called Mulligatawny paste 
in 1858. 


“Patchouli” or "Patchouly" found in English in 1845 asa . 
vernacular name in Madras of an oderiferous plan: yielding an 





1. 1606—82 


१११, 
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essential oil from which the scent is derived, is ultimately derivable 
from “Pachilai” of Tamil. (Paccai meaning green and ilai mean- 
ing leaf). The word ''Pachilai" is a pure Dravidian word beipg 
found in Tamil-Malayalam-Kannada in that shape and in Telugu 
in the shape of “Pachchaku” (aku meaning leaf) 


“Pooja” or “Puja” is a word which has gone into English 
usage through Tamil-Kannada - Marathi- Portuguese channels 
The word “Pu” is found in almost all the cultivated and 
uncultivated languages of the Dravidian group. (See A 
Dravidian Etymological Dictionary by Prof. Burrow and Prof, 
Emmeneau page 288-Entry 3564). In the Kui language this word 
is found in the shape of “Pūju” meaning a flower. Mark Collins 
expressed the view that “‘Pusai’? in Tamil should have originally 
come from “Pū cey" meaning "that which is done with flowers, 
that is, worship." This view was endorsed by Dr. S. K. Chatterji, 
a reputed scholar in English, Sanskrit and Bengali. l 


"Poonac" is another Tamil word which has gone into 


the English lexicons. This usage is found in English in 1890 
Oil cake or the mass left after oil has been extracted from the pulp 


is known as “Punnaku” or more correctly “ Pinnaku " in Tamil 
whose root is “pil or pili" meaning “to squeeze". 


“Poonga’ oil found in English in 1866 is from Tamil 
"Putgam", the name of a tree from the seeds of which a dark 
yellow oil is extracted for use as lamp-oil or as remedy in skin 
diseases. ‘‘Pungam’’ is sometimes called the Indian beech or 
pongamin glabra. In Porunar Árrupadai and other very early 


Tamil compositions the word “Purigam” is found 


The word “Tamil” itself was sometimes spelt as “Tamu” 
and it occurred in English in 1734 as mentioned by 
Dr. C.T. Onions. In the Shorter Oxford English Dictionary, it 
is regarded as an expression indicating one of a race of people of 
the Dravidian stock inhabiting the south-east of India and parts 
of Ceylon. Secondly, it is looked upon as indicating the language 
spoken by this people (Tamils-the leading member of the 
Dravidian family.) 


“Teak” used in English in 1898 is ultimately from the Tamil 
word ‘“Tékkn’’ '*Tectona-grandss". In Malayalam the form is 
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“Tékka”’ from which the Portuguese copied it as “Teca” which 
was ultimately adopted in English as “Teak”. The expression 
“Tekku” is found in 'Perumpanarrupadai". In order to dis- 
tinguish between several kinds of timber trees the Engllsh people 

- gradually began to make use of such combinations as African Teak 
and New Zealand Teak (1842). 


"'Tope" is another Tamil word found in English as early as 
1698 as the name of a clump of trees. Tamil, Malayalam, 
Kannada, Telugu and Tulu have this word either as “Toppu” or 


“Tyre” or “Tyer” meaning curdled milk is found in English 
in 1613. The expression Tin-tayir has occurred in poems 
comprised in Pattu-pattu. Though sometimes the word Tayir is 
derived from Sanskrit “Takra’’ meaning “butter milk mixed with _ 
water", it seems reasonable to hold that the word is «ltimately 
Dravidian in origin because in all the Dravidian languages it is 
found as “Tayir’ and because at the same time it is not found in 
this shape in the other Indo-European languages allied to Sanskrit. 


“Vetiver” occurring in English in 1868 indicating cus-cus or 
the aromatic root of on Indian grass is from Tamil ‘‘Vettiver’’, 
(Vetti meaning pathway and Vér meaning root). This is found as 
“Kuruvsr” occasionally in Tamil as the name of black cus-cus or 
“anatheraum Muricatum’. Through French “Vetyver” this has 
gone into English as “Vetiver”. 


SANSKRIT WORDS 


There are several Sanskrit words which have crept into the . 
English vocabulary. The list that follows is not exhaustive 
The years mentionéd against each word are as found in the Shorter 
Oxford Dictionary (revised and edited by Dr. C. T. Onions—3rd 
edition —1956 print) “ Avatar” (1784) means the descent of a deity 
to the earth. In this sense, Sir William Jones has used this. Sir 
Walter Scott’ (in his ‘Bonaparte’) has used this expression in 1815 
as equal to “incarnation”. 


“Brahman” (1481) as the name of a member of the highest 
or priestly caste among the Hindus got into English; “Kshatriya” 


1, Sir Walter Scott 1771—1832 
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(1782) as the name of the military caste, Banian' (1599) from 
Sanskrit “Vanij” as the name of the mercantile caste and “Sudra” 
(1630) as the name of the lowest caste entered into the English 
language. 


“Devadaru’, a sub-species of cedar went to the English 
language as “deodar’ through Hindi “deodar”. 


“Kalpa” (1794) a great age of the world or a day of Brahma 
went to English from Hindu cosmological sources. “Karma” (1828) 
meaning fate or destiny in Buddhism is also from Sanskrit 
"Karma" meaning action originally. An adjective, Karmic, in 
English has been formed from this. 


“Lingam’” (1719) as the name of phallus or Siva-god is from 
Sanskrit “Linga”. 


Maharaja appears to have gone to English as early as 
1698. ‘Mahatma’ (1884) from Sanskrit, “Maha” meaning great 
and '&tmün" meaning a soul was used in the sense of a great- 
souled person. In Buddhism, this referred to one of a class of 
persons with preternatural powers. “Maya”, meaning, an illusion, 
was used in English as early as 1823. 


“Nirvana” (1836) is from Sanskrit “nis” - out and “va” -to 
blow ; nirvana, therefore, is from blowing out or extinction. 


*Purana" (1696) from Sanskrit "Pura" meaning ‘formerly’ 
had reference originally to that which belonged to former times. 
This word was used in English as indicating a sacred poetical 
work containing the mythology of the Hindus. 


“Svarabhakti” was used in 1880 as a philological term in the 
sense of “the development of a vowel glide between two con- 
sonants.” “Swaraj” though sometimes supposed to be a Bengali 
word from “swa” meaning own and “raj” meaning rule is 
ultimately derivable from Sanskrit *Sva".and “raj”. “Sya” is 
cognate with Latin "suus", according to Ernest Weekley (vide 
his “Words Ancient and Modern" page 130). “Swaraj”, meaning 
home-rule or self-goverment was used in English almos since 1906, 


8 
“HINDI WORDS 


From Hindi several words have got into the English 
vocabulary. “Bazaar” (1599) meaning a market is a Hindi word ° 
derived ultimately from Persian. “Bund” (1813) meaning an 
embankment or cause-way is ultimately from Band of Persian. 
*Bunder" (1673) is another Hindi word which occurs in English 
in the sense of a quay or seaport; occasionally it is found in the 
sense of a customs-house. '' Bundook” (1886) as the name of a 
handgun is from Hindi “Bundug”, which is ultimately derived 
from Arabic sources.  '' Bungalow ° (1676) is from Hindi 
“Bangla” meaning “belonging to Bengal”. Bungaloid is an 
English adjectival form of bungalow meaning “having the 
appearance of a one-storied house lightly built with a tiled or 
thatched roof." 


“Charka” (1880) is the name of a spinning wheel, which 
however is spelt in Hindi as charkha from ‘‘charkh” méaning to 
spin. This is sometimes derived from Sanskrit “Chakra” meaning 
a wheel which by metathesis has come to express a slightly vatied 
object from the ordinary. wheel. “Charpoy” (1845) meaning a 
bedstead, “Chupatty” referring to a small cake of unleavened 
bread, “Chutney” or “‘Chatnee” (1813) are English borrowings 
from Hindi. The word “Chutney” meaning & strong hot relish 
(that which is licked) comes from “‘Chaina meaning to lick, 
"Co?" (1634) the. name of a light bedstead is supposed to have 
gone to the English language from Hindi “Khat”. This word may 
have ultimately come from either Sanskrit “Khatva’” or Tamil 
"Kattil" which is found. in early literature in compound words 
also as “Murasu Kattil” (the seat of the drum) and “Arasu Kattil’” 
(the throne) from “Kattu” meaning “to bind" or “to construct” 
and “il” meaning “a place". “Crore” (1609) is an adoption in 
English from Hindi “Kror” meaning ten millions. 


“Dai” (1782) meaning a “wet-nurse” is supposed to have 
travelled to English from Hindi through Persian “Dayah”. But 
on the one hand it is suggested that it is from Sanskrit “Dhati” 
meaning “a creatréss" and on the other the suggestion is 
made that it is from Dravidian origins. Tamil and Kannada 
have “ Tay " meaning a mother; Malayalam, Telugu, Tuli and 
Kannada have the alternative form “Tayi”, “ Taychchi” is ఇ 


9. 


wet-nurse in Tamil (vide Burrow and Emmeneau: A Dravidian 
. Etymological Dictionary, page 227) 


*Dacoit" (1810) is from Hindi “dakait” (daka-gang robbery). 
The word referring to 2 person belonging to a class of robbers who 
plunder in gangs is ultimately traceable to Sanskrit ‘‘dashtaka” 
meaning “crowded”. *'Dhai" (1698) is the Hindi word (dal) with 
an aspirate: ''Dhobi" or “Dhoby” (1880), a washerman, is from 
Hindi ''dobe" to wash. “Dhoti” (1622) in reference to a loin-cloth 
is an adoption of Hindi ۲01۰ 


“Ghat” (1603) is from Hindi meaning a mountain pass or a 
passage leading down to the river. “Ghee” (1665) is from Hindi 
"Ghi", though it is ultimately traced to Sanskrit “Ghrta”. 
“Gunny” (1711) a coarse material from jute fibres is supposed to 
have gone from Hindi “goni.” (the word ‘jute’ incidentallv is itself 
from Bengali (1746). Probably, the word is traceable to Tamil- 
Malayalam “Koni”. Kannada, Tulu and Telugu have the form 
"goni". The root ultimately appears to be “Kol” (to receive) 
from which a receptacle (a bag) came to be called “Koni”. 1 


“Harta” (1920) is from Hindi “Hattal” or “Hadal” meaning 
locking of shops. The closing of shops as a political gesture or as 
a mark of sorrow was indicated by the word ''Hartal". This may 
be traced ultimately to Sanskrit “Hatta” (closing). 


“Khaki” (1857) is from Hindi “Khek” meaning dust. In 
Persian “Khaki” means “dusty” or “dust-coloured”, This appears 
to be the ultimate origin. “Kotwal” (1582) meaning the Chief 
constable of a town or a Magistrate has gone to English from 
Hindi. But this may be looked upon as having sprung from 
Sanskrit *Kotapal", which .has connections with Dravidian 
“Kottai” meaning a fortress. (e.g. Tamil Kottai; Malayalam 
Kota; Telugu Kota; Kannada and Tulu Kote.) 


“Jagirdar” (1622) is ultimately from Persian “ja” meaning 
place and “gir” meaning holding 


“Lathi” (1850) meaning a heavy stick comparable with 
*yashti" of Sanskrit, and ‘Joof’ (1842) from “Lit” to plunder 
or a plunder comparable. with "lug" of Sanskrit have gone to 
English from Hindi. 

C-2 
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* Moffussil" (1781) referring to the localities as distinct from 
the Chief city or station, which has gone to English from 
Hindi, is ultimately traceable to the Arabic “fasala” meaning to 
separate. “Moonshee” or “Munshi” (1622) meaning an Interpreter 
or a Secretary or a Teacher is ultimately from Arabic *' Ansha' s" 
meaning to compose 


“Pan” (1616) in reference to betel-leaf is sometimes looked: 
upon as an ultimate derivation from “Parna” of Sanskrit meaning ` 
a leaf. “Pice”? (1615) as the name of a quarter anna which is : 
found in English has gone from Hindi “Paisa” but this is traceable 
to Sanskrit ‘‘Pada’’ meaning one-fourth. Thus one-fourth of an 
anna was called “pice” in Hindi: “Pie” (1859) is also similarly 
traceable to Marathi-Gujarathi “Pai” meaning one-fourth, “Pucka 
or “Pukka” (1698) meaning thorough or complete or genuine is 
from Hindi “Pukka” meaning cooked or ripe. This is traced by 
certain writers (e.g. Shri. Shymasundara Das) to Sanskrit “pakva”, 
The word“pakka” in Hindi seems to have emerged as a contrast 
to “kaccha” meaning raw. The shorter Oxford dictionary (1955 
edition) records it as being applied to the larger of two weights of 
the same name. From this sense, the later, “0 full weight, full, 
good, genuine, thorough" have all developed. “Punkha’ (1625) 
meaning a fan is from Hindi *"Pankha" which is sometimes traced 
to Sanskrit ‘‘Paksha’’ meaning a wing. (Shyama Sundara Das in 
Hindi Sabda-Sagar-1928 edition.) 


OTHER INDIAN WORDS 


Among other Índian words borrowed by English, mention 
may be made of the following. 


“Bandicoot” (1729), a large Indian rat is from Telugu 
<“Pandikokku’’ (Panri-a pig and kokku=a rat) 


“Batta” (1680) is from Kannada “bhatta’’ meaning rice, 
equivalent to pattai-coru of Tamil. “Batta” in English is sub- 
sistence money or extra allowance. 


“Calico” (1505) was first used in reference to Calicut 
(Kalikodu). . Later on, as the name of a cotton cloth it was used 
in 1676. In the United States, as the name of a printed cotton. 


Ri 
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cloth coarser than muslin, it was used in 1841. Several com- 
binations like calico-printer, Calico-printing etc. have also emerged. 
“Copra” (1584) is from Malayalam Kopparai (the dried cocoanut). 


*Jack" (1613) a kind of bread-tree or its fruit is from 
Malayalam Chakka (or Tamil Chakkai-pal&). This seems to have 
gone to English through Portuguese ''jaca". 


“Rupee” (1608) is from Urdu “Rupyah” though sometimes 
it is looked upon as an adaptation of “Rupya” of Sanskrit meaning 
“wrought silver". 


*Ryot" (1625) from Urdu “Raiyat” is ultimately from an 
Arabic word meaning a subject or peasant. 


OTHER INTERESTING WORDS 


The word “Gymkhana” (1861) is a rather interesting com- 
bination of the first part of Latin-Greek Gym(nasium) (a place for 
training or exercise) and the latter part of Urdu (gend) khana 
(a ball-house or rocket court). Thus Gym plus khana has become 
Gymkhana, a hybrid, meaning 2 public place with facilities for 
athletics. 


"Glendover" used by Robert Southey in 1810 is another 
interesting word. It is an abnormal substitution for Sanskrit 
*Gandharva'"', a kind of semi-divine spiritual being. 


*Jaggery" (1598) meaning coarse dark sugar is not an English 
word, though very often we treat it as one such trying to disregard 
it in favour of  Sarkarai" or ''vellam". The word however 
seems to have travelled from Sanskrit Sarkara through Kannada 
Sharkara and Portuguese “Jagara”. 


“Jungle” looks very much like an English word and had been 
used by English writers in schooltext-books. But actually the 
word is of Hindi origin, having risen from ‘‘Jangal” meaning a 
desert cr forest, ultimately, however, from Sanskrit “‘Jangala’ 
meaning & desert. 
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నేంటి ఆం ధ్రనాటక రంగసమన్య 


S. RAMAKRISHNA SASTRY, M.A., B.O.L. 


Cie యాం(ధనాటకరంగ పరిస్థితి CL నున్నది. 
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సం. డిసంబరు సంచికలో “శ్రీవాత్సవ ° యను 
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నందటును (ప్రదర్శించుచున్నారు. అయినప్పటికిని నజీవమైన రంగ 
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యుచ స్థాయిలో నుండి యభివృద్ధి కావుట లేదు. ఈ సంగతి యటు 
నటీనటులు, மதலக Wen రచయితలు, విమర్శకులూ (BLY 
వర్గము గమనించారు. సమయము వచ్చినవుండు ఈ యభిప్రాయాన్ని 
BHAI వరాల వారూ వెల్ళడిన్తూన్నారు. ഏട తెలుంగు నాటకకళ అంత 
సంతృ 8४0०७०० లేదన్నమాట అందరి నోటివెంటా వింటున్నాము... 
അര്‍ తెలుంగు నాటకకళ యెడల నిరసన భావముతో wry, 
నిర్మాణాత్మక దృష్టితో, అభివృద్ధి మార్గాలు అన్వేషించి, యొక మంచి 
నూచన చేసేవారు అరుదై. పోయారు. 7४ సంలనుండి యభివృద్ధి 
BÉ Ý ఆంధనాటకకళ ఈనాడు కొంచెము అపమార్లము 
وق‎ 0४० దాని కారణాలు శ్యావ్రీయముగా పరిశ్టీలించాలి..... 
"8७5०0७ నాటకకళ (కే యోభివృద్ధులు శాంశ్షీంచే వ్య BWIA 
సంస్థలూ ఉన్నవి. వారి సదుద్దేశాలను 6908058654 పనిలేదు, 
७०% నాటక కళాపరివత్తు, థియేటరు సెంటరు ఉద్యమం, నాటక 


35S దనము 


సమాఖ్య మొదశై నవి ఇతోధిక నేవ వేన్తున్నవి ? అని, దాని సంపాద 


Beso ‘so నాటక రంగము Bethe మసహాసంమ్షోభములో 
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చిక్కుకుంది. అటు పూర్వనంప్రదాయ "७४४०१९७४७७, ఇటు అధునిక 
Twy క .నాటకరంగము రెండూ కొట్టు మిట్టాడు, కున్నాయి. 
చుక్కాని లేని పడవలా నడుస్తున్నాయి, ఆర్థిక స్థోమత లేకుండా పోయింది. 
నాటక (ప్రదర్శనాలు (పజల RSS | ఆకర్షించడం "లేదు ఈ పరి 
స్థితులలో వం చేయాలి)? అనే (ప్రశ్న sor ఉశ్చన్న మవుతుంది, 
అని DA సంపాదకులు (శ్రీనివాన చక్రవర్శిగారు (వ్రాసినారు. ఇయ 
1958 నం, డిశెంబరు నాంటి సంచికలో సంపాదకీయ చ్యాసమగు * వున 
ర్లీవనోద్యమం” అనే వ్యాసములో నిట్లు (వ్రాయబడినది, * నేటి ఆంధ్ర 
నాటక రంగం అవతరించి TO Ro. దాటింది. కొత్సాహికంగా 
ఆవిర్భవించి, వృ_త్తిరంగంగా మారి ఒక 26009 వెలిగింది. వృ & నాటక 
రంగం (క్రమంగా & ६०४४६४ రావడంతో, TE నాటకరంగం ` 
తిరిగి తన స్థానాన్ని (ప్రతిష్థించుకుంది. విశాలాంధ్ర అంతటా కొన్ని 
వందల నాటక- సమాజాలు, కొన్ని వేల-మంది నటులు, ఈ కూ త్సాహిక 
నాటకరంగంలో పాత్ర. వహిస్తున్నారు. SASE ఉన్నంత నాటక 
సంచలనం.వ రావంలోనూ. లేదు. O8 అనేక చిక్కులకు, FAD 
రాలకు చిక్కుకొని Ts నాటకరంగం ఉక్కిరి బిక్కిరి © 
తోంది. ' నటులలో ఉత్సాహం సడల్తిపోతోంది. TW Aso పద్ధతులలో 
సాధనం జరగటం o. .(ప్రోత్సావాం' ఎక్కువగా _లభించడం_ లేదు, 
SAS _ పరికరాలు, . (ప్రదర్శనశాలలు 505% 8880097௦00, . శ్రమ 


(క్రమంగా $e. నాటకరంగం కూడా Bayes (ప్రమాదానికి గురి ` ` 


tea 


అయింది १ అని. ౧-.. र | =+ 


శాన TOS నాటకరంగ మి हु ട്ടം గారణమే మని 
విచారింపవలసియున్న ది. నాటక్రరంగాభ్యుదయము ముఖ్యముగా ముగ్గురి 
మింద నాభారపడియుండును. -ఒకట్సి నాటక రచయిత; Both: 
۳ నటులు; னல்‌, సామాజికులు (LHe). 

í oe (ప్రజాభిరుచులను నట.నాటక రచయితలు గార 
| 200.0 OS T, వారిద్దరును |బ్రజాభిరుచులను 
చ్రక్కదిద్దుటయు గూండ వారు చేయదగిన YO. అనగా, నట నాటక 
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రచయితేల (ప్రభావము کلکش‎ HH, (कळकट (ప్రభావము నట 
నాటక రచయితల D నను పరస్పరముండునని (గహింప వలసి యున్నది. 
నాటకము దృశ్యము WO, కేవలము (శ్రవ్యముగాదు. కవి రచించిన 
నాటకమును నటు లభినయపూర్వక వ్యాఖ్యానముతోే నటించి (SH 
కుల నానందపజతురు. ఈ విధముగ నాటక (SSG Wako సామాజికుల' 
వృాదయానందములకే కాక్క చిత్త సంస్కారమునకుయాడ తోడ్ప 
డును, .(ప్రజలు విజ్ఞాన నాగరకతలుగూడ _ నాటకరంగము నుండి 
(४००७००५, ४० BF Snow నాటక్రరంగ మే విద్యావిజ్ఞాన బోధలకు 
నిలయముగా MOBBE. ४४ గొ छक నాటకరంగ KHON 
వహించును. கஸ்‌ (qm uoo ١ సామాజికులవై నున్నది Ku యని 
నట నాటక కర్తలు 9:058 (HMO. యభిరుచులన్సు. «Das: 
సంప్రదాయములను RDO, కేవలము విప్ప నకారకులుగ పరిణ. 
మించినచో, (ప్రజలు నట నాటకములపవై నిదాదరమును జూపుదురు.. 
అందుచే నాటక రచయితలుంగూడ 350060, అయితే വാര്‌ -నాటక. 
ములు సామాజికుల చిత్త సంస్కారమునక్ర్కు నభిరుచులను. చక్కదిద్దు 
టక్కు, 8 విజ్ఞానములను (ప్రబోధించుటకు నెట్లు సాగునని , PSH shoo 
వచ్చును. ४०७७ (ప్రజాభిమానము గోలుపోకుండ, (ప్రజలకు చిత్త 
సంస్కారమును నాటక (ప్రదర్శనము చేయవలసియున్నది. అనయా; 
ஷா, బహు నుకుమారముగ సామాజికుల చి_త్తవృత్తులమై. 
నూతీనాభిరుచులను, సంస్కారములను నాటకములు దీసికొనిరావలయునే 
TD, రాజ్యాంగ విషయములందువ లె బలవంతముగను, నాకస్మికమును 
మార్పులు తీసికొని ,وكامو مم‎ దీనికే యాలంకారికులు కాంతా 
సమ్మితత్వమందురు. ఇందుచేతనే (పజూభిమానములను; నభిరుచులను, 
జాతీయ సంప్రదాయములను గారవింపవలసిన బాధ్యత 7७४४ Fo 
Bo తేనియు నున్నదని (గ్రహింపవలయును, కాన (ప్రజాభిరుచులు 
నభిమానములు గారవింపంబడినంత కాలము నాటక. .(ప్రదర్శనము. లాద 
రింపంబడకుండ sre). ఇది పరమ రహస్యము, ఇందువేతనే కాల్చి 
చాను ' అపరితోపాత్‌' విదుషాం న సాధు మన్యే (ప్రయోగ విజ్ఞానం ७२ 
BSF వచ్చినది. ఈ కారణముచేత నే కవులకు. నాటకములందు, 
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పాటలు (மாஸ்க்‌ 8385. లేకపోయినను, 'పాటలను (ప్రవేశ పెట్టుట 
యవనర మైనదని యాం(ధ నాటక పితామహుడైన ధర్మవరం రామ 
కృవ్నమాచార్యులవారు తన Eos నాటక వీఠికలో (వ్రాయవలసి 
వచ్చినది. വ്യാ తన యాంగ్గనాటకములలో యుద్ధములు 
చేయుట, మొదలైన వానిని ठ० ७०9०००७ (ప్రదర్శింపంజేయుట 
కిషము లేనివాడయ్యు (గాడ వానిని నాటకములందు (SBI २5७१ 
వచ్చినది. కాన (ప్రజాభిరుచులనుగూడ గారవించవలసిన బాధ్యత నట 
నాటక ¥ og sd ముఖ్యముగా గమనింపవలసియున్న ദം ఇంత 
గొప్ప (ప్రాధాన్యము సామొోజికులకుండంగా, నాటకరంగాభ్యుదయమందు. 
“నాటక (పదర్శనము 5 8. కట్టి (ప్రజాదరణను బొందుట (1) నాటక 
రచనమిోంద్య (2) నటుల ७३३३३५०८९, (8) ४०१००७७०१९ 
నాభారపడి ఉంటుంద १७ భావించి సామాజికుల SHDN స్థాన 
మును ടമാ, దాని స్థానమున “రంగస్థల ° మను దాని నొకటి 
(కొత్తగా BODE 6958056 జూచుటచే నిట్టి SOR MRSS 
మైనది. - రంగస్థలమునకు 858970 లేనిపోని ప్రాధాన్యమున్న, ` (పాము 
ఖ్యము నొసంగి, చానిమోందనే నాటక రచనమును, నటాభినయము 
Sr est). ONSEN కవులు నాటకము[(వోయవలె 
ననియు రంగస్థల (ప్రాశస్త్యము ഗില്‍ నటులయభినయ విశేషములు 
రక్తి కట్టుననియుు, రంగస్థల (పాశ_స్త్యముమిోందనే sot छु 8 
ముండుననియు, రంగస్థలము లేకపోయిన నాటకములే లేవనియు. 57” 05 edd 
గొప్పగొప్ప వ్యాఖ్యానములు చేయుచున్నారు. రంగస్థలమున కింత 
(ప్రాథాన్యమిచ్చిన "oes, రంగస్థల (x ds మనంగా REA, దాని 
వలన నిర్వహింప బడెడి విశేవమేమియోా, రంగస్థల (d छु కమునకు 
మునకు నాటకరచనా (పాశస్త SIS నెట్టి సంబంధ మెట్లు సిద్ధించు 
చున్నవో యెవరు నింతవఠకు స్పష్టముగ వివరించినట్లు లేదు, 


రంగస్థల "మనలా నేపధ్యము, (Stage, theatre) అనునవి - పర్యా 
యపదములుగా కలది. కదా, ఇందులో నాటకములు: (వదర్శింవయబడు 
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టకు DB న. తెరలు, (పక్క తెరలు, మొదలై నవి యుండును. ఈ రంగ 
స్థలపరికరములు (58 HY, (ప్రతికాల 
మందును గూడ తయారగుచుండు సాధన సంప 
_80 బట్టి మారుచుండును. ఈ కాలములో 
రంగస్థలమున BEV, లవుడ్‌ స్పీకరు ఫోకసింగు छ ట్లు, డిమ్ముర్సు, 
శేవురికార్డులు, సెట్టింగ్సు మొదలై నవి వాడ(బడుచున్నది. ఇవన్నియు 
నాటక (ప్రదర్శనమును స్వాభావికముగా నుండునట్లు. చేయుటకై యవ 
లంబింపంబడిన సినిమా BHF మాత్రమే. ఇవి యన్నియు నుండి 
ననుగూడ “అయితే నాటక నిర్వహణలో ఎంత సమర్ధత చూవినా 
KE జనాదరణం అమితంగా లభించడము లేదు. కారణం వమిటి? 
మనకు చక్కగా నిర్దుష్టముగా నున్నవని తోచిన నాటకాలే జనాదర 
పాత్రము కాకపోవచ్చును. అని శ్రీవాత్సవ DS చెల్పిన * పునరుజ్జీవన ? 
మను వ్యాసమున నాట్యకళ యను ప(తికలో వాపోవుచున్నారు, కాన 
నమస్తాథునిక పరికరాలున్న Fe రంగన్గలమందలి నాటక (ప్రదర్శన మే 
నీటి (WEY జనాదరణమును పొందలేక పోయిన దనంగా, SOKO 
ముతో నాటక (ప్రదర్శనమునకున్క ൭൯൭.൦൭ నాటక రచనమునకు 
నెట్టి ముఖ్యసంబంధ మున్నదో విచారింప నగును. ९०83०७ As 
మొదలైన యితర పరికరాలు గూడ నుండినంగాని నాటక (పదర్శనము 
విజయవంతముగా నుండజాలదని ൭൭ యభిపాయమై diosa ti. 
కాని దానిలోంగూడ నెట్టి సత్యమున్నదో విచారింతము. ఈ నూతన 
పరిశరములవలన నాటక (పదర్శ నానుకూలతయ్యు విశేవ సౌక్రర్యమును 
సిద్ధించునే TA, నాటక (ప్రదర్శనమును ठ § కట్టింపం ero. (ప్రదర్శ 
నమును రసవంతముగను, విజయవంతముగను చేసి 5 8४४३०७ ४६ 
ముఖ్యముగ చతుర్వి ధాభినయమం దుండునే కాని, రంగస్థలాధునిక పరి 
४5D ముఖ్యముగా నాధారపడి యుండరు, GD యాధునిక్ష 
పరికరములను పరిత్యజింపుడని చేను కోరను. അ వాని కంత 
هوک‎ ജ്‌ లేదనియే నా భావము, వలను ఆధునిక 
నాటకరంగ పరికరములు లేని కొంచెము పూర్వకాలమున మైలవరం 
కంపెనీ, మో తేవారి నాటక సమాజము, Sr) 552657555 సభ్య, 
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రాజము హేంద్రవరములో గున్నేశ్వరరావు "కంపెనీలలో సాటక (ప్రదర్శ 
నములు బవాురమణీయముగా నుండెడి వనియు; es కాలమే ఆం(ధ్రనాటక 
(పదర్శన స్వర్యయుగమనియు నిర్ణయింపంబడుట కా కాలమున TNS 
నాటకరంగస్థల పరికరములు లేవు కదా. అధునిక పరికరములు లేని 
యా కాలపు నాటకముల TRS పరికరములు Xo Hc కాల 
(పదర్శనము లేల మించజాలకపోయినవి, 'మించలేక పోవుట యట్లుంచి; 
యా మాత్రము. (ప్రజాదరణమునుం గూడ పొందలేక పోవుటయే కాకు. 
Dre మిక్కిలి (ప్రజాదరమును గోలుపోయి నాటక కళ ెబ్బతినుస్లితి. 
“శీల రావలయును? నేంటి కాలపు రంగన్లల పరికరము లాంగ్‌ దేశమున. 
“గారిక్కు ? - కాలములో లేక. పోయినను RE) JOSS నాటకములకు, 
గారిక్కు. తేన. యభినయవికేషమున - (పాణముపోసినాండను ఖ్యాతి. 
Uo] ఆధునిక నాటక రంగ పరికరములు. విశేషముగ లేనికాలమునం- 
గూడ won చేశమున DLJ మొదలైన (ప్రఖ్యాత కవు లెట్లు నిరు. 
సమానమైన నాటకములను (ഞാറ), ७७००१ భావ జీవించియుండు. ' 
నంతకాలము శాశ్వతముగా నుండందగిన నాటకము లెట్లు బయలు బేరం. 
XORSD. బందరులో . రాయల్‌ BL, BSNS ஒலு, 
ఇండియన్‌ (డ్రామెటిక్‌ ४०७७ మొదలైనవి 1910-1926. మధ్య'కాల- 
ములో చింపిరి తెరల మధ్య, బుట్టయ్య వేట నాటకహోలుభో (ప్రతాప 
రు[ద్రియము,. రనవుత్ర విజయము, . १8४१०, చిత్రనభీయము, రామ, 
'రాజుపతేనము, పాండవనాటకములు మొదలైన രിഴ, పౌరాణిక, : 
సాంఘిక Tr OE, . ఈవెని o gros ono, ముంజులూారి. 
కృష్ణారావు; 4. ൭. నుబ్బారావు , పింగళి, సోదరత్రయము మొదలైన. 
మేటి నటులచే నిరుపమానముగ, -రసవంతీముగ |ప్రదర్శింపయబడి, రక్తి. 
కట్టబడి, నాటక పోటీ (ప్రదర్శనములుగూడ విజయవంతములై, యట్టి. 
.నాటకములు తర్వాత. జూడంగలిగిన యాళకూడ లేక పోయినవే! అట్టి. 
నాటక (ప్రదర్శన (ప్రాళ_న్త్యమంతయు. రంగస్థల పరిశరములచేతను, నాటక. 
| കര്‍ Boys వలనను సిద్ధించినదా? కాన నాటక (ప్రదర్శన (9%. छु కము l 
నాటక. ര്യ. పరిశరములవివాంద నాభారపడియున్నదని భావించుట: 
"Boi _భ్రమయీ co, వేరుకాదు. రంగస్థలమునకు. లేనిపోని, 
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23886 (పాధాన్యమున్యు (ప్రాముఖ్యము నొనంగి, నాటక కళా భివృద్ధికి 
ముఖ్యముై న విషయములను గుర్తిపలేక, నాటక కళశే அலு తెచ్చి 
పెట్టు చున్న కారణములను గమనింప లేక పోవుట ४७४१७७०४७७. 


దూరపు కొండలు నునుపనునట్టు, మన నాటక సంప్రదాయము 
०७, అభిరుచులను మన నాటకానుభవములను, మన TOKSEN, 
మన నాటక లశ్షణములను BODINE, 982009), పరిత్యజించి, 58 
శ్రీయ నాటక పద్ధతులను కేవల మంధానుకరణ 
మొనర్చి, వారి భావములే (పమాణములుగా 
భావించి యాచరణలోః జెట్టదల(చికొని నపుడు మన ०९०४००१९७० BAY 
తినక యే మగును? నాటక రచనలో, నాటక (ప్రదర్శన విధానములో, నాట 
కాభినయములో సర్వ విధముల వి జేశ్లీయుల ననుకరింపం జూచుచున్నా ము, 
అవి మన జాతి సంప్రడాయములకు సరిపోవునా Gari మన యభిరుచి 
కనుగుణముగా నుండునా లేవా 1 మన సామాజికు లభినందింపంగలరా, . 
లేరా ३ అను విచారమే మనకుం Neos, విచేశీయులు నాటక 
కళలో ముందంజ వేసిరి. അട്‌ మనము వారి ననుకరించినచో 
వారితో సమానము അടല്‍ ధోరణియే wd, మిగిలిన 
విషయములను గు ర్హించినట్లు లేదు. கஜ, ൯, గంగాధరరావనే 
ఆయన 1957 సం, అక్టోబరు 26-5 BA నాంటి కృష్ణా ప త్రికలో > ఆధునిక 
నాటకములు : అభివృద్ధి | ? యను వ్యాసమున 10-5 పుటలో 
నిట్లు (వాసికి * అధునిక ' నాటకరంగం అభివృద్ధి పొందుతోందని 
ఒప్పుకొనేవారు కూడ ఒక పాంసపాదు పెడుతున్నారు. ముఖ్యంగా 
మన నాటకరంగం పాశ్చాత్యనాటక రంగాన్ని 'అనుకరిస్తోందని - వీరు 
నిరుత్సావాపడుతున్నారు. కాని వ రంగంలో మనం పొళ్చాత్యనాటక 
రంగాన్ని అనుసరించటం Sto?! (ఇక్కడ °5 విషయంలో” అని 
అనుటకు బదులుగా * ൭ రంగంలో ? అని TNS తెలియని 
వ్యాసరచయిత (ard) . ° కాళలిచాసాదుల కాలంలో యవనికలుండేవే, 
కాని ఆ యవనిచలు ఎట్లా పనిచేసేవో మనకు తెలియదు, ,.యవనిక 
ఎల్లా. కట్టాలో Boy లేదు SOSH యవనికల - సంగతి, నేర్పింది 
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పొశ్చాత్యులు, కనుక నాటక పద్ధతి మనం పాశ్చాత్యుల నుంచే ఎరువు ' 
తెచ్చుకున్నాం. పాశ్చాత్యులు నంపాది నున్న సాంకేతిక విజ్ఞానం 
వారి వారి నాటకాలలో వెంటనే (ప్రవేశిస్తోంది. '(ఇక్కడ సాంకేతిక 
విజ్ఞానం అను మాట శా నీయవిజ్ఞానమను అర్లంలో వాడబడింది 
కాబోలు, XO BEDS” గుర్తు దానికి సంబంధించినది సాంకేతికం.) 
మన చేశంలోకంబ వారి చేశంలో (ప్రోత్సాహం వుంది. కనుక వారి 
(ప్రదర్శన, డానిని బట్టి రచన అమితంగా వృద్ధిపొందుతున్నాయి వారి 
మార్గాలు మనం అనుసరించక Bue. అలా అనుసరించక మన SKIS 
మనం (ప్రయత్నిస్తూ HoH ఎన్నాళ్లకూ పాశ్చాత్యులకు వెనుక 
బడే వుంటాము, ൭ విషయంలోనూ వ అభివృద్ధికూడా ఆ చేశపుదిగానే ` 
నిలచి పోవడంలేదు. అన్ని చేశాలు అన్నివిషయాలనూ SSS HS 


ఉపయోగించు కొంటున్నాయి. ......రంగానికి అలంకారమైన పద్ధతీ, 
(ప్రజలు కూడా bo ఉపయోగించ. తగిన _ పద్ధతీ, రంగంమిద 
(ప్రయోగిస్తే கில்லா లేదు. ..... .... 0S), మన 


జాతీయత గాని యీ PONS, నూట్లమిద ఆధారపడి లేదు, 
మన మానవత్వం మోద అధారపడి వుంది రంగస్థలంమిాద గాని, 
నిత్యజీవితంలో గాని దానికి చెడినవాడు జాతీయతను Roy orm. 
అలా . గోల్చోయినవాడు గూడ భారతీయుడు అవకపోడు. కనుక 
మన'జేశపు నాటకాలలో అల్లా జాతీయతను. గోలోయినవాడు . కూడా . 
ఒక పాత్ర అవవచ్చు. అందువల్ల వచ్చిన SOT, gy కథలో 
చాలా వరకు Gols నాటక కథలే "తెలుగులో వస్తున్నాయే 
మరొక విమర్శ వుంది. ஆத నిలిచిపోయిన మన సాహి త్యాన్ని 
GOA sh సాహిత్యం Boe, DAO. ...... తక్కిన యితర "సాహిత్య 
శాఖల్ని 90% సాహిత్య మెల్లా ఇన్‌పూయన్సు చేసిందో, అల్లాగే 
నాటిక నాటకాన్ని చేసింది. నాటిక మన ఫపూర్వకాలంలోనే వుందని 
కొందరనవచ్చు. రామాయణంలో విమానాలూ ఉన్నాయి. మనకు 
లభ్యం కావు కదా. స్వంతంగా ఊహించలేని రచయిత నేర్చు 
కోటానికై నా యితీర సాహిత్యం మోద ఆధారపడవచ్చు. అల్లా 


ഴു 
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ఆధారపడి తర్వాత స్వతంత్రరచన చేయుట చేర్చుకొనడమే మంచిది... 
పరాయి BIS) నాటకాల చార్యం చేస్తున్నారన నక్క-ర లేదు. సంస్కృత ` 
నాటకాలలో కథలకు కూడా మూలం ఒకటున్న దని [గహించాలి... .. 
ക సన్ని SF మో Goh ముకథనుపోలి వున్నంత STS నాటకమంతా 
అనుసరణ అయిపోదు.” ఇది నాటకకళనుగూర్చిలో(తుగా నాలోచింపని, 
జనాబు దారిలేని యు(దేకపు వాదన. అధునిక నాటకము లీ విధముగా 
SHB ంపంబడుచున్న వి. విజేశీయులమందుల నుపయోగించుకొనుటయు 
విదేశీయ నాటకానుకరణము THD నట. ఇంతకు నటి నాటకక ర 


` జూతీయజీవితమును (ప్రతిపాదించుచున్న ట్లూ ? లేక పాశ్చాత్యనాటకళళాను 


కరణము చేయుచున్న ஜு ? వమనుకొనవలెను 1 జాతీయత మానవత్వము 
మింద నాథాపడి లేదు. మానవత్వము సమస్త జాతుల వారికి TH. 
అది మన (ప్రవ 5 808 నాధారపడి యుండును, సరే నిత్య జీవితములో 
(85 கர జెడినవాడు జాతీయతను గోల్పోవును కదా. అట్టివాడు 
కూడ భారతీయుడు WHA cob, అట్లివాండు కూడ మన నాటకాలలో 
TIE కావచ్చునట. _గిరీశమువంటివా(డని Teton వ్యాసకర్త 
,دك لالج مك‎ అందువలన వచ్చిన నష్టము లేదట. దీని నే.విడివాద మందురు. 
ఆ వ్యాసకర్తకు నష్టము లేకపోయినను సామాజికులగు (es 
మాత్ర మటువంటి నాటకము నభినందింప లేరు. పాశ్చా త్యానుకరణము 
పులిని చూచి S వాతలు పెట్టుకొనినట్లున్న ది ఇందుచే మన నాటక 
కళ మూలమునశే మోసము వచ్చినది. அ సందర్భమున లలిత 
కళావిమర్శకులును, విశ్తేవవిద్యావంతులును, TAY నాటకరచయిత 
లును وش‎ వాకులునై న శ్రీ മം, రాజమన్నారుగారు అరుణోదయ 
SOAS నాటకమండలి ద్యాదళవార్షి కోత్సవ సందర్భమున . 1957 సం. 
HF 27, 8 తేదీల నాంటి యుపన్యానములో నేమని (ప్రబోధించినారో 
గమనింపుడు ఆంధ్రుల జీవితం (8൭൦൭൦൭ ox పాటలు, 
నాటలు. ఇవి నశించి. పోకుండా ఉండటానికి చెయ్యాలి. చైనాలో 
(ప్రజారాజ్యం స్థాపించిన తర్వాత (ప్రభత్వమువారు జానపద సంగీత 
నాట్యాల నెక్కువగా నాదరించి (పోత్సహిన్తున్నారు. సోవియట్‌ 
రష్యా మొదలైన Cae? కూడా అలాగే నంగీతం నాట్యం 
8 
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۰ సాహి త్యాలతో సన్నిహిత సంబంధం Kod నాటకకళు دومح‎ ७०७०६3 
- 0 చెప్పరాని యభిలావ, . 'ఆ విషయం బెజవాడలో 
ఎక్కువగా చెప్పితే తల్లి పుట్టింటి సంగతి మేనమామ దగ్గర చెప్పి 
నట్టుంటుంది. PONE. చేశసంస్కృతి ఎక్కువగా MS ४०४०४ 
తుంది. అందుచేత మన సంస్కృతికి దూరం కాకూడదు. మన నాటక 
కళా పరిణామం అన్యదేశ విజ్ఞాన సంపర్కాని బహిమ్మ-రించ నవసరము 
చేదు. కాని కేవలం మనకు సహాజం కాని జీవితాంశాలను యథాతథంగా 
మన నాటకాల్లోకి छे) ३६२808, పులిని చూచి నక్క వాతలు సెట్టు 
కున్నట్లు .వోస్యాస్పద మవుతుంది. - - ఇది నా. మంనవితో గూడిన 

హెచ్చరిక °. ۱ ۱ | | 
ஐ త్యాహిక ` నాటకసంఘములు (ప్రదర్శించు నాటకాలనేకము 
పాశ్చాత్యభాపా సంప్రదాయానుగుణముగా నున్న వని (శీ వార్సవ పైన 
ഏര്‌ వ్యాసముననే యిటు తెలిపినారు, * అయితే మన రంగసలం 
, cS అమచ్య్యూరు సంఘాలు (పదర్శిస్తున్న 
జాత్సాహికనాటక BOLO وم‎ hy నాటకాలు ఇతర భామలనుండి, ఖ్యంగా 


పాళ్ళాత్యానుకరణము 5 
సం_పదాయ ஊட sox ood, ४००७ సిని కథలనుండి అను 


వాదాలు అనుకరణాలూ అనే విమర్శ ఉన్నది 

నిజానికి కొన్ని సాంఘికనాటకాలల్లో సన్ని వేశాలు సంఘటనలూ, 
సంభావమణలూ, మన సంఘానికి మన సమాజ పరిస్థితులకూ విరుద్ధంగా 
ఉంటున్నాయి. ఒకవేళ యీ నాటకాలు మన రంగస్టలం . మింద 
(పదర్శిరచినవుడు తాత్కాలికంగా కిచక్షిచలు పెట్టినట్లు నవ్వించినా, 
520002۳ అవి మన జీవితాన్ని (४७४१०७० లేక పోతున్నాయి, 
అల్లాగే కొన్ని చిత్ర DHS సంభావణలవల్లా, కొన్ని కృటత్రిముపా(ర్రల . 
వల్లా కొన్ని ఆకస్మిక సంభఘటనలవల్లా, (WHAT, తత్సమయంలో 
విభాంతుల్ని Wb, 5 B కట్టిన ట్టనిపించుకొనిన నాటకా లున్నవి. అవి 
Sorte మన జీవితానికీ వా స్తవ 262068 దూరంగా వుండి, సాంఘీక 
దుస్తులు ధరించిన జానపద గాధలులాగా, పొడగడ్తూన్నవీ. మరొక 
-తెగకు Boas నాటకాలు రాజకీయ నమన్యలూ సాంఘిక సమస్యలూ 
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తీసికొని కొన్ని SOD దూషీంచ్సి మరికొన్ని 7703709 
$573.00, & Br دم‎ వర్షనినాదాలతో, ఉపన్యాసథోరణిలో నడచి 
నభాసదుల హర థా నా లందుకొంటున్నవి. അര నిజానికి నాటక 
శిల్పంలో ఉ_త్తమస్థాయి Sots లేక పోతున్నాయి. "అందుచేత 
రచనలో ఈ లోపాలు (గ్రహించి, మంచి చెడ్డలు వివేచన చేసి చెప్పే 
సభాసదులు కావాలి. సభాసదుల అభిరుచులు ESSN 
పశేటట్టు సద్విమర్శలు రావాలి, ? అని, డా. 3. గంగాధర రావుగారి 
వాదములో FOC వాత్సవగారి రచనలో సరసతయు, నౌచిత్యము 
సదుప దేశ గోచరించుచున్నవి. మొ_త్తముమిోంద దీనివలన 
RSE Toy నాటకాలలో విదేశీయ సంప్రదాయములే டு, 
సజాతీయ సంప్రదాయములు లోవించుచున్న వనుట స్పష్టము. ఇందు 
వలన నేంటికాలపు నాటకములను సామాజికు ९६७०७०७ Bsn 
నాటకకళ తగిన (ప్రోత్సావాము చెందలేదనుటలో నాశ్చర్యము లేదు. 
దీనికిందోడు నటులలో నభినయ విధానమును గూర్చి, 50x దృక్సథ 
మనియు ५ ప్రావిన్లవిస్కీ- ? దృక్పథమనియు, “എ ? దృక్పథ 
మనియు విదేశీయ సంప్రదాయములందే యాదరాభిమానములు 
మూవీ, భరతుడు, నభినవగు DH, విశ్వనాథుడు, విద్యానాథుడు 
మొదలైన (ప్రాచీన WOT GS Go దృక్పధములనుగాని, ఈ వెన 
०% هم‎ స్వామి, వారి (Sars రావు, బళ్లారి రాఘవ, మంజులూరి 
కృష్ణా రావు, మొదశై న యాంధ్ర నటవతంసుల యభినయ విశేవములు 
TD, యాదర్శపాత్రము గాకపోవుటచేత DoF నాటకములపై మన 
కాదరాభిమానములు తగ్గి నాటకకళ శీణదశకు రావలసిన కారణ 
మైనది. కాన MONEY Soo నభివృద్ధి పొందవ GNIS, 
Woo SoS నాదరించునవై యుండవలె కాని, 
నాటకములు BANS ముగా கு నుండరాదు. అందుచేతనే 
యాంధ్ర నాటకరంగారంభదశ విజాతీయ నాటక. (ప్రభావమువలననే 
కలిగినను నాటకరచనయు , (ప్రదర్శనములు ` గూడ భారతీయ నాటక 
సంప్రదాయానుగుణముగ సాగుటవలననే, యాంధ్ర నాటకకళ కొంత 
ముందునకు సాగం గల్లినది, నటులలోలల వ్య 6 దోవములచే 
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నాం(ధనాటక రంగము $ 80058 തര వేరు కారణములచే కాదు. 
ఆంధ్రనాటక (ప్రదర్శన విధానములోం గొన్ని లోపముల కారణమున 
నది సంపూర్ణాభివృద్ధి గాంచలేక పోయినది, e లోపములనే సద్దుకొనం 
గలిగినచో, నాంధ్ర నాటకకళ నేంటి కాదర్శ(పప్రాయమై యితర జాతుల 
వారికి. గూడ మార్లడర్శకమై యుండెడి దనుటలో సంచేవాములేదు. 
మన నాటకకళ తమిళ నాటకకళను మించియుండ లేదా! OH సక్రమముగ . 
TOUS TTY యభివృద్ది పొందినచవో, నది పాశ్చాత్య నాటకకళను 
గూడ మించిపోమెడి దనుటలో 85 యో_కి లేదు. ఆంధ నాటక 
కళోదయమైన 8१७८३ సంవత్సరములశే ఈవని లక్ష్మణస్వామి, వారి 
SAINTS, బళ్లారి TRSY వంటి మేటినటులు wae HO 
Sen, నింక OSS dono కావలయు, EO yw నాటక సంఘములు 
1929 వ సం. లో నాంధ నాటకకళా పరిషత్ర్తువారిచే ROTO cod 
8९88 సుమారు 88 సం, छठ, నాటకకశ్లాభివృద్ధి లేకపోవుటచే 
BEN స్థితికి వచ్చిన దనంగా, నింతేకంకు శోచనీయస్టితి యేమి 
కావలయును? నాటకము (55.0% తేలికగను స్పష్టముగను BOR, 
యభినందింపం గలందులకే నాటకకథ (ప్రఖ్యాత మైనది కావలయునని ' 
మన యాలంకారికులు WRG కాని యది మన నాటకకళా 
పరిమత్రువారికి నచ్చకపోవుటచే పౌరాణిక చారిత్రక విమయములు 
వా_స్తవికత్యమునకు దూరములని భావించి, వానిని తిరస్కరించి కథ. 
ട്രോ సాంఘీకముగా నుండవలయునని శాసించిరి, డాని దువ్చలిత మే 
యిది. నాటకకథయే HES ആറ്‌ oo కాక పోయినది, 
ఈ २७१७८६ है. మన క భాభిజ్ఞులకు లేక పోయినది. నాటకకళా పరిషత్తు 
छ" కోపన్యానములలో (१०७०७ పింగళి vå గ కాంతం, రాళ్ళపల్లి 
అనంత కృష్ణశర్మ, తూములూరి శివరామయ్యగార్ల వంటి جک رگ وکا‎ 
లీ విషయమై జ్యోతివ్యమును వ్యంగ్యముగాం BY) సలహా OYE. "కాని 
వారి SMHS బేశము వీరికి దురుప బేశముగాం దోంచినది. అందుచే నది 
(గ్రహింపణుడక పోయినది. ఇప్పటికై నను (ప్రజలకు నాటకకళవై నాద 
'రాభిమానములు తగ్గుట కిదియొక హేతువని పరిషత్తు వారు (గహించినట్లు: 
లేదు. TONY గారవము తగ్గుటకు, జమిోందారులకు పోవుకులకు, 


5 
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४०९० ८ ४% నటుల WAI Us * కారణమైనట్లుగ, - (580४५ గూడ 
నేటి నాటకములపై నిరాదణము గలుగుటకు నేటి నాటకముల కథా 
వస్తువే కారణమని (గ్రహింపవలసియున్న ది. 


నాటకకళా పతనమునకు మజియొక ముఖ్య కారణము స్వభావ 
వాదము నతిగా సెంచుకొనుట. ఇది MONEYS వేరువురుగుగా పరిణ 
మించినది. నాటకకళ స్వభాసిద్ధముగను i స్వతం(త్రముగ నుండవలెనని 
యెంచి. యందలి కవీత్వము, నంగీతమును 
588९8050852. నాటక మందలి ప్మాత్రములు 
సంగీతముతో పద్యములను చదువుట యసహాజ 
మని తలచి, వానిని దిగనాడి వచనములతో మాత్రమే పా(క్రలు 
సంభామీంచునటులు చేయంబడినవి. ఆ వచనములలో నైనను దీర్గ 
స్వగతములు స్వభావ విరుద్ధములని తలంచి యవి పరిహిరింపంబడినవి. ఇట్ల 
నాటకకళ SOKO, నలంకారములునై న వన్నియు వదిలి వేయం 
బడినవి. అందుచే నాటకకళ Bonds దానివలె తయారైనది. అసలు 
కళలే కృతిమములు కదా. వానిలో స్వభావ సిద్ధముగా నుండుట యనునది 
యేమి? (ప్రతికళయు కొంత సూచించి మిగిలినది మన భావనకు వదలి 
జేయును కాని కళల (ప్రయోజనము (ప్రతి నూత్మూరినూత 
విషయములను మననున కంటించునటుల చేయుట కాదు, అడి యెప్పుడును 


०९७४४७८ (పయోాజనము, 
స్వఫావనాదము 


కళలలో సాధ్యము కాకపోవుటయీ కాక, యనవసరము కూడ. కళల 


ముఖ్య(్రయోజనము మనకు (బ్రవ్మానందమును కూర్పుటయే. కాని, 
విషయ విజ్ఞానముగూర్చుట కాదు. సాధనము మూల వ_స్హ వను కరణము 
కావచ్చును. నంపూర్ణముగా మూల ॐ i$ ९२४४९१ చేయుట యేలలిత 
కళకును సాధ్యముకాదు. కాన, సంపూర్ణ మైన యానందమును గలించు 
టకై వివిధ లలితకళల పరస్పర సవాకారముతో నాటకకళ కూడి 385 
నది. అందుచే నది కవిత్వసంగీతముల నవాకారములతో Soggy 
నందమును ४००७७१७७०८ జాలినది. ఆనందము వినోద సంతోవముల 
808, నధికమగు మనోస్లితి కాన నాటకమున TROD మానవుడు 
పొందుట BES లలితకళల ' సహకార మెం BS నవసరమెనది. “రంగానికి 


82630 FD Bow పద్ధతీ (58९७ కూడా DSS యుపయోగించతగిన 
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పదతీ రంగంమిోద ప్రయోని స్తే கல ES. అది సవాజము 
కాకపోయినను జాతీయ సంప్రదాయము. కాకపోయినను S యని, 
వెనుక నే నుడాహరించిన డా. इ గంగాధర రావుగారి Byars By 
వ్యాసమందలి వాక్యములేల యిక్కడ సంగీత కవిత ్టములం దన్వయింప 
రావు ? ఇవి Cots నసవాజములని వారికి తోచినను రంగాలంకరణములు, 
నానంద దాయకములు గూడ కదా, కాన సభా వాదమును BX WOW 
కొని నాటకమున సంగీత కవిత్వములను పరివారింపరాదు. అనవసరమైన 
86००७ இல்ல కూర్చురాదు. సినీమాలు స్వభావ వాద 
ముతోం KASD కదా, వానిలో. పాటలకు పద్యములకు సంగీత మేల 
పరివారింపంబడ లేదు? ఆనందమును కూర్చుటకే కదా వాని నందు, 
(ప్రవేశ పెట్టినది. ఆ (ప్రయోజనము కోరియే నాటకమునంగూడ పద్యసంగీత | 
ములు కావలయుననునది' కూడ. నాటక మంత న్వభావసిద్ధముగా నుండ, 
వలయునని యాశించినచో, స్తీ Seas ൪൯ తీసికొని SON 
'రాజువేషమునకు (ప్రత్యక్షముగా రాజునే తీసికొని రావలయును. 
స్వభావ వాదమునకు രാർ, గడువు నెక్కడ P OB యుద్ధముచేయుటకు. 
వాడికత్తులను కటారుల నుపయోగించి హత్యల. జేయవలనీ యుండును. 
DSO గలుగు రసాభాసములు వేరుగ చెప్ప నవసరము లేదు | కాన 
కళలలో స్వభావ వాదమును “తెగాపెంచుకొనుటవలన విరనముగా పరిణ 
మించును. అందుచేతనే యుద్ధస్య కథా. రమ్యా ? OD s», 
యుద్ధము రమ్యమన "లేదు స్టానం నరసింహారావు ముప్పిడి జగ్గరాజు 
mé సమానముగగాన్మి వారిని మించునట్లుగగాని స్తు నాటక. 
రంగమున స్తీ పత్రములను నిర్వహించినవో నది (ప్రశంసా (mo 
నాటక కళోద్ధరణము జరిగి నట్లగును, పాశ్చాత్య బేశములలో నట్లు 
జరిగినవి, WOR కారణ SOS నీలు మొదటి నుండియు 
२१०७७७५०७१ సరి సమానముగ లక్ఞాభయములు BF (Sow, 
సంచరింతురు. = (ప్రవర్తనయు నాచారములు వారి సంఘమునకు 
छ 5००४2. .-కాని మన "దేశములో నింక TRE రాలేదు. ఎవరో 
స్వల్ప సంఖ్యాకులు నూటికి కోటికి నొకరిద్దరు (పాశ్చాత్య Sosa 
వ్యవహారించినన్ను. బహు సంఖ్యాకులై న జనము వారిని 55०6 ०४३४० ०8. 
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అధునిక నాటకములలోగూడ తెరలు, ప్రక్క Bos, ०७ 
లును వాడుచున్నారు కదా, ఇవి సపాజములా, NCE دکدe”‎ ۱ ఒక 
యరణ్యమును జూపుటకుంగాని యొక మహాసౌధమును ന്ന, 
గొప్ప కోటలను, (పదర్శించుటకుంగాని తెరలు, సెట్టింగులును వాడు 
చున్నారు కదా! “తెరలు చిత్రకళకు, సంబంధించినవి కావా ? సెట్టింగులు 
x co . కళకు (archetecture) సంబంధించినవి కావా! నాటక 
కళ స్వతంత్రకళ యని Yar Orr వాదము. అగుచో, సీ యితర కళల 
సాయము నాటకము కోరనేల ? -సహాజముగా నుండం Pays 
b కృతిమ సామగ్రిని కూర్చచేల ?, சேல, BONS కన్నులను 
మోసగించి, మనస్సును సమాధాన #९9४०६०४) కదా ४७७०७ బడినవి. 
eb కవిత్వ సంగీతముల సాయమును- నాటకము కోరుటలో విరుద్ధ మే 
మున్నది? రాత్రిపూట దీపముల యెదుట నాటకమాడుచు HOF NOUS 
నాటకములో కాటికావరి రంగములో . చీకటిని (ప్రతిపాదింపవలసి 
వచ్చినది. దీపము BAS కాటికాపరియగు DST కన 
పడడు. అప్పుడు మనము నాటకము నే చూడంజూలము కదా, అగుచోనా 
సమయమున చీకటిని (ప్రతిపాదించుట Gey? అందుచే. کچ که‎ 
సాయమును చేసికొని ഇടത്ത്‌ " నుపయోగించి కవి చక్కని పద్య 
మిట్లు రచించినాడు. “అంధకార మప్పుడే (బ్రహ్మాండము నంతయు 
నావరించి, కన్నులున్న TOCA (oes MS CES జేయుచున్న 8. 


“தீ. vous యింధ్ధలో పలి నిధానము ले ६, SOM దొంగలకు 5௫70484௦௦0 3 
మగలకూరుక నిచ్చి ७0९०0, ह , తారాడు Mee WS) XB; 
అలవోక 8 పిట్టలంబట్టి జేటాడు, పాడు ఘూకములకు బాడి పంట 
మసనంబులోన 2080055 శాకినీ, ടം చుట్టాల సురభి ; 

A, శలతాంగికి _నల్లనిమేలి ముసుగు, కమల జాండములకు Bo కన్నుమూంత, 
సత్యవిదోహి 25588598८6१४०, rv Dra 35-8௦ దిక్తటము లందు.! 


అని బలిజేపల్లి od, గ కాంతంకవీ తన సత్యహరిశ్చంద్ర నాటకములో 
రచించెను. చిత్రలేఖనకళ సహాయమున சேல்‌, గృవా నిర్మాణ కళ 
(archetecture) సవశయమున సెట్టింగులను కూర్చి १ కన్నులను 
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మోసగించి మనస్సును మభ్య mdi, కవి తన 0809 సహాయమున 
భావనాళ हु నుపయోగించి మన చెవులను మోసగించి మన మనస్సును 
Sof) 8 పజచినాండు, చీకటిని (ప్రత్యక్షముగా నాటకమున చూపలేము 
కాన, ఈ విధముగా ४४७०२७७ మన మనస్సులను భావనా Y B9 
సమాధాన పజుచుచున్నది.. చిత్రలేఖనముగాని మజియే యితర కళ 
గాని Ano మూలమునగాని (శ్రో(త్రముల మూలమున. గాని 
Soh) ൭ పజుచునది మనన్సునే కడా. ఆ మనః Nosy) $ నేత్రముల 
ద్యార చిత్రకళ "చేయునపుడు, (శ్రోత్రములద్వార కవిత్వమేల చేయ 
రాదు? వీనిలో నొకటి సహజమును రెండవది కృ(త్రిమము నేల 978)? 
య థార్థమునకు రెండును కృ(తిమములే కదా? తెరలు లేక యరణ్య మేల 
లేదో, కవిత్వము 5 చీకటియు లేదు. అెండును సామాజికుల భావనా 
వీథిలో మనోకల్పితములే, కాన కవిత్వము నాటక మందుండుట వలన 
సహజత్వ్యమునకు భంగము రాదు. 


అగు వో పద్య మేల CONST, వచనరచన చాలదా యందు 
Bare, సమాథానమిది. సామాన్య భావములకు వచనము చాలినను 
భావతీవత YA చాలదు. —— ఛందోరచనవలననే భావావేళము 
సిద్దించంగలదు. భావావేశము పృదయావేదనకు సంబంధించినది. 
హృదయా వేదనమును _ సవృదయులలో గల్లించవలెననిన ఛందోరచన 
తేలికగా సమకూర్చంగలదు. చూడు. డా హరిశ్చంద్రనాటకముననే 
శాటికాపరి రంగములో హరిశ్చంద్రుడు తన పరిస్థితిని తన పూర్వ 
పరిస్థితితో › -బోల్బుకొన్కి తన మూపుపై నున్న నురాభాండము. 
७०९ “ఆహో సురాభాండమా ! నీవు పూజ్యరాలవు, కావుననే 
విశ్వామిత్రుని సహాయసంపత్తిచే విశ్వవిశ్వంభరా జీవికి నాస్థానంబగు 
b ६५७४७३) 288.00 యున్నావు ” అని కొంత భావా ముతో 
పలికినాండు. _ ఇప్పటికే Fw ஊன கீஸ்‌ లైనవి, తర్వాత 
చీకటిలో చారి చూవుటకై చితిలోని కొరవిని గ్రహించినపుడు తన 
పూర్వస్థి తిని దలంచుకొని నప్పటి భావావేశము బవ తీవ్రమై ఛందో 
മോ దాల్చి, (శోతలగు [BE o గూడ వృాదయచలనము 
గలించు నట్లున్న ۰ చూడుడు, 
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“est! చ(క్రవర్తులకు నేవకాజనము పట్టు బంగారవు కరదీకి 
Hoot." యిప్పటి నీచ స్థితికి నీ യം మిక్కిలి كه‎ DSA. 


మ, SOPAS భూవలయ कार्ड IPE ° 
యక దండంబు ధరించు b مه كال‎ యాహా | dy Agr Bote 
"i secos, c 0 కొజవిం 2-25 నవ్యమాణిక్యరా 
జిఠనీరాజన కాంతికి E” బదులు వచ్చెకా ४0८७०७०७०४ | 


అను పద్యములో BW వచన USSD BOYS. భావావేశము 
స్పష్టపడుట Gar. ఈ పద్యమునకు ముందున్న వచనము సామాన్య 
ముగా నున్నది. భావా వేశము తీవరూపము Toy యా భావ 
వ్య_క్టీకరణ mo విశిన్హరూపము దాల్చుట సర్వజన_సామాన్యమే యని 
యందజు నంగీకరింపక తప్పదు, Tose సర్వమానవస్వభావ 
సహాజమైనదని యంగీకరింతురు. అభిప్రాయ భేదముండదు KT 
హరిశ్చంద్రుండున్న విపరీత - సన్ని వేశములో mu రున్నను నట్టి భావా 
వేశము పొందుట నవాజము. അട്‌ నది విశ్వజనీన మనయుడును, 


.ఆ భావావేశ వ్య_క్షీకరణము - విన్న వారికిభహాడ నట్టి ఛావావేశమే 


కలుగుచున్నది కదా, gom 363 Carlyle ' A vein of poetry runs in 
the heart of every man’ అన్నాడు. അര యా భావావేశము 
ఛందోరూపములో 502599 వ్య 6,४8० లేరు, కాన నది యసహాజ మని 
స్వభావవాదుల (ప్రతిపాదనము. నిజమే, ఆ భావావేశమును సక్రమ 
ముగా వ్య క్రీకరింపందగిన லால்‌ కవి രം కాని యితరు 
88088 నది సాధ్యము కాదు. ఆ భావావేశమును తగురీతి వ్య 8 ४805 
dO సామాన్యజనుండు నోరు తరచినవో నత్తి వచ్చునే അ, సక్రమ 
మగా వ్య క్రీకరింపలేడు, అతని వచనరూప వ్య క్షీకరణము సవేలవముగా 
నుండక తప్పదు. - కాన కవి మన తరపున (ప్రాతినిధ్యము వహించి 
మన మాళస్టిరిలో وک‎ 8४0060 జాలని తీవ భావావేశమును ఛందో ` 
రూపమున వ్య క్రీకరించి చూపి యా పద్యము చదివి నప్పుడెల్ల నా 
తీవభావా వేళ మే కల్లునట్లు (పయోగమూలమున బుజువువేసి చూపు 
جنک‎ ct. ఇదియే కవికి సామాన్యులకు. గల భేదము, తీవ భావా 
9 
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“వేళము పొందువారు కవులగుటయీ జరుగు నేని తప్పక ఛందోరూపము 
SA యాల్నీవ్రభావముల వ్య క్షీ కరింతురు "కాని వచనమున వ్య 856026, 
వచనమున కా శ LSS. సామాన్యజనులు తీవభావా వేళశమును తగురీతి 
వ్య క్షీకరింప్ల 35%, gb వారి యశ 8, కాని యధివారి యసహజత్వము 
కాదు. ४०७७ తీవభావా వేశమును వ్య جددة كارا‎ పద్యవిధానము సవాజ 
మెనది కాదనుట "సమంజసము కాదు. కాని యది సామాన్యుల 

సాధ్యమైనది. ఇందుచేత నే వాల్మీకి [Towns సందర్భమున 
గల్గిన శోకము శ్లోకరూపము దాల్చి నందురు, తీవభావావేశ వ్య و‎ 
కరణమునకు ఛందోరూపమునకు నవినాభావసంబంధమున్నది. மர்ம. C 
గణఛందములో వ్య శ్రీకరింపంజాలని పామరులు, మా(తాగణ ఛంద 
ములో నా ఛావావేశమును వ్య క్రీకరించుటయు మనము జానపదోయ 
'ములలో గమనించుచున్నాము, కాన పద్యరచన యసాధ్యమైనను 
'ననవాజము మాత్రము కాదని యంగీకరింపవలసియున్నది. జనసామాన్య 
మా పద్యముల SY ను చేసికొన లేరందురా ? అది సామాజికుల దోమము 
WD, నాటకకళ Gib) కాదు కద, అందుబేతనే నాటకకళ 
గొప్ప SOS కళ గాని పామరకళ కాదు; ` పామరులకు కావల 
సిన నాటకకళ ADEN OOF యున్నవి, నేంటికాలమున 
సినీమాలు వారి యభిరుచికిం దగినవి. | P 


7 అయితే పధ్యములన్నియు TOE SS CEN 33$ నన్ని 
వేశములను (58809 మా(త్రమే రచింపంబఢ్ను చున్న వా 
యవి (ప్రశ్నించుచో, నది నాటకకర్త 'బాధ్యతయే cO, నాటకకళ 
బాధ్యత మాత్ర మెన్నటికిని "కాదు. - ఉచిళ్లానుచితములు ROD 
४७ రచించిన పధ్యములక్షు PKS N BSH కాగలరు ? కాన NYY 
కవిత్వకళ నుండి (ప్రత్యేక పడి జీవింపలేదు. తీవభానావేశ వ్య bys 
' ఇమే రసమని వ్యవహరింపంబడినది. SIS నవి. నాటకములు, 
Tory కవిత్వకళకుగల సంబంథమువంటి చే, కవిత్త(నంగీతములకుం 
Ke సంబంధముగ్గూండ. తీవవైంన భావా వేకములను పద్యము మాత్రమే 
వ్య క్షీకరింప్లం గలిగినట్లుగా SET Br 3 భావవి 5५59०७ 
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సంగీతము രീം BESO కలదు. అనయా ` శవిత్వముగూండ 
వ్య ४0०५ లేని యతి Sg, ठे సుకుమార భావముబు సంగీతమూలమున 
2 8880 லக, అనలా చివరకు. Voss బేమనంగా, స్థూలమైన 
సామాన్యభావములను వ్య ్రీకరించుటకు వచనమును తీవభావా వేళ 
మును వ్య కీ కరించుటకు పద్యములు పొటలున్కు வரு, నుకుమార 
భోవములను వ్య క్రీకరించుటకు SOAS నాటక్రమున కావలసి 
యుండును. అయితే యీ యోచిక్యమును పాటించి నాటకమున 
SOAS ముప యోగింపండు చున్నడా? యని 1583 0K; నది నటుల 
దోవముశొని Seo y దోవముకాదని "సమాధాన మగును, నటుల 
దోవ కారణమువలన నంగీతకళ ३०८०४४ నుండి బహీమ్మ-రింపవలె నని 
పాదించుట మాత్రము సరసము కాదు, అట్లు బహిమ్కరించి co 
క్రోళావాదమును సమర్గించుటయు సరసము కాదు. నాటకకళ వలన కలుగు 
నోనందము కవిత్వ సంగీతముల వలన నినుమడి ముమ్ముడి యగుచున్న 
దని (గ్రహింపవలయును, కవిత్వ నంగీతములు మానవ వాదయములపై 
(ప్రభావమును జూపును. హృదయమును నమ్మిన పారికి సంగీత కవిత్వము 
లోశర్షించి సంచలనము గల్లించును. യ്യാ OE హృదయము 
నకు సంబంధించినవి, పాశ్చాత్యుల వచనసాటకములు హృదయ 
కుహారముల దాక లోంతునకు పోక పె పె వినోదము కూర్చునవి మాత్ర మే 
యగును. మన వచననాటకములుగూండ నంతయే. 'మానవ స్వభాని 
మును హృదయకుహరముల వరకు లోంతునకు SOF AONE కాని 


కవిత్వ సంగీతము BOS aS ASA. మన మన్ని 


విధములైన (ప్రయోగములను (experiments) చేసి చూచితిమి. వాని 
వలన ననుకొనిన .ఫలితములు సాధింపలలిగినవో నవి యవలంబింపం 
ENSE. కాని తగిన ఫలితములు సిద్ధింప six వానిని నువనంహ 
రించుకొనుటలో Sas Amo? 


TY SSG) ४56, స్వాభావికవాదమును పురస్కరించుకోనీ 
పద్యములే యుండరాదని కొందును, పద్యము లుండినను వానిని 


వద్యములవలె సంగీతముతోం గాక, వచనమువలె. జదువవలెనని కొంద 
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exi, ९800400 పద్యములను వచనమువలెం గాక కొంచెము 
సంగీతముతో (శ్రావ్యముగ పాడవచ్చుననియు, 
0089870800 రాగాలాపనముతో SoA 
uiuo చేయవచ్చుననియు నిట్ల'నేక 
విధముల నటులు, పండితులు, విమర్శకులు దలంచుచున్నారు. ఈ విషయ 
మున (ప్రాచీనాథునిక నాటకప్రదర్శన నిపుణులున్కు గొప్ప నటులు 
విద్యావంతులు, న్యాయనాదులు నాటక (ప్రదర్శనములక్రై తన జీవిత 
మంతయు ధారవోసిన SAS B రాఘవగారిట్లు తన యభి(పాయమును 
వెలిబుచ్చి -యున్నారు. 19-11-1980 న పంచమకళాసమా వేశమున 
Bary సంస్థానపు కళామవోోత్సవముల సందర్భమున (చూ. 
భారతి (ప్రమోదూతీసామ సం, 'మాఖమాసము.) “0००७३ 

సంగీతమునకు స్థానము లేదని యెంచునాడను గాను Be. Wass 
రన మే నటకునికి (ప్రధానముగ చూచుకొనం దగినది, సంగీతము మూల 
మున గాని (ప్రన్ఫుటము గాంజాలని భావములు గొన్ని యుండవచ్చును. 
ఆత్మను అత్యున్నతమగు స్థానమున జేర్పగల (ప్రబలసాధనము సంగీ 
తము. నిరంతర బాధాకరమగు అశాంతి నణచివై D, మనస్సును 
కాపాడ గలిగినది సంగీత మన్నప్పుడు మంచి సంగీత మని నా యభి 
(ప్రాయము కాని రోగము ഴു ൭൭5൭ కాకూడ దని 
సౌందర్యము ను_త్త'మెా_త్తముగ వర్షింపంగల'.. కవితలో సంగీతమున్నది 
(వేమ లలాటమునకు “FARE ° వజ్రము సంగీతము, అంధకారమయ 
మగు నహాంకారమును బంగారముగా మార్చి రనవాదజ్ఞున కీయలల 
యబ్బురపు సాధనము సంగీతము, l వ్యక్తి యాత్శను అనంతత్యమునకుం 
Wy గలిగినది సంగీతము. ఛ్యానములో నున్న వారికి పట్టుమడి సంగీ 
తము. పూజాస్థానమై యున్న నాటకరంగమునుండి సంగీతమును చేను 
దూర మొనర్చను. కాని రంగస్టలమునకు సరియెన సంగీతము నమర్చు 
టకు గొప్ప సంగీత छ ॐ) డుండవలెను. യില്‍ నాటకమునను, 
రంగస్థలముపవై నను గూండ సంగీతమున 5 کرک‎ మేదో AY ००४८ 
గలుగును. రసానుగుణ్యము, సమయానుకూలముగల రాగము నతండే 


నాటకమునందు 
సంగీతము 


pr 
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నిర్ణయింపంగలడు.  దినచారమునకును సంగీతమునకును ^ నన్నిహీతే 
సంబంధము గలదను సంగతి నెజిగినవారు చాల తక్కువ. BOM... 
کمک دب‎ మాయా సమయములతో మేళవించి యుండజాలక 
పోయినచో Pyd OH ४8 కఠోరముగనే యుండును. 
నాటకములో అనుకూలవుగు సమయ మొకటి యున్నదను సంగతి 
నెజిగిన వారు చాల' کاق‎ SX నుందురు, మామూలు నటకుండు నాట 
కము -నంతను పూర్తిగ చదివి యందలి (ప్రతిరంగమునకును గల 
సమయమర్యాదను (గ్రహించుట உ ல (5०९३०४४२. ` ఇట్టి యజ్ఞా 
నమునకుంగల' ఫలితము మిక్కిలి పరిహోసాస్సదమైనది oes 
నాటకకళా సౌందర్యమునకు SAS که‎ BH கற கு 
నంశము నాలోచింతము. భ 8, సంతోషము, (వేము దీరాలోచనము- 
ఇవి యన్నియు సంగీతమునకు స్థానము నీయంగలిగినవిగా నుండవచ్చును. 
కాని యేదో యుకమృగమును వేటాడు -నాందోళనమున పడియున్న 
ప్పుడు Bo, యుద్ధరంగమున ம்‌ నెదుర్కొ-ను చున్నప్పుడు గాన్ని 
BODE, 'కాంభోజికిని స్థానము లేదను విషయమున మిరు నాతో 38 
TOOTS రనుకొందును. వేటరంగములో గాని, యుద్ధరంగములోం గాని. 
పొటలెందుకుం గావలయునో నాకు బోధపడుట లేదు.” అని. ( రాఘవ 
గారి యుపన్యానము బహాుగంభీర Bo, భావబంథుర మైనది. 


స్వభావ స్వతంత్రవాదముల మాట యెట్లున్నను, నాటకరంగ 
FONDS పద్యములను విక్లేవసంగితముతో, రాగాలాపనముతో 
పాటకచ్చేరి చేయుట. మూత్రము తిరస్క-రింపందగినదే. Sows 
నటుడు రాగాలాపనమువై నుండు శ్రద్ధచే నభినయమున (శ్రద్ధ చూప 
లేక పోవును, . అందుచే నభినయమున లోపము వచ్చును. నాటకమున 
ఛావ(ప్రదర్శన మే (ప్రథానముగ నటుడు చూచుకొనవలసినది. (BE Moo 
నాటక కథ నభినయపూర్వకముగం గాంచుటకుం. గుతూవాల పడుదుశే 
BA, నంగీతము వినుటకు కాదు. FOSS విశేవసంగీతము నాటకా 
భినయమున Fro తగిలితీరు ననుట నిర్వివాదాంశము. . కాన నాటకమున 
పద్యములను (శావ్యముగం జదువపలయునే కాని, పద్యము చివర రాగా 
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లాపనము చేయరాదు. ఇట్టి పద్ధతిని నాటక రంగన్థలమున È నాగ 
ஹும்‌, BOND od, 2४००४०, మాధవపెద్ది వెంకట్రామయ్య, 
ముంజులూరి కృష్ణారావు మొదలగు కొలందిమంది నటులు మాత్రమే 
జయ(ఫ్రదముగ నిర్వహించి గౌరవ(పతిష్టలను సంపొదించుకొనిరి. ఇట్టి 
యసిధారానియమ[వతనును పాటింపలేని నటులు నాటక SON SPS 


దమ రాగాలాపనమును (ప్రదర్శించి యభినయమును ధ్వంసము చేయుట 
BIS BORON, సాటకమున నసలు పద్యములే యుండరాదను 
నిర్ణయము చేయవలసిన స్థితికి వచ్చినది. కాని యది సరసవైంన ` పద్ధతి 
కాదు." నియమమును పాటింపలేక పోవుట నటుల దోవము wy 
సాటకళళ దోవము కాదు. అందుచే నాటకమున పద్యములను గానీ, 
పద్యపఠనమునకుం గావలసిన (FST గాని లోపింపంజేయుట' 
నాటకకళలోని కొన్ని యంగములను లోవీంపం జేయుటయే యగును: 
అం(ధ్రనాటకములలో పద్యములుండరాదను వాదము, రౌగాలొపనవలన 
.నభినయమున కంతరాయముగలుగుట వలనంగాదు, “నాటకకళా పరి 
శోమ మన్ని చేళశాలలోను కవిత్వాన్ని విసర్టించినది १, కాన నాం 
నాటకములలో. గూడ పద్యములు విడువబడిన ട്രാം ॥ పద్యములుండు 
టయీ యభీనయాని కంతరాయ మైనది, 6008899800 రాగాలాపన db 
పాటకచ్చేరి చెయ్యట మాత్రమే యభినయానికి యంతరాయము 
కాదని Ho నొక యనామక బుద్గిమంతుండు 94-19-1961 నాటి Dw 
TOS పత్రికలో రచించినాడు. ఈ యాశ్షేపణ మెంత సరనముగా 
నున్నదో విచారింవుడు.  పద్యరచనమువలననే స్వతస్సిద్ధముగా BHP 
నయమున కంతరాయము వచ్చునో యది యూహింపరాని విషయము. 
६३०७७ .నాటకము లన్నియు ముప్పాతిక మూండుపాళ్లకు ms 
ప్రద్యములోనే రచింపంబడినవీ. గారిక్కు- మొదలై న SSNS SEN లభినయ 
మున “కేమియు నంతరాయము లేకుండనే వాని నఖినయించిరి; సామాజికు 
२१४०8०88, 58595०005६59४ చత్రనళీయ విషాద 'సారంగధరాది 
నోటకములను హరిప్రసాద రొవు (Sono రాగాలాపన లేనీ సముచిత 
సంగీతముతో (శావ్యముగ పద్యములను చదివీ, యభినయము ' చేయుట 
ഏം నడ్డు రాకుండగనే (ప్రదర్శింప രും; ഈ 
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రచనమువలననే నాటకాభినమున కంతరాయము వచ్చిన దనుట నముచి 


ఈము గాదు, కాని యా పద్యములకు రాగాలాపన ४१७०७७७ వలననే 
యంతరాయము వచ్చినదని పూర్వనాటక (ప్రదర్శనములను జూచిన 
వారికే కాక్క వురాణం SOT Êy రచించిన నాట్యాంబుజ, 
నాట్యాశోకు ISOS SE నాటక విమర్శ(గ్రంథములతో 
చేమాత్రము డొక్కశుద్ధియున్న THE SMH స్పష్టవడును, కాని మారని 
TAB, సినీమాలలో నుదరపోమణ చేసికొను కమ్యూనిస్టు భావాలు 
గలవారికి లలితకళా రనహ్యాములంగూర్చి, యందులో నాటకత F (మును 
Kedon ఇాననవాక్యములను బలుకుట HANS) మైన విషయము, 
పాశ్చాత్య దేశములలో పద్యములనుగూఃడ వచనమువలె నే చదువుట 
సం(ప్రదాయము గాను పద్యమయ నాటకములకు, గద్యనాటకములకు . 
విశేవళేదము గనయిడదు, కాన 18-5 శతాబ్దముననే ஈர, 
చెరిడెన్‌ మొదలైన వారాంగ్లమున వచనములోనే నాటకములు 
(వ్రాసిరి ఆంధ్రనాటకారంభదశలో 1880. (ప్రాంతమున కొండుబొట్ల 
నుబ్రహ్మాణ్యంగారు మొదట వచనముననే బహూునాటకములను రచించి, 
(ప్రదర్శింపం జేసిరి, తర్వాతనే కదా యాం(ధ్రనాటకములలో పద్యములు 
బయలు BSN, నవి రాగాలాపనమువలన నభినయమున కంథరాయము 
గలుగుటచే పద్యములు నాటకమున నుండరాదను వాదము. వచ్చినది, 
అధునిక సాంసారిక నాటకాలలో పద్యములుండ రాదని వాదించుట 
న్యభావవాదమును పురస్యరించుకొని వివిధచేశాలలో జరిగినది. 8 
TOS, (ప్రాచీననొటక విషయమును గూర్చి వివరింపంగా బట్టతలకు 
మోకాలకి ముడిపెట్టం జూచు బుద్ధిమంతుల విమర్శథోరణి ' యేమని 
பலன்‌ 


. నాటకళళ (ప్రల్యేకమైన యొక లలికేకళ కాదు. ७8 యన్ని 
లలికకళల కూడికవలన వర్ధిల్లిన సమాహారకళ లేక మి(శ్రలలితకళ, ఇందు 
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కవిత్వము, నభినయము, సంగీతము, చి(త్రలేఖనమును కలసి (ട്ട്‌ १९३५, 
ఇందువేతనే దీనిలో OSS లలితకళల FoR തട്‌ మనోవారత్వము, 
. రామణీయకము, సంకృ १,०५० సిద్ధించుచున్న వి. 

ఎన్ని విద్యలనై న నుపయోగించుకొని సమ 
కూర్చుళొనంగలిగినది KU. కాన వివిధ _విధ్యలకూడిక వలన వర్ధిల్లిన 
నాటకకళ నుండి dom వాదమును, న్యతంత్రవాడమును వురస్క-_రించు 
కొని కవిత్వ సంగ్రీతములను (6 క్యేక Sed, యభినయము మాత్రము 
5९४०४०२ (ప ల్యేకముగా రాణింపవలెననిన, నందు కవిత్వ SOAS 
ముల వలనంగలుగ్గు శోభామనోవారత్యములను పోగొట్టుకొనుటకు సి 
పడవలెను. _ దాన OETA కలుగదు, వలన, సంగీత. 
مركن‎ un మధురమెన లలితకళ, సాహిత్యమాలో చనామృత మైన లలిత 
కళ. ఇట్టి సాహిత్యముగల దృశ్య కావ్యము నాటకము. నాటక 
మందలి (Beo చసామృతే మైన సాహిత్య భావముల, నాపాత 55430 
మైన ' సంగీత పూర్వక 'పాచకాభినయ: మూలమున (ప్రదర్శించి. సమ్మగ 
మైన కళను సాక్షాత్కరింపం.'జేయుదురు. -88 నాటకకళా (ప్రాశస్త్యము, 


nid indi: $e 


ఇట నాటకమున పద్యముల స్థానమును గూర్చి పానుగంటి od d 
నరసింవాంగారు తమ సాక్షీ వ్యానములలో నెట్టు (వాసికో కొంచెము 
పరామర్శింపందగిన విషయము. AN యపురూప u$ 6 
ములు నాటకముల నుండందగ ട്ര తేలుచున్నది....... ఒమ BY, 

"$5, చంపకోత్పలమాలా వృత్తములు 
: గూండ నాటకముల .నుండంగాండదు. ഉരം 

Krče దాళవు ഠം, విశేషము 'లేనప్ప టికిని 
"లేక. పోలేదు. నొటకమున పాటకయిన పాటలు ടാ యెటసవాజమోా 
పద్యములు పాడుటకూ(డ #६} యసవాజము, ఆ పద్యము సామాన్య 
వృ_త్తములయిన SB, १०४5) త్తములైన SB, అన్ని వృత్తయిలు 
నాటకములనుండి బహీిమ్మ.రింపందగినవే. ఆటులెన నొక్కా వచనము 
తప్ప నాటకమున ஹ்‌ Unoc నుపయోగింపంగూడదా ? (పకృతివై ఖరి 
ననుసరించి (వాసిన యొడల Hos! అటుతై నవోం బూర్వనాటక కర్త 


OS పద్యముల 
సానము 
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voes (పకృతిజ్ఞానాభావు లేనా ? దృష్టి గోచరములుగాని, వృొాదయావస్థల 
బొమ్మలను బావ్యా(ప్రకృతి నుండు రంగులతోడనే వేయవలసియున్న B. 
శాన నిట్టి నమయమున నుపమాలంకార మావళ్యకముగ వచ్చును... 
ee ప్రశ స్హవర్ణనలతోడి ०००० మంచి కొల్పనము వచనమునం బెట్టిన 
యెడల നറ്റ്‌ నుండదనియు, పద్యరాపమున నున్న జనుల BOK 
ముల Seaton ७०40०७०७७९ బూర్వనంస్కృృత కవులలో నుత్త 
ആണ ളായ ഞര, తాళ నందర్భ సహితములగు వృత్తముల 
నన్నింటిని నిరాకరించి, కేవల వచనమువలెం గొంచెము హెొచ్చుతగ్గుగ 
నడచు TUS) dio, ననుష్టుపువృ_త్తము نک مک‎ MEN 
పజచినట్లు గనంబడుచున్నది......... (SS SBS ?که‎ పాయమున్న 
యెడల డాని నుపమాన్ధాంతరన్యాసాలం కారములతో మేళవించి, దానిని 
ధారణ యోగ్యముగం జేయుటకై నడకయందు వచనము ४०७७ 
విశేమభేదము లేని వృత్తములలో. ३००6१९ త్తమ కవులు దాని నిముడ్చు 
ഐ. వచనమే (ప్రకృతి ననుసరించి (ప్రధానమైన నాటకమునం దీ కార 
ణమున విధిలేక కొన్ని జాతుల పద్యముల ను_త్తమకవులు న్వీకరింప 


SOSA... = . అత్యంత వచనమును బోలియున్న పద్యము 
కావలయును. , . ० «५० -००००० வல்லம்‌ ఇంగ్లాండు SS కవులు ^ నాటక్ష 
రచనయందు (Blank verse) ഇടയ అను పద్యము నుపయోగిం 
HOW... .....ఇదికూండ est సంభావణములో. BION 


వా రుపయోగించుకొందురు. GA వచన మనిన వచనము గాదు. పద్య 
మనిన పద్యము గాదు. చక్కని యుభయమధ్యస్థ రచనా We sy 
రము గలిగి నాటకమునకుం DES SNe దగియున్నదిః. =... Go s» 
వారికి (Blank verse) ఉన్నది, నంస్కతే భావలో * ఆర్యావృ மை, 
ஷ்ஷ்ஷ்‌ ട്ടം లున్నవి” వీనికి (ప్రతిబింబమైనది మన యాంధ్ర 
WSS? నేమి యున్నదని యాలోచింపగ తేటగీతి? కనయడు 
చున్నది. 808൦ చాళబంధము మిక్కిలి తక్కువ కలదు...... 33 
పద్యము ജം వచన SONS ०08७८ గాదు,..... దీని కంటు ఛంద 
న్సును వచనమును బోలిన పద్యము కేరొళటి లేదు, అందుచే DAG 
4 
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సర్వవిధముల నాటకరచన EEN Bo యున్నది. =... .సీసము 
నాట వెలదిని కూ(డ నుపయోగపజచ వచ్చును. DOD చదువవలసి SA 
WD యా రనభేదోచిత కంఠ రవ ട്രാം జదువవలయును. - గాన 
ధోరణిని ആട്ട. నాటకములో నన్నియుం చేటగీతములే 
మైనచో DOIN నుండునని 9708-0260, ఇది కేవల ومد‎ 
యము. మన నాటకములలో నచ్చటచ్చట నున్న గీత పద్యములే విసుగు 
గలిగించు నెడల నారంభము . మొదలంతము వణకు ദരം Blank 
verse పద్యముగల యింగ్రీమనాటకము woo విసుగు గలిగింప వలసి 
నది కాదా?” 


ఈ డొంకతిరుగుడు వాదమంతయు నాటకమందు పద్యము లుండ 
TSH తన మతమును సమర్శించుకొనుటకై 'తెచ్చిపెట్టికొనిన కృత్రిమ 
కల్పనా పద్దతియే. కాన 0059 విషవయములన్నియు నసంబద్దములు, 
ననౌచిత్యములుు నసంగతములు గూడ. Sows, ముఖ్యముగా odi d 
నరసింహంగారికి కవిత్వభావములకు ఛందస్సునకుం Xo సంబంధ మెట్టిచో 
బోధపడలేదు. రసవంతములై న భావములకు SOY "నవినా 
'భావసంబంధమున్న SO వెనుక చేను వివరించిన १७४१०४०१७४ సన్ని 
Ces గూర్చియు, వాల్మీకి (కౌొంచమిభు శేతీవృ_త్తమునుండియు 
స్పష్టపడుటయీ కాక, పాశ్చాత్య పండితులు కూడ నుత్కృష్టభావము 
లకు ఛందమునకు సన్నిహిత సంబంధమున్నదని 'యంగీకరించిరి 
“Poetry is the art of producing pleasure by the just expression 
of imaginative thought and feeling in metrical language "— 
Courthope. * విభావి తాభి,పాయములను రసములను గణబద్ద వెనభావలో 
(588308, వాని మూలమున డెందమలరింపంజేయు కళ కవిత్వమగును 
4 Poetry is musical thought "— Carlyle (ஷ்‌ భావము 
కవిత్వమగ్గుచున్న ? 63%. ‘Poetry is the rhythmical creation of 
beauty లయాన్విత మైన పదజాలముశే సౌందర్య న్యతాపమును 
సృజించుట కవితయగు १5७ Poe పండితుని యభిప్రాయము, మజియు, 


> Poetry is metrical composition. It is the art of uniting pleasure 
with truth by calling forth imagination to the help of reason 
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Johnson. < కవిత్వము 08 రచన. ஸ்‌. భావనయు 
సాధనములుగా నానందనత్యముల ఆెక్యమును జూపుకళ. తర్వాత 
ఛందోకవిత (ములకు? గల సంబంధమును గూర్చి (Leigh Hunt). ఇట్లు 
BO sei. . The opinion ‘that metre is not necesary' is a 
prosaical mistake. Fitness or unfitness for song (metrical excite- 
ment) makes all the difference between a poetical and prosaical 
subject. The reason.why verse is necessary to the form of 
poetry is that the perfection of the poetical spirit demands it— 


that the circle of its enthusiasim, beauty, and power is incom- 
plete without it? * sow స్పనవసరమని భావించుట యొక నీరసమైన 


దుర్వాదము, FOS wry తలే రసవద్వ న్తువునకు శీరన వ స్తువునకుం 
Xo . (వథానభేదము, కవితా ఛావ్యాడూపము ఛందోమయనుగా 
"Be యుండవలయు SOS, డాని యంతస్సారము SCE యా రూప 
మునే య रळ ०१७७, కనుక భావా వేశము రసము, నోజన్సు మొద 
BS కవితాగుణ సముదాయము ఛందస్సులేక సమ(గ్రము که‎ 
వై 5४००६ విమర్శకుల (ప్రమాణనాక్యములను బట్టి కవిత్వమనంగా 
నేమియో, WAL ఛందస్సునకు నెట్టి సహజసంబంధము గలదో ஆ 
మగుచున్నది. ४८४ నాటకము దృశ్యకావ్యము కదా కావ్యేషు 
నాటకం రమ్య? ४५ २४०४४, నాటకాంతం సాహిత్య 'మ్మను (ప్రమాణ 
వాక్యములను బట్టి నాటకములలో ७ FEDS యుండునని భావింప 
దగును. ఇట్లుండగా SONOS RN “ప్రశస్తమైన యభిపాయ 
మున్న యెడల దాని నుపమార్థాంతరన్యాసాలంకారములతో మేళ 
వించి, దానిని ధారణ యోగ్యముగం BE, నడకయందు వచ 
నముకంకు విశక్రేమభేదములేని =) ടയ బూరో్ట త్తమ కవులు 
దాని నిముడ్చుకోనిరి? అని (నాయుటలో ' SHS మే మున్నది? 
మజియు మ der Tura వృత్తములలోలహాడ తాళపుసంకెల dr 
పోలేదు. కాన నవి నాటకమున పరిజ్యజింపవలెనట.' od, ३580365 
రావుగారికి كوه‎ తాళములకుగల భేదము ' కెలిసినట్లు తోంచదుం 
“ ఇంగ్లాండు. బేశకవులు నాటక రచనయందు Blank verse ex$ పద్యము 
RS Rodos, GA వచన మని వచనముగాదు. పద్య మిని 
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పద్యము గాదు. చక్కని యుభయమధ్యస్థ రచనా చమత్కారము 


గలిగిన నాటకమునకుం బరిపూర్షముగం దగియున్నది.? అని నరసింహా 
రావుగారు (వాసిరి, Blank verse లో నొక్క యంత్య(ప్రాన 88 
rhyme. మాత్రము . లేదు, మిగిలిన గణముల కూర్చున్నది. ఆంగ్ల 
PASE పద్యములను గూడ వచనమువలె చదువు. సాచారము గాఢ 
ముగా నున్నది. ఆ భావలో పాటలను (songs) మా(త్రమే'.మన 
పద్యములవలె పాడుదురు. మన కీర్సనలవలె తాళలయ(ప్రస్తారముతో, 
'మద్దెల్వమోతతో పాడు సంప్రదాయ మాంగ్లమున నున్నట్లు తోంచదు. 
వారు నృత్యము చేయునపుడుగూడ కర్ణాటనృత్య సంగీతములవలె aoo 
దరువులతో విశేషము పనియుండదు బవుసుకుమారముగ నుండును, 
هو‎ వారి సంప్రదాయము. gos వారి Blank verse మాలికగా 
నెన్ని పంక్తులు నడచినను వచనమువలె నుచ్చరించవచ్చును. దీనిలో 
నూర (accent) మా(త్రముండును. ఇది (పతిశబ్బములోంగూడ నుండును 
4& Blank verse కేవలము YS కాదు, १6०१७१४४७७ (epic 
poetry) గూడ వాడ(బడినది. 0०8 కవి (Miltion's paradise 
lost) గూడ Blank verse లోనే వాసినాండు కదా, eX భాపలో 
ப పద్యమైనను . రాగాలాపనతోం ത്രെ ' నంప్రదాయము உ. 
పోవుట చేతను, కేవలము వచనమువలె చదువునాచారముండుట చేతను, 
పద్యమాలిక గా Blank verse "ను (IADA “తెలుంగునణాని 
సంస్కృతీమునయగాని, పద్యమాలికగా నాటక్‌మును , (వాయు నాచార 
మందు చేతనే లేదు. ఈ భాషలలో పద్యమును వచనమువలె చదువు 
నాణారము లేదు, భాహాసంప్రదాయము © Boss BAG we, 
యా ర్యానుష్టుపులను గాని, SOY నాంగ్గభావ ననుకరించుచు 
(TASS  చూడవలసీయున్నది. - వావిలాల వాను BSF స్త్రీ గారు 
జూలియన్‌ Sato నాటకాంద్రీకరణమును తేటగీతమాలికలో రచించిరి 
ds అది Boos (వజామోద ముందినది, .దాని RIBS TO 
భాసూసంప్రదాయముగ వచనమువలె చదివి (ప్రదర్శించి ठ है Bose 
గలిగిరా ? కందుకూరి DOONAN ధన “990, 60 -& ढु४ చరిత్ర” 
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(Merchant of vennice) అను నాటకాంధ్రీకరణమును ద్విపద మాలి 
కలో, WON భాసా సం(ప్రదాయానుగుణముగ (TRE. అది (ప్రజా 
రంజకమైనదా వారి యభిజ్ఞాన శాకుంతేలాంధ్రీకరణము SS? ఎందు 
BS. కాలేదు? విన్నీను వర్తక. చర్మిత్రమున కథాచమ త్కారము గాన్ని 
రనవత్సన్ని వేశములు അ, హృద్యమైన కవితాభావములు గాని 
తక్కువ కావు కదా! கீகி 500% 58) 0595 അതാ తీనీ 
పోడు కదా! ఆంధ్రీకరణ కర్త 50088 FES కదా! ఈ భేద మందు 
లకు వచ్చినది! యనగా రచనా విధానము మన సంప్రదాయమునకు విరుద్ధ 
ముగా నున్నది, “BOA సువ UM. చరిత్రము ASIST DY ता) 
భారతీయనాటక సంప్రడాయానుగుణముగ చతుష్పాద SEA పద్య 
389०७१७, వచనముతోడను గూర్పంబడినచో శాకుంతలాం ధ్రీకరణము 
వలె (ప్రజలచే ௮186022848. ద్విపదలో (ప్రాసలు పరిత్యజించి 
మంజరీద్విపదగా రచింవ నెట్లుండునో Blank verse యట్లుండును, 
అంతయే భేదము. ‘Blank verse వలె సంస్కృతమున నార్యానుష్టువు 
ఛందములు వచనముగాని పద్యముగాని మధ్యస్థ రచన ஜன்‌ 
லை తేటగీతి పద్య 39838 యట,” దీనికి Ba RY మైన యొక్క 
SEY Bo లేదట. రామాయణమును సంస్కృతమున వాల్మీకి Soie 8 
(వాసి కుశలవులచే పాడించెనని. కదా యన్నుకుతమైన గాథ. ఆ 
వృత్తము పాడుట కన mou దని కదా, SOROS DINE వాదము, 
ఇది యెంతవరకు సమంజసముగా నున్నది. ఆర్యానుష్టువు ఛందములు 
గల శ్లోకములను మనవారు వచనమువలె చదివిరని DU మెపుడై న 
సంపదాయము Koc! d SSSI (ര്യ, బట్టి వారికట్లు 
కనంబడినదట. : నాటకమున పద్యములుండ "రాధను దృష్టితోం జూచిరి: 
కాన వారికట్లు కనంబడినది, కాని యందజ ४५९७४००4१७... ఉత్తమ 
సంస్కృత ४७९०० దము. నాటకములలో నా ర్యానున్లు వేతర వృత్తములను ` 
విశేషముగా వాడినారను సంగతి _రావుగారికి 'తెలియ'రావు గాంబోలు,, 
అందులకు TELA నాపాదించిరో. = ఇయ * తేటగీతి satus Bois 
యొక్క SSS TSE. దీనికి మనము തരള (బయోాగించెడు గణము 
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లను బట్టి గమన భేదముల నీయంగలమట. Hse Xo మన 
స్థితి భేదములం బట్టి corr గమనభేదము లుండవలయునట. ..... అది 
WH దీవిని కేవలము వచనమువలెనే నడచునట్లు మనము గణముల 
Soc జేయవచ్చునట. అట్లు చేయుట తగునట. నాటకము 
లోని గీతపద్యములను గీతములవ Ge జదువ(బోయిన నవి నడవకుందునట్లు 
(వాయవలెనట. అవి వచనములని చదువుకొను నప్పుడే యవి "నడవ 
వలయునట. . . . . .ఇట్టివే యాట వెలది నీసపద్యములుగూడనట ros ۱ 
DOD జదువవలసి వచ్చినపు డా యా రనభేదోచిత 50552 'పరిపాక 
ముల జదువ వలయునట్క గాన ధోరణిని 'బాడశూడదట.” పద్య 
LS యింతీయవస్థ పడక ०००८४ వచనముననే (వాయవచ్చును 
కదా! వచనముననే యుత్తమభానములమ వ్య క్రీకరింపవచ్చునే. 
సంస్కృత WAIN కాదంబరి దశకుమార చరితము లిట్టివచన 
కావ్యములే కదా! గద్యముగాని, పద్యముగాని గబ్బిళమువంటి 5) கீஸ்‌ 
నేల యా(శ్రయింపవలెను, దీనికింత పిచ్చి శొంకతిరుగుడు 'వాదమేల ? 
ఇందు సారస్య మే మున్నది. నాటకములలో పద్యము లుండరాదని' 
తాను నిశ్చయించుకొని Sosy EEN ¥ Foss కాదను ధైర్యము 
లేక, చేసెడి (దవిడపాణాయాను వాదమే അര, దీనిలో బల 
మేమున్నది? SPITA (Noyes లందలి తేటగీతి పద్యములు 
వచనమువలెనే యున్న వా ? సీసవద్యములుంగూడ ടകം (శ్రీనాథుని 
సీనపద్యములకు గూడ నాగతియే పట్టించిరి. ఇది యపూర్వవాద మే. 
ఇవి రాగముతోం వాడగూడ దట. od శ్రైనగసింవాంగారు. రచించిన 
పాదుకాపట్టాభిపే.క TP Ss నాటకములలోని తేటగీతి పద్యము 
లను వారు వచనములవలెనే (వ్రాసినను, వానిని டீ కపిలవాయి రామ 
mw, నాటకరంగస్థలమున మనోహర రాగములతోం Weis 
"వలననే యా నాటకముల కామాకత్రము (ప్రజారంజకత్వ గారవములు 
గలిగి యాదరింపంబడిన వని లోకము (గహించినను రావుగారు srs 
మంగీకరించెడి వారు గాశేమో? వీరి వచన కేటగీతికంకు నభ్యుదయ 
EHO వచన కవత్వము సవా(న విధముల మేలు, 1 
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« పద్యాలు పాడే వృత్తాలలో ఉండరాదన్న పానుగంటి వారి 
సిద్ధాంతాన్ని కూడా ఆయన కొట్టేశారు” అని వెనుక ` విశాలాంధ్రలో 
(వాసిన యనామక బుద్ధిశాలి నన్న ధిత్నేపించినాడు. కాని పానుగంటి 
వారి వాదములో నింక SHY దోవములు BOE యాయన యల్పజ్ఞతను 
జ ६3883०55 డా. గిడుగు నీతాపతిగా 508% Dro Ss పూర్వమే 
ఆంధ పరిశోధక మహోమండలి వారి పంచమవార్షి కోత్సవ సంచిక - 
(1922లో (చూడుడు-పుట 48) * పానుగంటి oF, 55३०४४ రావుగారు 
ad १८ జెప్పి నట్లు (ప్రకృతి ననునరించి (వ్రాసిన యెడల ఒక్క. వచనము 
తప్ప నాటకమున -వే రేమిన్నీ ఉపయోగించకూడదు. (శ్రీపాద కామేశ్వర 
రావుగారు గద్యనాటకము కావలెనని. Booeg పెట్టి ఆం(ధప([తిక-సంవ 


ரு సంచికలో (1928) ఒక వ్యాసమును (వాసినారు, అయితే 


వీరు (వ్రాసిన విమయములలో - ఒకటి నాకు సమ్మతముగాదు. “ఈ 
రెండును (సంగీత وق‎ 6൭൪, (TSS Bos కంఠధ్వని) చాగుగనుండు 
వారు 5७४६) Bote (బ్రవేశించుట లేదు. కావున దగిన వారలు 
Koso దనుక సంగీతము జోలికి పోకుండుటయే (శేయము.” అని 
వారు (వాయుటచేత, బాగా ने ങ്ങ నటకులలో నున్న ప్పుడు 
సంగీత ముండవచ్చునని వారి యభిప్రాయ మైనట్లు కనబడుతూ ఉన్నది, 
లోకములో నే యే సమయములందు నంగీతమునకు అవకాశముంటూ 
ఉన్నదో ఆయా సమయములు Tso గనంబజచి నప్పుడే 
సంగీతముండవచ్చును. కాని SESS ఉండనే కూడదని నాయఖి 
(ప్రాయము, అనగా, వనవిహోరము చేస్తూ చెలులతో కలసి నాయిక 
పాడవచ్చును. వారినామ కీర్తనము చేనేటప్రూడు (ప్రన్లోదుండు పాడుతూ 
నృత్యము చేయవచ్చును. పద్యములుండ వచ్చుననిన్నీ, ఆవి గద్య 
వలెనే చదువవచ్చుననిన్నీ, కామేశగరరావు. గారంటున్నారు. AA 
ధించవలసిన చోట ఈ యాజ్ఞ యెందుకో తెలియలేదు 6 కవిత 
పద్యమునం d కాక్క గద్యమునం గూడ కలదని వారే (వాసినారు. 
కదా. AaB ars నియమములు KOR, గణబద్ధములై న వృత్తాది 
పద్యములు రాగము మాని చదివినంత మా(తాన గద్యవలె (ప్రకృతి 
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సిద్ధములు గావు, ఈ విషయమును గురించి పానుగంటి లక్షీ مكنم كك‎ 
రావుగారు "సాక్షిలో (GRA నాకు చాలామట్టుకు SoAT మే "కాని 
ஷு, పద్యరచనా వ్యా మోహమును పోగొట్టుకొన "Dies t$. 
BAG, నీనము, ఆటవెలది ఉండవచ్చునని వారి యభిప్రాయము, ఇవి 
ఇంగ్లీషులోని Blank verse 50350 ఏరనుకొంటున్నారు. 8 
Blank verse; (௫920௦23058 మన యాంధ్రభావలో BAG కనం 
బడుచున్నది. దీనికి తాళబంధము మిక్కిలి ESSN గలదు. దీనికి 
BH IN کات‎ యొక్క నడక లేదు.” అని (వ్రాసినారు. కాని. వీరి 
పాక్యము విమర్శించవలసియున్నది. “ Blank verse, on the analogy 
of Blank cartridge etc., might be held to designate any kind of 
verse not tipped, loaded or filled up with rhyme. As a matter. 
of fact, however it is not usually applied to the more modern’ 
unrhymed experiments, from Collin’s ‘Evening‘ onwards, but 
is confined to continuous decasyllables’’ (Saintsbury: Manual: 
of English prosody p. 273.) దీనిని బట్టి చూడగా యత్మిపాస నియమ 
ములు విడిచిపెట్టి తేనే కాని Blank verse వంటి పద్యములు మన 
SRST? గలుగవు, Blank verse. లో. (rhythm) "essere 
“తాళబంధంబు”* (నడక లేక పోలేదు. కాని అది అతిగు ప్పమై 
ఉంటుంది. పద్యమునకు సవాజమైన నడక చెడనగొట్టిన యెడల Blank 
Verse కాలోలదని అనుకోగూడదు. Blank Verse కానిది. rhyme 
గలది. నరసింహారావుగా 5 8 [వ్రాసిన Addison's Spectator 
లోని భాగములో విషయము పూ E లేదుమూలము తీసి మరి 
శెండు వాక్యములు చదివిన యొడల “I am therefore very much. 
offended when Isee a play in rhyme which is absurd in English.’ 
అని కనబడును. Blank Verses® (పాసవంటి rhyme నియమ ముండ 
గూడదు; యతివంటి Pause నూరుతూ ఉండవలెను. నడక (rhythm) 
గు షముగా నుండవలెను. అటువంటి Blank Verse gof sor sors 
ددر 5 كم‎ అనుసరించి ఉంటుంది, అటువంటి Blank Verse యతి 
(CHE BB) పాటించిన నరసింహారావుగారి నీసపద్యము, SAB, ఆట 
వెలది سجن(‎ ఈ సందర్భమున నరసింహాశావుగారు (వా 
వాక్యములలో POON విమర్శించవలసియున్న B. 
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(oL. छठी వచన వైఖరీ సహిత వృత్తములం గొన్నిటిలో 
మౌా(తమే నాటకముల నుంచవలసిన ట్లుత్తమకవుల (వ్రాతలయట్టి Fic 
బడుచుండగా, సరస కవితాళ 8 తక్కువ, శబ్దగుంభనా శక్తి యెక్కువ, 
కల తపవాత కవులు (క్రమముగ శాద్టూలమునకుం ഉട്ട്‌ వసంతతిలకకు 
మంగళమహవో (శ్రీకి 55१5४59 దిగి దిగి కలములను WIRD, 0 
జిప్పలు Bears సావాసించిరి 77, అని (వ్రాయుట AWRY మైనది, 
ఆశ్యావృ_త్తము వచనమువలె నుండు వృ_్తమా ? ఇది కందము వంటిది, 
సంస్కృత నాటకాలలో നാടായ తరుచుగా ఆర్యావృ_త్తము లే 
నుపయోగించినారు. BOSGA, ఉత్తరకనులున్నూ Fase 
లము వసంతతిలక మొదలయిన 5) Som తమ నాటకాలలో 
(వాయలేదని నరసింహా రావుగా రెట్లు (వాయంగలిగిరో? నాకు తెలియదు. 
భానుని నాటకాలలోను, ` మృచ్చకటికలోను, కాళిదాసాది మవోళవుల 
నాటకాలలోను శార్దూల వనంతతిలకాది వృత్తము లెన్నో కలవు 
S HVS BSS గల వృత్తములు కదా 6 uto 
నాటకాలలో కనంబడుతున్నవి. సంస్కృతే నాటకములలో నున్న శ్లోక 
ములు నటకులు నాటక మాడుతూ ఉన్నప్పుడు గద్యవలె చదివే వారో, 
పొడేవారో నిశ్చయముగా మన 856 చెప్పలేము. కొన్ని (వాత 
(ప్రతులలో నాటకములోని శ్లోకము లే రాగము ననుసరించి పాడితే 
ఇంపుగా ఉండునో సూచించినట్లు కనబడుతున్న ది. 


४ పూర్వకాలపు అభిరుచి ఎట్టున్నా, too నాటకముల కన్నను, 
పద్యముల నాటకముల కన్నను? గద్యనాటకములలో నాటక(ప్రయోజన 
మెక్కు-వగా నెరవేరు ననుటకు నందేవాములేదు. * God ஷீ నాటకము 
లోని Blank Verse వంటిది తెలుగు నాటకములలో పెట్ట వలెనని 
నరసింహారావుగా రభిప్రాయపడుచున్నారు. నటకులు సులభముగా 
ముఖస్థము చేసుకొనుటకు అనుకూలమై యుండునన్న శారణముచేత గద్య 
४०९ Blank Verse వంటిది 39885 చెప్పవచ్చును. వృత్తములు 
BSP छ పద్యములకంకె, లేటగీతులలో తాళసంబంధము తక్కువగా 
నున్నది. രജ, దానికి: “జన్మ సిద్ధమైన యొక్కనడక? లేక 
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పోలేదు. : ఇదివరకు "తెలుగు. వారికి పరిచితిగల పద్య మేదిన్నీ” Blank 
verse కాలేదు. Go ATES పద్యములు పాడుకొనే ఆచారము d$. 
WOO, మనకు మొ(్రము ` పద్యము లేదో. యొకరాగము వరుసను . 
పాడుకోవడము అలవాటయినది KE, ఇదివరకు స్యుపసిద్ధమైన 
పద్యములను Blank verse గా నుపయోగించుకొనుటకు వీలులేదు. తాళ 
బంధము (rhythm), శ ప్రమైయుండ్సి యతి (అవ్షరమై(తి) (పానము 
లేక, లోకవ్యవహారమునకున్ను, (ప్రకృతిధర్శమునకున్ను  విరుద్ధము 
కాకుండ వచనమునలేె که )کت‎ క్రమము గలిగి ఉండే Blank verse కావ 
సినయున్న ది 1 ்‌ 

డా. గిడుగు నీతాపతిగారి ஆ రచనమునుబటి, SON సంస్కృత 
ఛందోసం(ప్రదాయములు తెలియకుండ, కల్లబొల్లమాటలతో బూక 
808, “తెలుగు ఛందోవృ త్రములకు దుర్యాఖ్యానము చేసి పాం od, ४5 
సింహో రావుగా రెట్లు జనుల పెడమార్గమునం Bey చూచిరో స్పష్టము కదా 
అటి వారిని విమర్శించినందులకు “పానుగంటి వారి సిద్ధాంతాన్నికూణా 
ണ്ടാ” పె విశాలాంధ వ్యాసక ട്‌ యగు ८०85७०७०१७ బుడిపోయి 
నన్ను OF DoD సినీమాగోడువారికి నాటకమిీమాంస NO? 
పెన BOQ ७००५७७१०७७ బట్టి (1) PIB రాఘవగారు నాటకరంగ 
స్థలమునుండి నంగీతమును బహివ్కరింపందలంప లేదు का B. సంతో 
మము, (వేము దీర్రాలోచనము-౪ఇవి యన్నియు సంగీతమునకు సానము 
నీయ గలిగినవిగా నుండవచ్చునను తన యభ్మిపాయమునుం. బట్టి 
నాటకమున పద్య సంగీతము లుండవలెనని వారంగీకరించిన SÉ 
కద. (8) శ్రీపాద SBI రావుగారు సంగీత ٩ روک‎ పరిచితియు 
(శ్రావ్యకంఠధ్వనియు Toros గలిగిన నటు6డున్న చో. నాటక 
మున సంగీతమును తేన్నూలమున పద్యము లుండవచ్చునని సమ్మతించి 
Wh కదం (8) డాం గిడుగు నీతాపతిగారు హరినామ ol రన, వన 
DO సమయములలో SORE తన్నూలమున పద్యములు 
పాటలు 'నాటకమున నుండ వచ్చునని యామోదించిరి కద. దీని 
పర్యవసానము నాటకమునుండి సంగీత కవిత్వములు "వేరు చేయరాదని 
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०४१०००७७७७, ' నాటకరచనలో ' ననుచిత ^ పద్యరచనమును, 
BOX Serssoow + ననందర్భపు కూనిరాగములును - గ రింపందగ్‌న : HA: 
०७०१४७० నంగీకరింతురు | 


నాటకమున పద్యములుండరాదనియు, నొక వేళ నుండినను వానిని 
పచనమువలెనే చదువవలయును గాని రాగముతోం వాడరాదని 
భావించు నరసింహారావుగారి మతమునకు. జెందిన (శ్రీపాద కామేశ్వర 
WH, భమిడిపాటి కామేశ్వర రావుగార్లును నరసింహా రావుగారిన లె 
నిట్టి విచిత్రవాదమును మాత్రము చేయలేదు. అది యొక మేలు, భారత 
భాగవత రామాయణాది పురాణములు చెప్పూ పౌరాణికులు పురాణము 
లందలి వచనములను గూడ పద్యములవలె సంగీతముతోం జదువుచుండగ 
పీరు పద్యములను గూడ వచనములవలె చదువవలెనని యనుశాసించు 
దురు. 8८४ ൭9 దృష్టిలో పద్యవచనములకు BSB. యుండరాదు 
గాంబోలు, వీరి సరసతీయు, రజ్లసికతయు నిట్టుండగా BS Hs చేయం 
గలరు? “లోకోభిన్నరుచిం కదా, సంగీఠమును నేర్చిన నటుల SSDS 
వముచేత కదా నాటకమున సంగీతమే యుండరాదనియు దానికి S 
దముచేయు పద్యములు పోటలు కూడ నుండ రాదని యట్టి వాదమునకు 
దారి తీసినదినాటక(ప్రదర్శనమున కెంతమ్మాత్రము సంగీతము కావలయునో 
విచారించి తదనుగుణముగ (ప్రయోగించు DN లేకపోవుటచేత నే 
కదా 00068 విపరీతవాదములకు చారి తీసినది. 1924-5 నంలో భరత 
మునిబ్బందమను BOS? TY నాటకకళాశాలను బెజవాడలో geod, 
యందు నటులు శిక్షణ పొందినవారుకూడ, కళా Wo దాటివచ్చిన వెంటనే 
SH సంగీతచాపల్యమును నాటక్రరంగస్థలమువై  జూపక పోలేదట 
సంగీతజ్ఞానళూన్యు లే నాటకరంగసలమున RS 5: కి గటింపంగలరు; 
నాటక(ప్రదర్శనమునకుం గావలసిన సంగీతపరిజ్ఞానము బవాన్వల్పము 
మాత్రమే. అది (శావ్యముగా 'నర్భవంతముగా పద్యము చదవంగల్లుట 
మాత్రమే, అంతేకంకు . నధికముగాని తక్కువగాని సహించరాదు. 
నాటకమున పద్యములను ' పరిత్యజించినవో నందు రమణీయార్థ (ప్రతీ 
పొదకత్వము SON, కావ్యత్వమే (FOF NMG, పద్యహినమైన 
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నాటక(పదర్శనమున సంగీతమునకు పరిపూర్ణ బహిప్కారము గలుగుట 


వలన, వృాధయరంజకత్వము విడనాడి యది HN, രച 


నుండుటచే చేక్షకుల నాకరి ౦పలేదు. కాన కవిత్వ. సంగీతములు 
Bos నభినయమునకు సాయపడి నాటకకళను KAXI చేయ 
వలెను ఆంధ్రసారస్వతము సంస్కృత సాహిత్య సంప్రదాయములో 
నన్నయనాట నుండి వుట్టి పెరిగినది. వంద సంవత్సరముల నుండి మా(శ్రము 
పాశ్చాత్యసాహిత్య (పభావము తెలుగుపై -గెరవుచున్నది. కాన R5 
పడిన సంప్రదాయానుగుణముగ నాం సాహిత్య (ప్రభావమును తేలుగున 
Seo SSSA, నూతన సం(ప్రదాయములను २७७०७०७७०० 
SBS DENS వికటించి రసా భాసమగును. 


నాటకభేదము ననునరించి గానము వానిలో (ప్రధాన స్థానముల 
నాక్రమించుచున్నది. "कए అను నాటకజాతిలో. పద్యరూపము 
లనే సంభావణములుండి జంత్రేగాాత్రములతో పాడంబడును, ఇందు 
భావగీతములును, నృత్యములును ముఖ్యాంగములుగ నుండును. + దీనిలో 
గానము (SSS మా(శ్రమించును. Gari AEN 
४६४७. ఇది గేయమయ రూపకము, “మెలొ (డ్రామాలో మామూలు 
నాటకమందలి వాచకముతోంబాటు పాటలు, పద్యములు జం(త్రసంగీత 
మును ര. ఇది నాటకమునకును అపెరాకును మధ్యస్థ రచనముగా 
నుండును. --కాన BRON సంగీతముండును గాని అపెరాలో 
నుండునంత DEA నుండదు ధర్మవరం కృన్ణమాచార్యులవారి 
గద్య పద్య గేయాత్మక నాటకము లీ 'మెలొ(డ్రామాఖాతిలోం. చేరును 
Ach, వాచిక ముపయోగింపకుండ, తేమ నోటితో. గా్రసంగీతము 
పాడకుండ, నేపథ్యమందు వాయించంయబడు ४0र्छतपूर्छ సంగీతమున "కను 
కరాలముగ నృ త్యాభినయ మొనర్చెడి పాత్రలతో" గూడిన oes دك‎ 
: "Ob > అందురు. ఇది .మలయాళుల “కథకళి” వంటిది. మన 


యత్షగానములు T Seo - SDT OST DES BSA. బాలెటులో. 


രിമാ మూశాభినయము మాత్రము TACIT, యతగానమందు 
గాశ్రనంగీతమునుగూడ పాత్రలు. చేయుదురు. , ఆపెరాలో వాచకము 
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నకు స్థానము లేకపోగా యత్సగానమున వాచకమునకుకూడ మంచి 
స్థానము గలదు. ఇంక నాటకమున, పాశ్చాత్యులలో పద్యములున్నను 
వానిని వచనమువలె చదువుదురు కాన, సంగీతమునకందు స్థానము లేదు. 
కాని మనము పద్యములను రాగధోరణిలో చదువుదుము గాన సంగీతము 
నకుంగూడ నందు కొంత స్థానమున్నది. పాటలకు సంస్కృతీసాటకము 
లలో స్థానము లేకపోయినను తెలుగు నాటకములలో మొట్టమొదట 
ఛార్వాడ నాటకమువారి పార్టీ నాటక (ప్రభావమువలన పాటలు మెచ్చు 
కొనండి బళ్లారివారి నాటకముల మూలమున (పవేళించి, గున్నేశ్వర 
రావు కంపెనీలోని బాపట్ల కాంకయ్యగారి వలన (ప్రచార మొంది, 
మైలవరం కంపెనీవారివలన MDS స్థీరవడిపోయినవి. కాన 
నాటకమున సంగీత మృప్రధానమై న్వల్పముగా నుండును. కాని పూర్తిగా 
లోపింపదు. ఈ సందర్భమున ముఖ్యముగ గమనింపం SAS 8०% 
Boy dass, ഒം నాటకమున నటులు పద్యములను (శావ్యముగాం 
జదువునపుడు వారి కంఠధ్యనిని మించునట్టి హార్మోనియం (இராகி 
పరిజ్యజింపవ లెను. രശ്മി పాటు తపలానుగూడ పరివారింప 
వలెను. ఆంధనాటకారంభదశలో gov, పార్షీ నాటక కంపెనీల 
ననుకరించుచు (ప్రవేశ పెట్టబడిన దుష్ట్రజంత్ర పరికరము లివి "రెండును. 
ఇవి aries నాదరము సంపాదించుకొనినను, DD (మోత దుస్పహ 
మైనది. నాగరికులు సుకుమారహృదయులు ÂD (మోత భరింప 
లేరు, వీని స్థానమున శా స్ర్రియనంగీత వాద్య విశేవములగు ఫిడేలు, 
మద్దెలను వాడుకొని రండురంగముల మధ్య కాలమున లలితమనోహర 
మైన నేపథ్యవాద్య నంగీతమును (ప్రవేశ పెట్టిన నెంతయో వాద్యముగ 
నుండి సామాజికుల DEG tm. ఆంధ్రనాటకరంగమున6 జేయవలసిన 
ముఖ్య సంస్కరణ మిది, నాటకమున సంగీత మెంత దుర్వినియోగ ము 
చేయబడి మర్యాద 588௨௦2 (ప్రళృతవిరుద్ధముగా నున్నదో పాను 
గంటి od, ي‎ తమ ‘Ph ச తెలియంజేసినారు, 
నాటకము మూడు గంటల సేపాడినవుడు, నుమారు రెండు గంటలన్నర 
కాలము బోర్యోనియం నాదము వినంబడుచునే యుండును. నొటకము 
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చూడవచ్చిన వారిలో ` చాలామందికి ` పద్యముల యర్థము తెలియనే ۰ 
తెలియదు, ` తక్కిన వారికై నా వాని యర్గము స్పష్టము కాదు, 


నాటకమున పద్యములు మానివేసి వచనముతోడనే நறு 
మంతయు జరువుటయే కాక్క thos పాత్రలు వాడు భావు (గ్రాంధిక 
5०७8 నది కృ(త్రిమభావ యనియు, వ్యావహారిక భావ జీవవంత మైన 
దనియు TAO, ముఖ్యపా(క్రములకుం గూడ 
పచ్చి వ్యావహారికభావయే வாக்க 
ఆం(ధ్రనాటక (ప్రారంభదశలో. నీచపాతలక్షుం 
గూడ [TOBY W'S యే యుసయోగింపయబడుటచే ననవాజముగా AS 
80:348. కందుకూరి ఏరేశలింగంగారి యభిజ్లాన శాకుంత erodes 
మున SBD (గ్రాంధిక TAOS ' మాట్లాడుట గాంచినవుండు, * ఏంజె 
పుడు బాలవ్యాకరణము చదువు కొనెనురా ? యనికించును. దానికీ (ప్రతీ 
, శారముగం 7०८४१९) (ప్రన్తుతేకాలమున నాయకపాతములకు( గూడ పచ్చి 
వ్యావహారిక భామ వాడంబడుచున్నది. 90652 నాయకపాత్రమునక్తు 
గల యుదా E నాశనమై, నీచపాత్రయు, నాయకపాత్రయు నొక్క_కే . 
దశయందున్నట్లు ` గోచరించుచున్నది. ఇది మాత్రము కృ(త్రిమమై 
యసహాజముగ Sos | నీచనాయకపాత్ర OK و‎ कृ" 
మాట్లాడుట యెట్టసవాజముగ OSS, వారిద్దరుగూడ పచ్చివ్యావ 
SSE SA? మాట్లాడుటకూడ NB _యసవాజముగ గోచరింషక 
మానదు. నీచనాయక పాక్రముల భేదము തട്ടില്‌, (పవ్నర్తన 
లోను HS మగునటులు TNS స్పష్టమగు చుండవలెను 
చతుర్విభాభినయములలో వోచకాభినయమునకు. 808668 భావ కడా 
భావమును బట్టి நாக்கு? நு ல்லா छुँ 6085 భేడాదులను (ప్రతిపా 
దెంచుట మాత్రమే కాక, இலகும்‌ పా(త్రములకుగల భేదము 
వ్యావహారిక గ్రాంథిక ആര భేదముచేంాడ స్పవ్లపజుప 
వలనీయున్న ది. 4684 భేదము ` లేక (ప్రభానప్మాత్రములకు పచ్చివ్యావ 
SHOW WS యొక్క Ey వాడంబడుటచే నాటక ప్రదర్శనమున గాంభీర్యము 
చచ్చిపోయి చప్పుచప్పగా MASA. 'సాధారణముగ_ నీచపాత్రముల 


సర్వ(తౌ వ్యావహారి ¥ 
భాష పనికిరాదు 
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Yo’ సాయ క न्ड dou త్త భావములను" వ్య ్రీకరించునని' మనము 
ఛావింపవచ్చును, - సీచభావములు వ్యావహారికభామలో వ్య క్రీకరింపం 
బడుట యొట్లుచితముగా Moms; So త్తభావములు గంభీరముగా 
నుండును. గాన, KD (గ్రాంధికభావలో వ్య. కీ కరింపంబడినవు _డుచిత 
ముగా నుండునే కాని వ్యావహారిక భావలో 'వేలవముగా నుండక తప్పదు. 
అందుచేతనే TS OS ఛాపాభేదము ०5००३१. Car 
నాటకములలో పా(త్రముల: இல்லாம்‌ భేదము ధ్వని మూాలమునశే 
గు ర్పింపవలయును Bes, నందీ (Fro వ్యావహారిక कळे 5 యోగము 
BoS Adin నవసరమగునుం 
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வரு ஓதினால்‌ విషయము వచ్చినపుడు పూర్వనాటకము 
Oe Xo నిది యొక wo వ సమస్యగ పరిణమించినది, ఈ 
సందర్భమున ன, గిడుగు నీతాపతిగారు వెనుక 
ass వ్యాసమున నే యిట్లు (వాయుచున్నారు. 
“ నాటకాలలోని భామ (ప్రకృతిధర్శమునకు విరుద్దము గాకుండా 
HS 58 యుండవలెనా, ఉండ నక్కర లేదా? అనే విషయము 
బాలా . ముఖ్యమైనది. నాటకాలలో వ్యావహారిక భామకు, (గ్రామ్య 
భామకు (ప్రయోజనము చూపించిన వారిలో మొదటివారు. వేదము 
'వేంళట్రాయ TTS. తమ (ప్రతాపరుదీయములోను, బొబ్బిలి 
నాటకములోను [GS OHMS POSSE నా (ప్రయోగించడమే 
కాదు తమవలెనే. * (గామ్యము > వాడిన విక్రమ దేవవర్శగారిని మెచ్చు 
కొన్నారు, (శ్రీనివాసకల్ల్యాణనాటకణమును గూర్చి శాస్త్రిగారు తమ asp 
(పాయమును తెలియ? జేసినపుడు, “I admire your boldness displayed 
in assigning gramya for the lower characters అని (వాసినారు. 
ఇందుకు xod do కాని శాస్త్రిగారు వాడుక చేసినది ఎంతవరకు 
పాత్రోచికమైనదో చూడవలెను. బొబ్బిలినాటకములోను (ప్రతాప 
ర్నుద్రియములోను నాలుగు విధములై న భామ కనివిస్తూ ఉన్నది. 
(1) (గ్రాంథికము (2) ఉత్తమ జాతివారి వ్యావహోరికము (3) (గ్రామ్యము 
(4) తురక - "తెలుంగు, బొబ్బిలినాటకములో హైదరుజంగుకు తురక 
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'కెలుంగున్ను, 20558 (గ్రాంథికమున్ను (ప్రయోగించిన శాస్ర్రీగారు వ 
SoS liao అనుసరించినారో తెలియదు. (పతాపరు[ద్రీయములో 
రాజుగారు రాణిగారు సోమయాజులుగారు (FoR TSS మాట్లాడం 
గలరు ز‎ శాని సోమిదేవమ్మ వ్యావహోారికభావ గాని, (గ్రాంథికము 
మాట్లాడ లేదు. సంస్కృతనాటక సంప్రదాయము sor H రాణిగారు 
కూడ సోమి చేవమ్మగారి వలెనే వ్యావవారికభావ మాట్లాడ వలసి 
యుండును, - లేదా ఎవరిఛావ వారిబే ७०६, సోని చేవమ్మగారి! రాని 
(TOPE ES, రాణిగారికి మా(త్రమెట్లు వచ్చియుండును ? 


“ వేదం వెంకట్రాయ శాస్త్రిగారిని చూచి కొంతమంది తురక- 
"తెలుంగు నాటకాలలో (ప్రయాగించడము నేర్చుకొన్నారు. వీరిలో 
ఇచ్చాపురపు యజ్ఞ నారాయణగా రొకరు, అయితే శాస్త్రిగారి 58 
893, ఏరి ఫక్కికిన్నీ. కొంగ శేదమున్నది. HOPS మొదలు సిపాయి 
వరకు ०४००१४0809) ఒకరీతి తురక- తెలుగే శాస్త్రిగారు ന, 
యజ్ఞనారాయణగారు మాత్రము తమ రసప్యుత్రవిజయములో Bon 
. జేబుకున్ను, GODAL OPN Sy పద్యములున్ను, తక్కిన 
వారికి తురక- ४७००७३१५ SIS. BOOK Boo మమాజీ యని 
సెయిస్థఖానును బిలిచి గారవించుచుండే వాడు కదా. అటువంటి 
సెయిస్థఖానుకు రాని (గ్రాంథికము TOTS న YD CoU వచ్చి - 
ఉండెనో ! ఈ.నాటకములలోని తురక- తెలుగు కృతకభా పే. కాని 
(ప్రకృతిధర్శము ననునరించి లేదు. ధర్మవరం కృష్ణ మాచార్యులగారు తమ 
(పన్షోదవాటకములో “నాకు ఎలు చెప్పల్యా దొందుపాతలు వచ్చు” 
అని ఉచ్చారణ WS Sito "లేక మాట్లాడుతూ 3500852 డై ఉన్న 
DD BS దీర్ధసమాసములుగల పాటలు పాడించినారు | 


தப்பு டம ठह) 88 நட்ட కాగలదని రనజ్ఞులకు 
తెలిసిన విషయమే. THUY Fos? చాలమంది పాతోచితభావ 
(పయోగించుటకే (ప్రయత్ని స్తున్నారు; അര, వారి (ప్రయత్నము 
కొన్ని "పాత్రల భామలోనే కనయిడుతున్నది, నాటకమందు ஹு Om 


CY 


| లోని" పాత్రలకు సమమైనవారు తన కాలమునాటి యారధులలో నెటు 
യാള്‍ యుందురో చూచుకొని వారు వ్యవహరించే భావ. 8 
“బట్టిన్నీ, కవిసమయ న్యాయమును (convention) బట్టిన్నీ కొంతమట్టుకు 
അരയ (ప్రయోగించిన యెడల അമ്‌ (ప్రయోజనము wry Fabs 
Xon उ నమ్మకము.” ` a | = 


ee ee ا‎ 2 
7 ఇటువంటి. dor 867७ కవశాశములు నాటకములలోం. (രാ 
చున్నవి. సంస్క్యృతనాటకములలో కథలు. పురాణాంతర్లతము లే యగు 
63, నందలి :(వభానపా[త్రములకు: Wo y Tas నితరులకు వివిధ 
(STON .వాడుట సంప్రదాయ మైనది; ' ७०००७४७७७७" 
కథ లాం జేశీయములై నప్పు డందలి'(ప్రభానారధ ര്‌ ous 
TSI, शह ल ` తురక పా(క్రములున్న' వారికి. తురక - తెలుంగు 
వాడుట పాత్రోచిత భామయనబడినది, '(ప్రతాపరు(ద్రీయాది ` నాటక 
ములలో SB m3 Dto» హృద్య ७050068, ° iios" 
ro ESO తురకలక్తు -తురక BOOK వాడంబడినట్లుగా, బొబ్బిలి 
నాటక్షములో. బున్సీకి (POO =. BOO TÉS యథార్గమునకు. 
"CO. యట్లు వాడంబడలేదు.. - కాని (ప్రతాపరుద్రీయ రచనకాలము 
నకు నమకాలమునచే గురజాడ అప్పారావుగారిచే(వాయంబడిన కన్యా 
శుల్క-ములో గిరీశమునకు ఇంగ్లీషు - తెలుంగు അട്ടം 'అతండు 
పాశ్చాత్యుడు కాక. పోయిననుకూడ." (ప్రతాపరుద్రీయమును జూచి 
యితర నాటకములలో తురక - രാഗ. వాడబడిన Es கன 
మును జూచి. 0௦002 8 - తెలుంగు భారతీయపా(త్రల'ే థారాళముగ 
నాటకములలో వాడ(బడుచున్న దిప్పుడిప్పుడు. కాని wÅ పాత్రము 
లకు Goh so - తెలుంగు. వాడబడిన . నాటకము ° గనంబడుట "Un. 
అట్టి పాత్రములుగల నాటకము లేకుండుట యే. దీనికి “కారణము ఈ పద్ధతి 
(ప్రకారము రసవుత్రవిజయములో చిల్లర తురకపాత్రములకు తురక - 
తెలుగు వాడండినీట్లుగా ON ey e eet కూడ తురక - 
తెలుగు వాడుంబడిన బొగుగనే యుండును. కాని కథానాయకుడగు 
6 
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'రాజసింవా్యనకు, కథానాయిక యగు . విమలకు, DES Tao 
WKS దురాదాను మొదలె న వారి. Cow తర हर्क 8 
: కలిసిన తెలుగునే వాడవలయునా కాదా 1 ఈ నాటకములో. Haro HF 
పాత్ర, మొక్క-టి కూడ లేదు. (కాన నాటకమంతయు సంకర తెలుగు 
WR నిండియుండును, ४७६७ నమన్య Gh యగును, TH NBA) छु మే 
Sno BES Bossip డందలి Ceska EDAD Cro 
వాడక పోయినచో నది యాంధనాటకమచనే యనిపించుకొనదు. అందుచే 
రసపుత్రవిజయ. -క'ర్హ (ప్రభానపా(త్రములకు .కుళ్తాంధమును. వాడి చిల్లర 
పాత్రలకు HoT Faso ;వాడియుండును:: ടക്‌ విమల 8 
- లకును $508, నే భామ వాడవలయును? wd. త్తర దేశ Ps 
మి(శ్రమైన Boro -వాడని చో, ' చిల్లర "తురక పాత్రలకు 2 తురక తెలుగు 
వాడుటలో ` నేమి  యాచిత్యమున్నది F ఈ రీతిగ ` రోవసారోనాటక 
ములో శివాజీ “8 భావ వాడవలయును ( -రోవనారు శే భామ “వాడవల 
యును? TST తెలుగుతో సంబంధ By io కదా! ००१७७ Ouch 
నాటక -ప్మాత్రక్రులవలె . రామడానునాటకమున- അരാം తురక్ర- = 
“తెలుగు .هکشب که‎ అది "బాగుగనే “యున్నది. 9059 ox8: हु 
‘SoS దేశ కథ కనుక, విజయనగర రాజ్యపతన నాట్టకమునలగూడ “నీతి 
వృత్తము ఆంధ్ర దేశీయ do. ) కాని. యందు അജാത జూర(ధుడై నను 
(ప్రధానపాత్రులగు పఠానును, छदे: తురకవారు Kus వారికి 
తురక - తెలుగు వాడలేదు Vo. -- కాస, పాత్రోచిత was లేదీ నాటక 
మున నని 'చెప్పవలయున్సా వలదా?.(ప్రథానపాొత్రములకు సంకర తెలుగు 
వాడుట OST SYS, రసాభాసమా? అని విశారింప(దగినది. Go BO 
వృత్తము Ke విజయనగర రాజ్య వత నమున É- ००४४४१०५98) త్త 
మాంధ్రజేశీతయుము కాని రనపుత్రవిజయములో (ప్రధానపాత్రములగు 
భారంగజీబు ७७०४ శుద్దాంధ్రము వాడుటలో' దోమమేమి. மற்‌ 
రోవనారానాటకములో "శివాజి రోవనారలకు.కూడ కదా? _ 


(ప్రాచీన TONY Goo నాటకరచనకుం గావలయు, నలంకరణను 
xf, సాధనములను పరిశోధనము ത്ര, యేర్చి, కూర్చికొనినారు. _ అట్టి 


M 
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వానిలో BY SAE మొకటి. దీసివలన నాటకమునకు పొంకము, HS 
శీలమునకు గాంభీర్యమును “గబ్లించును. కాని 
యాధునిక నాటకకర్త 98 యసహజమనే 
దృష్టితో నాటకమునుండి దీనిని తీసి పారవేసినారు. ఎంత యస్వభావమని 
దీనిని తీసివేసినను ప్మాత్రస్వభావమును వ్య ६४0००७७ కిదియే ముఖ్య 
సాధన మైనదని (పాచ్యపాశ్చాత్య TSF Yoo (గహించినారు. DA 
०७७ నాటకములలో నిది God Bsr వన్న తెచ్చినది. సామాన్యముగా 
SO నోదో యొక BS సందిగ్ధ పరిస్థితిలో నున్న ప్పుడు 
నొంటరిగా తన పూర్వాపర పరిస్థితులను, | సాధక छक తలచు 
కొని “కర్తుం న కర్తుం అన్యథా కర్తుం ळ"१७७ 8-3 ४0४७ నాలోచించు 
కొనుట సహజము, 98 (పతిమానవుడును తన స్వానుభవమువలన, 
స్వబుద్ధి ద్రమాణమువలన సిద్ధాంతము చేసికొనవచ్చును. ఇది తన 
మనస్సులో జరుగు రహస్య వ్యాపార మే కాని బహిరంగముగా १४७४१ 
జెప్ప దగినది కాదు. కనుక బైటకు அலல்‌. “బైటకు చెప్పుట 
మాత్ర 5055०७ మనుటలో సంబేహము' లేదు, నాటకము మానవజీవిత 
(ప్రతిపాదనము ` గాన, విశ్వజనీనమైన యా మానవజీవిత విశేషమును 
నాటకమున (ప్రవేశపెట్టి కళాకార్యము నిలుపండినది. కాని యీ స్వగత 
వాక్యములు పాత పెదవులనుండి బైటకు వ్య క్కీకరింపబడును గాన నిది 
యసహజమని స్వభావవాదుల సమర్థనము. యథార్థమున కిది నాటక 
మందలి యితరపా(త్రల శెవ్వరికిని వినకుండుటకే యిది هه‎ 8 
సామాజికులు DONS కదా యందురా 1 సామాజికులు సర్వము 'విను 
చునే యుందురు. వారు వినరాని BA» Mowe. ఈ స్వగతముల 
వలన సామాజికులకు కథ 'స్పష్టముగ ' విశదము కాగలదు, SY 


by, స్వ గతాలు 


నభినయదృష్ట్యా యిది (ప్రదర్శనమును ర 88४९3०2, నటుని యభినయ 
సామర్థ్యమును జైటపెట్టును. ఈ స్వగత DFA ODE) వెనుక 
నుదావారించిన కృష్ణాప(తిక వ్యాసములో డా. కె గంగాధరరావుగా'ే 
యిట్లు (వాయుచున్నారు. “ స్వగతం' లేకుండా (వాయంబూనటం చాలా 
EADS పని, ఒక్కమాట స్వగతంలో అనిపిస్తే సరిపోయే విషయం, 
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ఒక్‌ సన్ని వేశం مج میج‎ చెప్పాల్సి ॐ 5308, ^, ADB రచయిత ఎంతో 
(WW som ஷு, రచయిత (ప్రతిభను బయటపెళ్తు ఈ న్వగతవు 
లోపం కొంతవరకూ నటకునక్సు, (దోవాం చేసిందని చెప్పాలి. -న్వగతం 
అసవాజం గనుక తీసి పారవెయ్యటమే మంచిది. . కాని ఈ 5068௦ 
నటించి నటకుడు తన శ 89 నిరూపించుకోటానికి అవకాశం ఉండేది. పెద్ద 
నటకు లందరూ ఈ స్వగతాలు ഈം నటించి... పేరు "తెచ్చుకున్న వారే 
ATA నాటకములో ఆఖరిరంగం స్థానంవారు (ప్రత్యేకం (వాయించు 
కున్నది. — అట్లాగే యడవల్లి వారికి దుర్యోధనపా(త్రమునకు (8758 
వస్తావవారణముల్లో, మయసభ, స్వగతం వేరు GH). రంగూన్‌, 
కాడీలో ఆఖరి . పశ్చాత్తాపం 875.398 DA చేసింది. 15-20 
నిమిషూల నేవు SONS OIE ७४७०७, నటకుడు (WHO . వాద 
యంమిద Srv oD Toe, SDPO ఈ.అవకాశం లేకుండా 
Bow, వారెంత చక్కని, నటన er, (వేవకుల వృాద్వయ్లూలు 
-చూరగొనలేక పోతున్నారు, కనుక ७६०७४ నాటక రచయితల్లుగ్లూడ్తా 
యిది 7 ६०१, న్వగతవు రూపంలో కాకపోయినా, ఎక్కువభాగం நிஜ, 
చిన్న సంభాషణలతో ४४-४४ నడిచే సంభామణలతో నాటకం SARI 
నటకుడు RET తన సామర్ల وم‎ చూపటానికి _ అనుకూలంగా , పెద్ద 
నంభావణలు కూడా అక్కడక్కడా 8०८८२० 5008," ఈ రచనల్లో 
వ్యాసక ర్త నిష్సా-పట్యమున్ను S08 ov HAO చే నభినందించుదునుం 
ఎంత drat చేసిననోదీర్ధ న్వగ్రతమురచన్ల (ప్రదర్శనము'లలోన్ధి నాటక 
yy BOLEYN గుర్తించి, యది BO లోపమును (గ్రహించి, ഒത്ത്‌ 
. మును వచింపలోలిగినాడు.. മാട്ടം చాలు., ఇటువంటి .నాట...కావయవ 
మును కత్తిరించి నాటకము ర 8 కట్టుట లేధని విచారపడి. లాభ మేమి ? 
నాటకకర్త నటుడుగూడ BSH యా నాటకము (ప ళూగానుగ్గుణ్య 
ముగ నుండునని SDS వాదింతు శే నటనా స్తౌక్షర్యమును 6०१0०१७ 
స్వగ్గతలోపమును. Bre, Ko 8०४8, స్వభావ వాధమును 6६9000: SH 
లాడుటల్లో. (య్రాజన ops. പ నాటకముల్తలోల تامور‎ b 
മാരകം (Soliloquy). s 8 ४९०८०४ కదా 
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స్వభావవాదమును తెగ పెంచుకొని చేసిన నంన్మరణములలో 
నాటకరంగమున Kyo పాత్రములను ترش‎ ధరింపవలె ననుట. నీతి వాడ 
మును పురస్కరించుకొని دیش‎ నైతిక (ప్రవర్తనమున కిది తగదని 
9080. 973.9008. కాని (పస్తుతకాలమున 
558 నైతిక (వవర్తనమునకు వాగే బాధ్యులు 
కావలసిన Ra వచ్చినపుడు నిపే.ధము, వారి 68 
కట్టలేదు. (స్త్రీల దున్న్రవర్తనమునకు నాటక రంగ(ప్ర వేశము మాత్రమే 
దోవాదము కాంజూలదు, అగుచో వారు కళా(పవీణులై వురుములతో 
సమానముగ _భ్రెర్యసాహూసములతో నభినయింపయగలిగినచో నాటక కళ్లో 
ద్ధరణమగును కదా యని 5०४8) & చెందవచ్చును. కాని యట్టి చేదియు 
BY, వినోదము కొజుకు yo SON Sessa 8 నెక్కించుట మాత్రము 
కళకు నిరుపయోగ మే యగును. మానవులల్లో. నే జాతిలోనెన లలిత 
కళాసిద్ధి జన్నవి శేవముచేతనే ఫలించును. కాని కేవలము సాధనచే సాధ్య 
మగునది కాదు. సాధన మభివృద్ధిచేసికొనుటకు మాత్ర మే యుప యోగ 
పడును, అది నూటికి కోటికి యొకరికి మాత్రమే సఫలమగును. మిగిలిన 
వారికిది బులబాటము మాత్రమే OS) Nor. గాత్రసంగీతము నేర్చిన 
వారిలో నెంతమంది (శ్రీమతి డి, ௩, SSE SE du ote. ఫిడేలు 
వాద్యసంగీతము చేర్చినవారిలో నెంతమంది మైసూరు చాడయ్య, ద్వారం 
వెంకట స్వామినాయుడుగార్ల వలె కమాను aso oto భరతనాట్య మభ్య 
సించిన వారిలో కుమారి కమలనలె నెంతేమం దభినయింపలలరు ( నటు 
అలో నెంతమంది ays അട്ടര്‍, ఈవని OE వలె 
నటించగలరు? అయితే మిగిలిన వారి సంగతి యేమిటనగా, వారండ శా 
యా శ్యాన్ర్రములందు, కళలందు నభినివేశము, 590, యభిమానము, 
(5 వేశముగలవారని మాత్రమే చెప్పవలయును. నేటికాలమున నౌత్సా 


యే‏ روش രര‏ رش 
ధరింపవలెనా ?‏ 


ee నాటక సమాజము లెన్నియున్ననవి... అందలి నటులు. వేలకువై గా 


నున్నారని కదా. 1958 సం. డిశెంబరు నాట్య కళాపత్రిక సంపాదకీయ మగు 
“వునరుజ్జీవనోద్యమిమను వ్యాసములో “విశాలాంధ్ర అంతటా కొన్ని 
వందల మంది నాటకరంగంలో re వహిన్తున్నా 80 کی‎ 
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ఆ నటులందజు నాట్యక భాసిద్ధిపొందిన వారనీ ఇెప్పంజాలము For. వీరిలో 
ല്‍ స్వల్పనంఖ్యాకులో మాత్రమే. కళాసిద్ధిని. పొందినవాశై , మిగిలిన 
వారందజు నాట్యకళాభిమాను ODS చెప్పవలయును. మజియు నాటక 
కళాసిద్ధి నటుల యధికసంఖ్యవిాద- కూడ నాధారపడియుండదు, > ഉട്ട്‌ 
మైన మంచినీల మొకటిచాలు, తళుకు జెళుకురాళ్లు Spo అని కడా 
పెద్దలవాక్యము.' నటులు వేలకొలదిగ నున్నను, UE వ్య_క్తిక్వము 
Xo (ప్రశ స్తనటులు BORN. మాత్రమే. యుండి, వారి லில்‌? 
నయమువలన నాటక(ప్రదర్శనమున కంతయు. చేరువచ్చును: వారివేరు 
(ప్రఖ్యాతులు నలుగడల వ్యాపింవ(గ, నీతరులు వారి ననుకరింపంజూతురు, 
వారు నాట్యకళా గురువులువంటి వారగుదురు. వారి యభినయ విశేష. 
ములను లిలకించుటకు (ప్రత్యేశముగ 'పనికట్టుకొని (SHOT కాక, 
సామాన్యనటులు గూడ వారి. నాటక ప్రదర్శనములకుబోవుటకు కుతూ 
వాలపడుదురు. ఇది సవాజుమే కాని దోవమందు లేదు. छ (ప్రదర్శనము 
లలో (ప్రసిద్ధనటుల xS Boso (sro obo కాక, తదితేరనటులు 
గూడ సముచితముగ : నటించిన నే కాని యా (వసిద్ధనటుల యభినయ | 
విశేషములు రాణింపవు. కాని కంట్రాక్టనాటకములలో ° మా(త్రము 
ముఖ్యపాత్రధారులు (മഞ്ഞോ మిగిలినవారితో -కలిసికట్టుగ 
నభినయింప _ లేకపోవుటచేతను, Tr నట్మశకేస్టులు సమసీ -నాటకర క్తి 
యందుకంకు తమ వ్యక్తిత్వము సెరవేర్చుకొనుటయండె (శ్రద్ధ Simo ` ` 
-చుటచేత నా నాటకములు జయ(ప్రదములు కాకపోయినన్సు వ్య-క్రినటుల 
' యభినయనిశ్రేమములు మెప్పు, THAD. q که‎ వ్య క్తినటుల 
దోషము కాదు కదా. కంట్రాక్ట్యర్లదోవము... ఇంత మా(త్రముచే నటుల 
వ్యక్తిత్వము ప్రకటితమగు : (ప్రదర్శనము - uen భావింపరాదు. 
OD కలసి కట్టు తనమున్నను నాటక(ప్రదర్శనమున 'నభినయవి శేషము 
"లతో (ప్రధానపాత్రధారులగు - (వ్రసిద్ధనటుల: వ్య_క్తిక్వము (ప్రకటితము 
TAS! నాటకము కాణింపంజాలదువ - నటుల.. వ్యక్తిత్వము మరుగు _- 
పడంగలదా- (ప్రతిభ (ప్రకాశింపక తప్పదు. TS (ప్రస్తుతకాలమున 
. నాత్సాహిక .నాటకములలో -వ్య క్తిత్వ్యపదర్శనము "లేదనియు Fos కట్టు 


۱ 


A. 


435. 
పనియే. గోచరించుననియు గర్వపడుటలో ج‎ മ ముఖ్య 
ముగా SORT. TD (వేక్షకజనము కోరికమిగాద. పద్యముల మరి 
యుకమఘారు. పాడుట (once more) గాని, వేప నాటకములలోని పద్యము 
లను. సామాజికుల (వ్రీత్యర్థ ము రంగస్థలమున పాడి వ్య క్రీత్వమును సంపా 


8052७ కాని. చేయు నటులు XI که کتوی‎ వానే. 


"= కాని సర్కనులో కోతి உல. (తొక్కువినోదమును జూచు 
GB BD - పోవునట్లుగ, - పరపురుషవులతోంగలసి Ay నాటకరంగ 
మున వరించు వినోదమును జూచుటశకై గుంపులుగూడి జనులు పోవుట 
నాటకకళోద్ధరణము కాజాలదు. ஸூ చేసిన (వతిచేస్ట్రయు رش‎ పాత్ర 
MOS Bos యభినయ మీ యని యానటి భావించినవో నా నాటకము 
భగ్న మైనటులే తలంపవలె. ७३३४९१७६) २७०७४०४ A పాత్ర 
ధారణకు" వురువనటులే SiS విధముల మేలు. పురుషులు d CS 
లను "ధరించినపుడు కొజ్జ్ఞాలవలెం గనిపించుదురని కొందజు నవీనులు 
తలంచుదురు. "కాని యది ७७४ कर्ण 970०26. بش‎ స్వభావసిద్ధముగా 
నుండునటుల కొందజు (ప్రతిభావంతులైన వురువనటులు నటింపలల్లుట 
మనము చూచుచున్నాము. వారు ر‎ వేవమును ధరించి నాటక రంగము 


` & 8 వచ్చి యభినయించు నవు డావేషధారి పురుషుడని చెవ్పినను నమ్మని 


d Boss? యుండెడివారు. అనగా వారి dy పా(తాభినయను 
లను గూడ DATAA వారి (స్ర్రీవేషమును గాంచి శ్రీలు గూడ 
dy స్వభావమున కుచితమైన కొన్ని BAW Som, ' హావభావ విలాన 
ములను చేర్చుకొనెడినారనిన HOS f TS. అటువంటి నటులు 
(క్రిందటి తరమున కూచిపూడి భాగవతులలో వెంపటి Rob" Ta 
६००७० నాటకరంగముగ ముప్పిడి. mx రాజును. ' ఈ తరము వారిలో 
స్తానం నరసింహోరాన్రగారి విషయము చెబుంగనివా రుండరు కదా, వీరల 
ക്ര వేవములను జూచియు, رش‎ వేవములను (5,8 ధరింపవలయున నెడి 
స్వభావవాద మేల నింకను జేయుదురో తెలియరాదు. (స్త్రీ స్వభావ 
మును గూడ-మించునట్లుండునే ఏరి (Sy NUD, ఒక విధముగ 
పురుషుడు (है; వేషము నభినయించి సామాజికుల. .మెప్పూను' పొందుట. 
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UG ده‎ శార్య మే యగును, #5 ఖభామలతోంచాటు yo సహజమైన 
సుకుమార కంఠన్వరమును గూడ నలవరచికొనుట “കടാ కష్టమే 
“యగును. “Says కష్ట కార్యమును సాధిరచుటయే కళా(వతిభ యగును 
"అదియే యథార్థమైన నటన 'యనిపించుకొనును అందుకనే “వెనుకటి 
తీరములో SGOT న కీ. 3. അത്യാ నాగేశ్వర రావుగారు 
కోపల్లి వాన్తుముంత రావు, టంగుటూరి. (ప్రకాశంగార్లు గూడ ര దుర్శట 
కార్యమును సాధించుటలో. దమ యు తాహామున్చు కళాపి ने ജനു 
వారు. అభినయమునుగూర్చి భరతుని నాట్య శా ములో జెప్పంబడిన 
విషయములు నాట్య వేదము ను వ్యాసములో (భారతి. 1940-55 ۰ 
"ആ అనగా 18-5 సంపుటం 8-४ Sods) జమ్మలమడక 
మాధవరాయళర్మగారిట్లు (వాయుచున్నారు. _ జన్నాంతర సంస్కార 
ముల సరిసిద్ధి GODS కాని నటుడు కావటం . ४३६०, .. అసలు నటులై 
పుట్టాలి AD, వుట్టి నటుండు కావటం... SY Po. సూక్ష్మ దేహోనికి 
४०४७-७७ കന്‍ నటత్వం 38908, నటజీనితంలో అనుక్రర్శణం 
ముఖ్యం. . మానవజీవి-తానికి అనుకరణ మవసరము దానివలనచే 
శ కులకు వికాసం గలుగుతుంది, భావన్తాబలముతో అనుకృతిని స్వాధీనం 
തണല്‍ జీవితం పరిమళిస్తుంది. இலன்‌ _ నటనానికి, అర్హత 
గలిగే యున్నారని భరతుండు YoU Bea 'పల్కు-తున్నాండు. न”? 
"(DE అరోపకల్పన అవసరం. -కాకవో'తే ఆస్వాద్గన పుట్టదు. అందు 
వలన పురుషుడు هک رش‎ చేసే dy DOLETA. 

నయం BB, భావానుకీ SSO బాగా ఉంటుందని కొంద అనుభవజ్ఞుల ' 
అ(ప్రతిత్నేప్యమైన వచనంలో, வா இலக భాసించాలి అని అనుకో 
రాదు... అవి రావటానికి ,నాట్య్యాభిమ్లానులు (పయత్నం ۰ చేయటం 
వ్యర్థం, అటువంటి. (ప్రయత్న మునే వాళ్లు ६७९०० భావనాబల 
మున్న .సామాజికులను చక్కగా మోసగించటాని కుద్యమించుచున్నా 
రన్న మాట, అటువంటి 'మాసగంచే (ప్రయత్నము మానుకొని, భా 

కుల... భావన है. అన్ని వాక్కు-లనూ విడిచిపెట్టి తే నాట్యాఖినయం' 'సఫల 
roa. (൭൪-680), -— M 


SABDAMANIDARPANA 
(Continued from A.O.R. Volume. XIX-Part I) 
TRANSLATED BY 
Dr. A. Shanker Kedilaya, M.A., B.T, PH.D. 
" 47. pudigum nirdharanada- _ 
lladeyemba dekaradedege piridum lopam 
pudiyadu lopam pratise- 
dhadolalladwvemba padamanaltenalakkum. 
_ There is elision optionally for the syllable 48 of the word 
allade (except) when it is used for emphasizing. There is no 


elision of du in the word aNgdu (not) signifying denial. This 
alladu can be said as aku (not) and this occurrence is optional. 


:'- Example for the elision of de-*goravanallade pogalen’ (I will 
not praise anyone except gorava — Siva, as a mendicant—) can 
also, be used as . 


*goravanalla pogalen...’ 
"s Example of usage in the three genders in negation.— 
l avanaliu (not he)! 
avalaliu. (not she)! adaliu (not it)! 
for the three numbers :— 
‘,..orvane gandanalte jagaittaladol ' "33 ۱ 
(Is he not the only hero in the world !). 
*..Arbare Wigalalte nripaitge ranadol ' ۱ 34 | 
(Are not those two the arms of the king in the battle field |) 
*,Ujonidhikavinijayadoltsatprabhar 
mahaprabharalie ' ॥ 36 || 
(Do not. poets of ordinary lustre (merit) gain much promi- 
nence when in the company of more lustrous (great) poets ?) 
48. ya ra la nd na la ra la varno- 
ikarame valam padada kadeyolasvasavidhiyam 
piridum laldugumivanari- 
vare kannadagabbadol iodafkade salvar. à 
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The letters y, r, l, n, ४, رآ‎ r, L when occur finally in a word, 
do not take any vowels mostly. The poets who know this do not 
find difficulty in their. compositions. 


Example for y — key hand, mey body, bey to bake, ney oil 
koy to cut, poy to beat, pay to jump, say to die, mw to bathe, 
bay mouth, bay to abuse 


for r— nar fibre, ber root, ter chariot, bar to come, temar 
lengthy ground, bemar sweat, wsir breath, mosar curds, talir 
a young shoot, kulir cold 


for Z — pal milk, kel a water-jar, kal stick, sal to be enough 
nal thread, kal stone, nel paddy, bil bow, kaval to fork, aval to 
pound, tandal drops of water 


` for n— pavan measure, nan modesty, jan cleverness, man to 
stop, gen a span, kan eye, man earth, pan to promise, pun 
wound 


for n— pon gold, ben back, én what, jen honey, sim to 
sneeze, in to bring forth young,. 68% sky, pen louse, 


for १--० in, be} white, £a] to join, kal to rob, - idu] brain, 
karul intestine, kuru lock of hair, tirul- pith, mugu bud. 


for r — er to be full ?, basir stomach, kesar mud, pesar name, 
. nesar sun, elcar wakefulness, poravar the posteriors. 


for 2 -- val (2), pol to split, bil to fall, 121 scorpion, bal to 
live, ésal petal, aga! what has been dug, negal to become famous, 
pogal praise 

There are some exceptions wherein the above consonants end 


in vowels. They are — karu embossed work, ‘anu satiation, ans 
fitness, karu calf, turu cow, pulu worm etc. 


49. eradum palavum varnam 
parasparam kiiduvandamadu sandhi valam 
svararahtia vyañjanamavu 
paravarqamanaidutirpuvz samhiteyol. 
The joining. of two. or more: letters to each other is called 


euphonic combination (sandhi). - In sandhi, consonants without 
any vowel enter the following letter. . - 
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Examples for consonants with vowels — 


kūrtu (with love)+ivan (he gives) — #1۲024 (he gives with 
love), enna (my) + arasan (lord)—ennarasan (my lord), munne 
(previously) + irivan (he kills)\—munnirtvan (he kills in front). 


Examples for consonants without vowels — 


jan (cleverness) + unt (is) —januntu (there is cleverness), 
kurul (lock of hair)+konkaytw (became curved)—kurulkonkayiu 
(lock of hair became curves). ۰ 


50, padamadhyam padadantyam 
vidagdharim sandhivisayameradakkumsla- 
viditaprakritipratyaya 
modavida padayugada berake bedirdudarim. 


There are two kinds of sandhis:— 1. padamadhya (internal) 
sandhi and 2. padania (final) sandhi. The first occurs within 
a word when the Nominal base or Verbal theme joins with suffixes. 
The second takes place when a word joins with another. 


Examples for internal sandhi :— 


For nominal suffix — maiu (talk) + am” — malam, malu + 
im — malim, matu + inge — matinge, matina + atianim — 
matinafianim, malu + ina — maiina, matina + ol — matinol. 

For verbal suffix — nudida (said) + am"— nudidam, nudida + 
ar — wudidar, nudida + ay — nudiday, nudida + ir — nudidir, 
nudida + en — nudiden, nudida + ८०४ — nudidevu. 


Examples for final sandhi — 
` 


For nouns — avana (his) + alianam ۱ (bravery) — avanalianam 
(his bravery), kamana (of cupid) + andale (torment)—kamanandale 
(torment of cupid). 





20. The suffixes am. im, ihge, attapim, ina and 0] cited in the examples 
are nominal case suffixes of accusative, instrumental, dative, ablative, geni- 
tive and locative respectively. 


21. The verbal suffixes am, ar, ay, ir, en, evu cited in the examples are 
of the third person singular, third person plural, second person singular, 
second person plural, first person singular and first person plural respectively, 
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For nouns joining with verbs — nudidar (said) + avar (they)— 
nudtdaravar (they said), besasidevu (we told) + ofpam (the truth)— 
besastdavolpam (we told the truth) etc, 


51. idu purvaprakaragamin- 
tidarol sakalya safiine pelavenalbe- 
dudita prakaranagana sñ- 
iradistadim safjneyodane pélalpadegum. 


` This is the first section. The explanation of all the safijias 
(terms) may not be found here ; they will be explained along with 
the sütras in the relevant sections. 


The section on letters is finished. 


۽ ها A‏ 


Second Section, Particularities of Euphonic Combination 
1. COMBINATION OF VOWELS 


52. svaramidirolire vibhakis 
svarakam prakritisvarakkamakkum lopam 
varasamskrita karnttaka- 
meradarolam namaradhiyahyada pakgam. 


Elision of vowels at the end of inflected and uninflected words 
both in Samskrita and Kannada, before vowels, generally takes 
place, when such an elision does not make the meaning uncertain. 


Examples for the elision of vowel at the end of Samskrita 
inflected word — 


kramade in order+aytu happened—ARramada ytu (it) happened 
in order, sndrahge to Indra + afravaiam Airaivata—indrangatrava- 
tam Airgvata, to Indra, girtyattaninde from the mountain + $/dan 
(he) descended—girsyatianindilidan (he) descended from the moun- 
tain, grihadalli in the house+ irdan (he) was—grshadallirdan (he) 
was in the house, .i$varana of the Lord + olavs grace—isvara- 
nolavu grace of the Lord. 


Examples for the elision of vowel at the end of Samskrita 
uninflected word — 


budha + ar—budhar wise persons, uddhata+ar—uddhatar the 


"arrogant persons, deva + embar—devembar (they) say Lord, raga + 


isu—ragisu to love, bhanga +isw—bhangssw to break, bhava+ 
isu—bhavisw to think etc 
. For the elision of vowel at the end of Kannada inflected word - 
neladinde + unban — neladindsinban 
(he eats from (the produce of) the earth). 
lasinge + odeyan — lasifigodeyan 1 ۱ 
(master for the good) 
maradatianinde + idan — maradattanindilidan ° 
(he got down from the tree) 
calada + anman — caladanman 
(resolute master). 
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poladali + irdan — poladallirdan 
(he was in the field). 
nelade + eltandan — neladeliandan _ 
(he came from the ground) 
For the elision of vowel at the end of an iriflected verb — 


madidevs + olpam — madidevolpam 
(we did good) l 
For the elision of vowel which has come as adesa (substitute) 
for the inflection of a verb 
kūdi® + irdan — kudirdan 
(he was together). 
jasidu + undan — pasidundan 
(he ate, after being hungry). 


For the elision of vowel at the end of Kannada uninflected 
word — . 


l. forthe vowel a — 
arasa + al — arasal (a messenger of the king) 
` acca + ane — accane (a fine elephant) 
jiya + emban — jiyemban (he says ‘my lord!’) 
_badabada + adan — badabadadan (he became very 
feeble). . 


savasia + olagam — savaniolagam (an assembly of 
feudatories) 
2. for the vowel ¢ — 3 
dalittan (he made an assault), Pa 
handsitan ( ? ) d ۶ 


. savaditian (he spent). 
3. for the vowel. e — ves Ee 
` sésskktdan (he threw holy rice), 
mudigthkidan (he placed on the-head), 
matiellam (all else), munnarivan (he knows before-hand). 
22. . The author probably means that in the place of the final vowel, u of 
the verb küdu, the i of 88544 has come as 50598 (substitute) and that has 
been elided in the compound .ه5146‎ Similarly u has come as idasa for 


the final i of the verb pasi. The elision of the vowel u takes place in the 
compound pasidugdan 


ல்‌ வக 
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4. for the vowel ४ — 
suttole (a coiled ole" ?), hatientu (ten or eight) 
lesellam (all the good), sovadonds (a sharp smell). 


There is no elision in sandhi for the vowel.of the تمن‎ 
base of Samskrita and Kannada words if the meaning becomes 
uncertain 

patu + ekavakyam — patuvékavakyam (one clever word). 
vidhu + idu — vidhuvidu (this is the moon). 

madu + idu — maguvidu (this is the pool). 

kudu + sla — kudwuvtlia (there is no bend). 


53, aclvadinivarnadim ma- 
Hotvadinaitvadinevarnadim mundakkum 
yatvamadavadharane para- 
maivam piniage sasthinsyamade yatvam. 
y is inserted after (1) æ, (2) 5, (3) 3, (4) 3, (5) as, (6) e, 
(7) ع‎ and (8) after a when itis an affix of the genitive and 
followed by the emphasizing ௪. TE 
(1) Example for the insertion of y àfter 2 — 
۰ gyirda malkeyim para- 
mayusyantambaram........" 1361 
* kayalum balu garvadim nelavellavam..." | 37 | 
(when protecting the land with much pride). 
* sayale vedi taniyane dhareyam gangeya kel" p 38 ۱ 
(O Bhishma ! Did he not give his land welcoming death 2) 
(2) fot ;— 
kaviyar (who is the poet ?), 
niskamtyaval (which woman is without desire ?), 
* baliyam bedugumendu kattidalagum kilierde” | 39 | 
* pidiyendasitalapatramam jatiysttam " 1 40 | 
(Commanding to take, the ascetic gave the sword-like palmyra 





23. ale a coil of palmyra leaf occasionally, worn as an ornament in the 
lobe of a female’s ear. 
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(8) for i — AE 
*$3yalbandattu khalpanghribamabhimatamam......" ॥ 41 || 
(The wish-yielding tree came to give the desired. thing) 
` "ányam paruarjita pu- 
nyayattadinarast kanbavol kandan న ॥ 424: 
(He saw like finding after a search fortune on account of'the 
merit of the previous births) 
“ sirsyembanatheyemba- — Me 
nyayada- koleyemba......... "o = ' 1481 
(4) for o — S 
noyisidan (he caused pain), 
toyalum (when it was drenched), 
hindalum (when it was.squeezed). 


.. ganeyar joyendu padidar jogulamam.” . . -h44 
(The celestial women sang the lullaby, ‘ jo.'.) : 
dr PT ல கடல்‌ brahmar 
bhoyenalum ballar Role — 
dhoyenalum ballaririyalavarettarivar. — 145 || 
(Brahmins know to shout and to decry-slaughter as hedious. 
What do they know about fighting ?) 0 
(5) for a$ — - 
daiyendan (he begged humbly), 
raiyodavittu (prosperity came). 
"odedadri ksilisandhipaituvide bhaibhai- 


yembinam hilly...” ॥ 46 ۱ 
(6), for e — A UE ic 
“nadenadeyendem nadedudo ۱ ۱ 47 ॥ 
“toreyam paydeitt bandan gada masagi . 
jarasandha bhapan” ॥ 48 ॥ 


(The king Jarasandha came raging with his army after cross- 
ing the river) 


“paseyirdan garudaveganripanandaneyol ” 1 1.49 | 
` (Garudavéga was seated with the princess). 
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(7) for 2 — 
teytssdan (he caused to grind), mezysstdan. (he caused to 
graze), ayendan (he said ‘z’). 


po DET bon- 
kane dévastriyarandaratiyanugheyughs- 
yendu tandettutirdar”. | 50 ॥ 


(The celestial women were waving grati (a platter containing 
a burning lamp) saying ‘ughe, ugha’). 
(8) for emphasis — 
avalaye (her own), avaraye (their own). 
“Gtanaye toradodegal. . . ." "611 
(his own big thighs). 


54, sadamala karna- 
tadadantaprakritigalgisupratyayamin- 
tidirage ا‎ 
padakam mundanukritisvaram nile ۰ 


y is inserted between the Samskrita or the Kannada themes 
with final a and the affix isu. y is also inserted after imitative 
sounds with final a. 


Examples for Samskrita words — 
$uddha + isidan —suddhayisidan (he purified). 
tara +isidan —larayisidan (he made them to cross over). 
nirna -isidan —nirnayisidan (he decided). 
pura --isidan —purayisidan (he finished). 
Examples for Kannada words — 
ora + isidan - orayssidan (he caused to tell), similarly 
ferayisidan (he retreated), tellayisidan (he became strong), 
melayisidan (he caused them to come together), blayisidan (he 
paid homage to). 
Examples for imitative sounds — 
“palapalayendalskalgaludirduvw nabhadim”. ॥ 82 || 
(the hailstones fell from the sky with the sound pala, pala). 
2 ۱ i 
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“gulugulugala- | 

galayenutam pariva parivonal sogayisugum" 1531 

(the running river with guis gulu and gala gala sounds, 
looks charming). 


56. avatarisirhumuvarnada 
rivarnadotvadagradol svaramire va- 
tvavidhanam bahulate ya- 
tvavaivadol samskritakke tansllendum. 


When any one of the vowels — (1) ४, (2) #, (3) ri, (4) ൪, 
(B) o, (6) aw is succeeded by a vowel, v is inserted. There is no 
arbitrariness” regarding the insertion of y or v in Samskrita. 


Examples of usages where the insertion of y or v is 
compulsory. 
(1) before the vowel ४ — 
ی‎ kburmeyalls. . . ." ॥ 54 ۱ 
(give with affection). 
"manuvina margam suraguru- 
01114781014 ... 
. . negaldana vitbhwosleyol". ॥ 55 f 
(the path of Manu, the knowledge of the preceptor of the 
Devas. ....- the lord shone iu the world). 
(2) before the vowel x — 


*bwoina billakoppanodedarsst tavare nula nariyam 
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jevodegaidu. ...... "561 


(placing under the feet the horn of the flower-bow, raising it, 
and twanging the bow-string made of lotus fibre). 


eae a - . lalita- - : 
bhravangajanthsucapasahacaramakkum”’ ॥ 57 | 





24. In Kannada there are some usages where insertion or otherwise of 
y or v is found. But in Semskrita words, the insertion of y or v is compulsory. 
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(the delicate eye-brow willbe the companion ofthe sugar- 
cane bow of Cupid (Angaja) 


(3) before the vowel 7 — 


“hotriveyanadhvartyat 
bhratrive ninulida riivijar. . . .” ॥ 58 | 
“. . ۲0 l 
ialdudi kanneyandam." ॥ 59 | 


(4) before the vowel +z — 
vendan (he said) +4 (an interjection of warding off 
reproach and terror), sivittan (he recollected ?). 


(5) before the vowel o— 
త్రం + am—govam (the cow, acc. case), 
govina hindu (the herd of cows), 
త్రం + indam—govindam (from the cow). 
(6) before the vowel au — 
nauvanéridan (he got into the boat), 
glauvam nodidan (he saw the moon), 
cauvivam (2) 
Insertion of v is found after $ and శ also. 
Examples — vivu granthangalu (these are the books), 
20224 grantham (this is the book), 
3+ 1du—ividu (this). 
In Kannada, the insertion or otherwise of y or v is found 
optional in some cases. 


Examples — otte +ittan—ottittan, otteyittan (he mortgaged), 
tagave + appode—tagaveyappode, tagavappode (if ` 


there is delay), 
mais + elam — matuvellam, matiellam. ` 
(all the talks). 
sovadu + ondu — sovaduvondu, sovadondu 
(a sharp smell), 
a es see ००० டம | 
itirulikeya kastavakanjs porapaitirdan => ॥60॥ 


(Being afraid of the dense night, he had started), - - ட்‌ Do 
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Examples for usages in Samskrita where the insertion of y or 
9 is compulsory — - 


nadsyellam (all the rivers), surasindhuve (the celestial 
river), vidhuvilladirul (the night without the moon). 


“yidhuvilladirul tannaye 
vadhuvsllada Isle madhuramadhuvillada pë- 
dadhiyilladuntsadevudo 
budharillada sabhe sarasvatimukha 14120. 1 61 ॥ 
(Of what worth is the night without the moon, the sport 
without one's wife, the flower without the sweet honey, the meal 
without curds and the assembly without the wise ones). 


56, avikritigalevarnamova- 
rnavantyavenisida mipatamavadharane ta- 
lia vssankegalenbivarol 
vyavaharisadu sandhiya plutakkamabhavam. 


There is no sandhi when a word denoting nipata (particle), 
avadharane (emphasis) or vi$auke (suspicious question) ending 
with the vowel e, 8, o or ౮ is followed by a vowel. Sandhi does 
not take place also when a fluta ending word is followed by 
a vowel. 


Examples for nipata (particle) — 
“arame aralda bayalda- 
varegala podarugalolarame eladaliva laian- 
taradolulidulidu kadougu- 
mirulappinamarasuvintyalam cakrahvam ॥ 62 ॥ 
(The cakravüka bird (the ruddy goose), by remaining some- 
times in the bushes of field-lotuses and sometimes in the midst of 
creepers with tender shoots, gives pain to its searching spouse till 
nightfall). 


۷ و‎ ss ele idalie tuhinaksonidhradutiuuzasa 
sugalol.... + Rcgis a. و‎ cake n ۱ 63 1 
(Is this not in the high plateaus of snowy mountain... ... ) 
“are ede hastistksana vicakganarindare 
asvasikgeyim,” ॥ 641 


(In some places by experienced elephant-trainers and in some 
places by the training oi horses). 


52. 


"oho éralim peravara 
mahatmyamum e - ام‎ e Keb 


(others' greatness, leave it alone |) 


Examples for avadharane (emphasis) — 
“nudtdane kavudane erde- 
gidadir javanitturakke ninagsUudanen 
nudidane adu kayyadu me- : 
nnudidudu tappugume ganga-cidamaniya.” ॥ 66 || 
‘diane indranatane gunonnatanaiane 
NUS त ambujodaram." — 0671 


(He alone is Indra, he alone is virtuous, he alone is Visnu). 


Examples for visanke (suspicious question) — 
'4niyane belladindimiyanwane ah TT 
piridywanitiudam 
nenevane cih adam neneyam ..." ॥ 68 ॥ 
(Is he sweet? He is sweeter than jaggery. Is he generous ? 


‘He is very generous. Does he recollect what he has given? Never, 
He does not think about it). 


“aneyo adriyo." (Is it an elephant or. a mountain ?) ۱ 69 ۱ 


“gyuruvilla karnanilla guruvina maganilia 
e nire enniniyan kavirajakuñjaran.” 70 ॥ 


(There is not the preceptor (Drona), there is not Karna, there 


is not the preceptor’s son (Ashwathama)... ... ... will you not say, 
my lord is Kavirajakunjara (the famous among the great poets). 


Examples for pluta — 
“ha ramaa endu sie bayalidaltal." ॥ 71 | 
(Sita lamented loudly crying “ Hal Rama"). ۱ 
“ku kka haz endu kols kugittagal." ॥ 72 ॥ 
(The cock crowed then, “ku kkā kuu.") 
57. meccinolaksepakado- 
lbeccovabhyupagamarthademasabdam ka- 


ttaccariya gadarthatvam 
biccirkum. svaramavidsrolire khedadojam. 
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Sandhi does not take place when o ending words expressing 
approval or reproach, the word ema expressing consent and the 
क which comes in the place of gada (meaning surprise) are followed 
by vowels. Sandhi does not take place also in lamentation, 
Examples — for approval — . 
“entento ah kabbamollsta ytu.” 
(Somehow, the kavya was finished well). 
“entento odina pars lasu less.” 
(Somehow, the way of reading was nice). 
for reproach — 
ORTA edaridano avana nosalakkaravam 
ee see cee ane تم‎ ॥ 78 | 
(If he is dishonest his writing on the forehead (life) will be 
erased.) l 
“mutiidand inde konte dhulipatam." | ا‎ 74 | 
(If he besieges, the fort will now itself be reduced to dust.) 


. for the word ema — ۳ 
“nimagakkema abjagarbhana yum sriyum.” ॥ 16 ॥ 
(May you have the longevity and prosperity of.the god, 
Brahma.) 
“singamakkema añjen ... ..." | ॥ 76 ॥ 
‘ (Let it be a lion, I will not fear.) 
for the a meaning gada — 
“pala amarda $nidu gada...” ॥ 77 ॥ 
(Milk! ambrosia! sweet indeed !) 
"ana immadiya eralkudureya 
irbargeralkasduva."" لا‎ 78 | 
for lamentation — 
“ayyo akkata $ndrange heda yie.” ॥ 79 ॥ 
(Alas! Did evil happen to Indra ?) 


68. poragolagu posaiu paladerd- 
darikeyadantateyana samasantaradol 
nere taldu sandhiyagavu 
larssandidirol svarangalavuvu mileyum. ॥ 68 | 
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When the words poragu (outside), olagu (inside), posatu (new- 
ness) paladw (that is worn out) and elads (that is tender), after 
dropping their final syllables" gu, gu, tu, du and du respectively 
are followed by any vowel, sandhi does not take place. 


Examples — pora adi (the outside of the foot), ola atiam (the 
loft that is inside), posa adake (new arecanut), pala alagu (old 
blade of a sword), ela മിഥ (young swan.) 


59, arapadapurvam dvitva- 
Rgaramagire burvapada caramam hrasva- 
hsaramage sandhidogam 
sarephamidirage وک‎ 


When the initial letter of the second word is doubled and the 
finalletter of the first is short, the sandhi that is made, is faulty 
If the initial letter of the second word is a consonant with r, this 
doubled consonant is considered as slack 


Example of sandhi which is faulty —: 
"barisipradhanaram ku- 
llivisipriya kusalavarteyam nere kaldu 
sthiramirduprabhu nudiye 
prarsdhamudanadanatanembudamargam," ॥ 80 ॥ 


Example where the beginning letter of the second word is 
a consonant with r. 


| "misugultirba irisuladim ... ... ... (1 ॥ 81 | 
(with the shining trident ..... ) 
pranayade tripathege nadedan 
irineiranolavinde taldidan mastakadol. ॥ 82 | 





25. This dropping of the final syllable occurs in the formation of com 
pounds, 1 
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60. bageyads sairinabhyazaha- 
rigalusirvar gadyakavyadol 4 
pugadendarocigaladam 
tegalenda gadyapadyakavyadolirkar 
The persons who are not discriminate allow such usage in 
prose compositions saying that in prose such strictness is unne- 


cessary. On the other hand persons who are discriminative do 
not allow such usage in both prose and verse compositions, 


61. karegatvadirgeyallade 
paramire padvardhavakyavestanadedegam 
sphuradanubritigam svaramavy 
paramire rituakkamante sandhi vikalpam. . 


Sandhi is optional for the word kare when it is followed by 
al and ira followed by ade. Sandhi is optional also when a half- 
verse, quotation from Samskrita or when imitative sounds are 
followed by any vowel. In words followed by +: also, sandhi is 
optional. 

Example for sandhi not occurring in af and ade — 

kare + al — kare a (when called), 

jira + ade — ira ade (without being). 

“bagevodalunisira ade.” ۸ 831 
for sandhi occurring in சச்‌ and ade — 

“matgareyal pandavarge neredudu barisam." ॥ 84 | 

(The time was ripe for the Pandavas to remain unknown.) 

“grade garjisi boppalan talardan javan 
talarvandadim." ॥ 85.1 


(Immediately Boppala roared and started like Yama, the 
God of Death.) 


for sandhi not occurring in a half-verse — 


*» alliysduntembarihado- 
lelltyumullodeyavania sabdamumakkum 
ellandadolam polisu- 


valli gunadhskarolantevolenalakkum.” ۰ (1861 


LILATILAKAM 


A Treatise on Malayalam Grammar and Rhetorlcs 


Translated by 


K. N. EZHUTHACHAN 


PREFACE 

The 14th century Lilatilakam, though a treatise on the Mani- 
pravala style, is a very important work for the study of old and 
medieval Malayalam. It was first edited and published by Attoor 
Krishna Pisharati in 1917! with a Malayalam ‘translation (the 
originalis in Skt. in the old Saütra-vrtti style,’ the examples 
only being given in Malayalam) which was later on revised. Some 
other scholars have followed him with their own translations, the 
latest being that of Prof. Ilankulam Kunhan Pilla’ It is a very 
learned and interesting work but has to be used with some 
caution. The author is the protagonist of a ‘Traivarnika’ 
theory which, with its anti-Brahman ‘bias, reads new meanings 
into the original text. This leads to the twisting of the original 
driving the translator at times into contradictions. (According 
to him the term ‘ Kerala-s' in the text means only the Sadras, viz 
Nairs etc. and the language of the three upper castes (Trai- 
varnikas) was different from that of these people). L. V. Rama- 
swamy Iyer's ‘Grammar in Lilatilakam ' comments on the Sutras 
and Vrttis, but gives no translation. J. Brough has translated 
the Sutras of the first three Silpas but has omitted many portions 
of the Vrtti^ It must be remembered that a lot of important 
linguistic material lies embedded in Vrttis of these Silpas especially 
of the first. The work is-also important from the sociological and 
historical points of view. Again, the Skt. original in printed 
books is not free from mistakes. In view of all this, it was 
thought better to have a complete English translation of the work 
for the use of scholars. The translation has been prepared on the 
basis of a re-edited text after a careful collation of the printed 
original with a manuscript (No. 1) kept in the Government Manu- 
script Library, Madras. Pains have been taken to make the 
translation as faithful, objective and literal as possible without 
any effort being made to give any new interpretations. It is with 
this view that the terms of the original like Keralabhasa 
(Malayalam), Pandyabhasa, Colabhasa (both meaning Tamil) etc 
are used as they are 


1. Attoor Krishna Pisharati, Lil. (Trans.), Ist Edn., Trivandrum, 1917: - 
ei Edn. 1930; 3rd revised Edn. with ‘Unmilanam’ commentary, .Trichur, 





. 1a. There is no need to take the anthors of Sütra and Vrtti as different 
persons as Brough does (BSOS XII, p 


2. K.V.M, Trichur 1940; Soornad Kunhan- Pilla, Trivandrum,: 1946: - 
Ilenkulam P. N. Kunhan Pilla, Kottayam, 1955; revised Edn 


3. L. V. Remaswami Iyer, Grammar in Lilatilakam, Trichur, 1944 


4. John Brough, “ Lilatilaka ;’A Sanskrit-- Tract on Malayalam 
Grammar and Poetics’, BSOS, XII (1947-48), pp. 148.16: 


avo 
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Much light has been thrcwn in recent years on tbe history 
of Manipravala style in Malayalam. Prof. Tlankulam Kunhan 
pilla has quoted a stanza occurring in one of the temple inscrip- 
tions of Rajaraja the Great (10th century) which is written 
in this style.” The word Manipravila appears to be an old one. 
We find in Ahananüru, a Tamil Sangham work, a portion called 
Mani midai pavalam (coral and pearl combination), along with 
‘Kalirru yanai nirai (row of young elephants) and Nittilakkovai 
(garland of pearls) The first-named metaphor might have 
been the fore-runner of the later Manipravalam. 


Scholars have shown that Tamil has Manipravilam only 
in prose and that too in the works of Jains and Vaisnavas. The 
Telugu poet Palkurkki Somanatha (14th century A.D) has 
used this word in his Vrsidhipa Sataka. Investigations show 
that Kannada poets of the medieval period also knew this 
style; for, Parsvanatha writes that Aggala (12th cent. A.D.) the 
author of Candraprabha Purina had written a 'rüpastava 
(head-to-foot description of God) in Manipravala (‘Vastava 
bhakti-yutam rüpastavana manipravalamum"'). * i 


It is well-known that the lith century Viracoliyam (Tamil 
grammar) has alluded to this style in a particular Sutra (Alanka- 
rappafalam, 40). This Sutra places Manipravalam® along with 
‘Viraviyal (Ex. Krgpan, Kiruftan), 'Kilavikkavi', ‘Turaikkavi, 
‘Pjrahéligai’ (Skt. Prahelika) etc. and hence it is doubtful whether 
the term showed any typical genre of literature. However, 
Viracoliyam says that Skt. words mingled with Tamil will form 
Manipravala and that there is no rhyming in it. ° 


Other interesting points connected with the Lilatilakam 
may be found in the general introduction that follows. 


K. N. Ezhuthachan 





5. See Dr. P, K. Narayana pilla, (Ed.) Padyaratnam, Trivandrum 
Mal. Series No. 71 (1949) Intro. pp. 1-35, Ullur KSC, I, p.72 ff. LVR, GL 
pp. 5 ff. See also K, M. Panikkar, Manipravalam in Java”, Dr. Kunhan Raja 
presentation Vol., Madras, 1946, pp. 65 ff 


6. Lil. (Tr.) 1st Edn., p. 79 


7. 1 em indebted to Sri C. Govinda Rao, the late Kannada Lecturer, 
University of Madras, for this information 


8. Ex. usps nir (hot water), Here the first component is Skt. and 
the second, Tamil 


9. The Sutra runs thus: ‘Idaiys Vatavelu-tteytil Viraviyal ipjetukai 
iraiyeta milla Mapippiravalamam. 


Though the argument of the author of Lil. that Mapipravala is found 
only in Malayalam is evidently wrong, it has to be conceded that this style 
struck deep roots only in this language. For some interesting remarks on 
macaronic style in other languages, See Brough, op.cit., p. 148-9 DS 


1 Transliteration 
\ 


: Vowels : 
t അ ആ ஐ ഈ 29 జ ര 
۱ 2 a i i u ü r I 
١ هه‎ ഏ ഭഎ ഒ ഓ ഓ അം ആ 
e 6 ai 0 ठ au am ah 
Consonants : 
యె வ ഗ og ல 
k kh g gh ம்‌ 
ച هم‎ R OD em 
c ch j jh 8 
sS ௦ QD ao ஸ்‌ 
i th 4 dh n 
ത ம 8 च्छ ന 
ఓ th d dh n 
ad an en టి a 
P ph b bh 
യ ^ لع‎ വ 
y T 1 v 
०० an സ aO 8: 
¢ 8 8 h 1 
० ழ ஸு oo (single) 
r 1 n Ld 


* Hard ع‎ (౧) when doubled or combined within has the 
pronunciation of alveolar t'(as in attest) in Malayalam, The 
Tamil nr is pronounced as nt. But as in Tami it has no 
separate script. It always occurs in a doubled form or in 
combination with n. 


Palotu tulyaruci mauliyil ullasikkum 
balendu-manda-mrdula-smita-venpilavu. 
kolinra pürna - kanrupakula - drsti vaca - 
mUlam teliffiu mama céatsi tonra-véntum 


(Let the Root principle of the Word, Lord Siva, who has his 
head adorned by the milk - white crescent emitting the soft - 
smiling rays and who casts his fully sympathetic glance (at his 
worshippers) shine in my mind (while writing this treatise). 


டல 7 5 பட 5 egy 


pad # eo Nd லக்கு டக MAG QW 


LILATILAKAM 
Translated by 
`K. N. EZHUTHACHAN 


SILPA ONE 
S. 1. Bhágü-samskrtayogo Manipravalam. 


(Manipravala is the yoga’ or artistic preparation of Bhasa* 
and Samskrta). 


Atm and originating causes. 


Whatever is told about the aim and originating causes of 
Samskrit kavya, applies equally to manipravala also.” 


Explanation of the definition. Why both the terms Bhasa and 
Samskrta are used in the Sutra. 


Suppose by thinking that Samskrta is also a bhaga, $e. a 
language, the Sūtra is worded as ‘ Bhasayogo Manipravalam,’ the 
meaning that it consists of two languages will not become clear. 
Again, suppose we say ' Bhagayor 3020 Manipravalam,’ 4.௪, 
Manipravaja is the yoga of two languages, then again, the idea 
of distinct lauguages will not be clear. Hence the use of the 
words Bhasa and Samskrta in the Sūtra 


What is meant by Bhasa in the Suira : 


Bhgsa here means Keralabhasa, as is found in the contexts 
like “ Bhasamisram polutu kathayami" (for the present I shall 
explain the muhurtas, t.e., auspicious occasions, in. Bhasamisram) 
where bhaga is used in that sese.” 








1. Yoga is usually translated as ‘combination’ but see the author's 
definition below. 


2. Stands for Keraja-bhase (Malayalam). 


3. Attainment of fame, money, etc. are the aims, and talent, training 
etc., are the originating causes according to the Sanskrit rhetoricians 


3a. The verse line is taken from an old work Muhurta vidhi which deals 
with the auspicious occasions for religious rites, 
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What is meant by yoga in the Sūtra : 


Yoga means here 'sannaka 1.2. preparation or. effort to 
` capture the hearts of Sahrdayas or connoisseurs, a result which 
can be attained by the total absence of dogas (defects) and the 
perpetual presence of gunas (merits), while the figures of speech 
and rasa (sentiment) may be optional.‘ In poetry there must be 
good metrical construction also. In small sentences the above 
‘ yoga’ is'supplied by the context. For example, while writing 
literature, in prose, verse or in- both, if you use ‘ Candanam 
konta ' (Bring sandal wood) in a manner which is not unsuitable 
to the context, even that small sentence has good yoga (4, it is 
capable of capturing the hearts of the Sahrdayas) by virtue of 
its being placed in the middle of two sentences. In that case it 
gets the name of Manipravala. Similar is the case with the 
words ‘ Hear this then’, ‘I shall give some tamarind seeds’ etc. 
These senterices, when used at the beginning or end of a literary 
composition, are found to be enchanting, being placed as they are 
in the middle of a multitude of. such interesting sentences. If 
there is no such contextual accompaniment, and if you merely 
say, ‘ Bring: sandalwood,’ then the meaning of these words 
is restricted either to (1) giving a piece of knowledge. of worldly 
affairs, or (2) to imparting a piece of news, or (3) to effecting an 
imitation. In such cases it can be determined that there is no 
attempt to please the connoisseurs of art. Moreover, in such 
conversations, either preceding or following, there will be defects 
like repetition, colloquialism, and gestures with hand now and 
then. There may be also talks with or by others. In such 
places there is no ‘ sannzha ’ or artistic preparation. Hence there 
will not be Manipravala also. — 


Similarly, the common conversation of the people will not 
become Manipravala because there will be defects of repetition 
etc. and the gunas (merits) like slega’ are wanting and thus there 
` will be no proper sannzha or preparation. 


4. Gugasand dogas are elaborately dealt with in books on rhetorics. 
Rasa is the predominant emotional content of 2 poem. 

4a, What the author wants to convey is that bhasa (Malayalam) and Skt, 
words make Manipravü]a only when they are used in literary contexts, 
Mere combination of them in ordinary talks does not matter, 


5, i 6, intimate union of words which gives flow to a verse, 


$ 


Difference between * Mantpravala’ and ‘ Tamil’ : 


Now a question may be asked: In dramatic performances 
and others, stories known as ‘ Tamil’ are recited by Nambiyars.*e 
There we have the above mentioned yoga of bhaga and Samskrta. 
Moreover, digas (defects) are absent while gunas (merits) like 
Sléga and figures like anuprasa (alliteration) are present. But 
these works are not called Manipravala. Why? 


The reply is: In such works, Samskrta is used without its 
inflexional endings. Mere words (stems) are taken from Samskrta; 
the case suffixes are all bhasa.’ Hence such stories (as are told 
by the above-noted Nambiyars) cannot be called Manipravala. 
In proper Manipravala there must be Samskrta words with Sans- 
krta inflexional endings. Where such case endings are bhasa, 
the Samskrta also becomes bhaga because it appears more like the 
latter. Hence the name ‘Tamil’. The same is the reason why 
the story compositions like Abhimanyu-vadha etc. are not 
called 2 2 2 8 


Another defect based on the problen of rasa (sentiment). The place 
of Rasa in Manipravala. 

Well, we hear about Alattir Manippavala.* Here there is no 
proper yoga of basa and Samskrta, which will captivate the hearts 
of sahrdayas, for rasa (sentiment) is absent init. Where can 
rasa be found in a treatise dealing with the treatment of diseases ? 
Obviously rasa must be present in Manipravila. (Hence terms 
like Alattūr Manipravala should be wrong, but they are current.) 


The reply is: It is not so.. Rasa and alankaras (Figures) are 
not compulsory elements. Of course, in a Sütra which follows 
(I. 10) viz. *Nyünatve adhamam' (That Manipravala is inferior 


5a. In ‘ Kitiyattam ' performances the dramatic story is narrated by 
Nambiyar, member of a temple caste, Acting of Skt. drama is called 
Küufyattam. € | 

6. Note that the author equates bhaga with Tamil, 

6a. These works are not available now. 


6b. This is a Bhisamigra (mixed language) work on medicine. {lt appears 
that Mani Pravala is only the literary form of this type. Alattir is the name 
of place in Palghat District, Kerala. Alattir Nambis were famous physicians 
who wrote medical treatises 
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which has a little rasa) we have admitted that the term‘ inferior 
denotes meagre quantity, which implies that the presence 
(in some measure at least) of rasa is compulsory in Manipravala 
Still, meagreness is tantamount to its absence, for it will not give 
enjoyment at alll Such being the case, rasa is not at-all 
inevitable to make a poem appealing to sahrdayas.: That result 
can also be attained by the absence of doga (defects) and 
the presence of gunzs. If it be said that only by rasa you 
can entertain rasikas, then it may be asked, ‘What is the 
difference between a sahrdaya and rasika?" (Nil. As far 'as , 
a rasika is concerned, he will feel enchanted not by rasa alone 
the absence of dogas and the presence of gunas befitting the 
rasa will also suffice. Enough cn this 


For. the yoga of bhasa and Samskrta there must be 
invariably both kinds of words: Such a sentence structure is 
called Manipravala. It is a term of connotational identity 
. (sadhyavasa-akslaga). Here mans or coral stands for bhasa and 
pravala or pearl for Skt. For example, it is said 


Tamil mani, Samakrtam pavalam 
kokktnrén vrtiamana cennanmel 


(I am tying on a metrical string the coral of Tami] and the pearl 
of Samskrta.) 


An error rectified : 
, Such verses as these are found : 
5 Tamil samskriam ennulla 
sumanassukal kontoru | 
` éntamala 1०08000६०5 
pundarikahsapujaya 


(I am weaving a thick garland with the flowers of Tamil and 
Samskrta for the worship of Vignu) 





۱ 7. | Both rasika and sabrdaya mean a connoisseur of art... 


ர்‌ 
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idem #7 Samskriamayina cennalinirum 
narramilakina piccakamalarum 
aka kalarnnw karampakamalam | 
vrtiamanojinam grathayisye (ham 


(I shall weave a mixed garland (mala) with the red lotus of 
Samskrta and the ‘psec’ (Jasminum grandiflorum) flower of 
Tamil). 


Such instances are not of the same. nature as the one 
which befits the name Manipravala; for the bhaga and Samskrta 
yoga of these verses does not bear the particular name of Mala 
(See, ‘intamala, karampakamala in.the examples), which is used 
here only as a word of secondary significance (laksana) denoting 
similarity. Manipravala is a particular term with radhi (conge- 
nital significance) having also the /aksana denoting similarity. 


Tamsl and its meaning. 


In the above verse ‘Tamil mani’, by the term ‘Tamil’, 
Keralabhaga is meant and not the 8 of the Colas and 
others (ie. the Tamilians) It is found to be used as such. 
Keralas are called Dramidas; hence their language ss called 
Tamil which is an apabhramsa or corruption of Dramida. Or 
else, the term Dramida is used for Colas, Keralas and Pandyas 
alike.’ Some say that Karnatas and Andhras (i.e. Kannada and 
Telugu people) are also. Dramidas. It is not 50 ; for their language 
is completely different from that which is used in the Dramida 
Vēda (scripture). Also they have not got the pattern of Dramida 
sanghata (phonemes.)* Dramiga Veda is a Tamil composition 
(91555 prabandha) much respected by the Colas etc.” It is said వ 





‘Ta. What the author desires to point out is this :—In the above verses the 
Tamil and Samsk;ta words are taken as, or compared to, flowers end the 
composition is called a garland. But this composition has not got a special 
name “ garland”; itis a poetic expression based on similarity only. As 
opposed to this, in the case of Mapipravala it is a special as well as a 
general term based on a poetic conception of similarity. 


8. The old Tamil land was divided into three kingdoms, Cera, Cola and 
Pandya ; Cera is Kerala. 

9, ie. Tamil letters consisting of 18 consonants and 12 vowels. See 
LVR's remarks on these topics, GL. p.11 ff. : 

10. The work alluded here is said to be the Dravidopanisat ۸ 


a 
॥ 
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* I worship that saint Sathakopa'* who wrote the Dramida 
Véda, which has got a thousand branches (songs) and is 0൩ ൭. par 
w th the Vedas created by Brahman, and who also destroyed the 
intelligence of heretics.” 

What is Dramida-sanghata ? | ह 

Dramida-sanghata means the Dravidian (Tamil) à phabet 
where the three intermediate Vargas or groups ( Aiskhara kh, ch 
th, th, ph; Mrdu 8, j, d, d and b and Ghoga gh, jh, dh, dh and 
bh), the #smas ($, بو‎ s) r; and the visarga viz. h (of the 
Aryan scheme) are absent. Jt has a long as well as short -e and -0- 
and the phonemes are pronounced with an -n ending. 


The beauty of Manspravala 


It should not be thought that such a mixture of bhaga and 
Samskrta is one which is not graceful. It is said 


“One who tells stories in friendly companies without using 
too much of Samskrta or too much of the local language will gain 
honour 


In Manipravala the Samskrta words used should be quite as 
common and elegant as 08896 words." The latter should be mostly 
such as are not used by illiterates (i.e., it should not be of a low 
colloquial standard). Then only there will be perfect combina- 
tion between the words of those two languages. To show its 
elegance and beauty of the style the term Manipravala is given 
toit. Itis evident that coral and pearl when strung together 
on a thread appear as one because of their identity of colour. 





10a. This is the synonym of Nammalvar (9th cent. A.D.) the famous 
Vaignava saint of the Tamil land. Literally the word S'athakópa means one 
who is angry with bad people or heretics 


11. Itappears the writer is alluding to the pronunciation of Tamil 
letters like anu, inu, kagu (a, i, ka) etc. by the people. ഡ്‌, Tol. El. 135 
Ilampüragar says in the commentary that * anam ', "6081 ' are used instead 
of akaram, okaram etc. Vattelutta which contained only the Tamil alphabet 
was called änam monam where an.euphonic n crops up after the initial . 
, nand m respecrively छ 


lle. Bhoja’s Sarasvat Kanthabharaps, II. 12 


12, Difficult Samskyta words are thus avoided. Good Magiprav ila 
works generally stick up to this rule. 
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Such is not the case when gems (manikya) and pearls or 
pearls or blue stones are strung together. In the same way 
the combination of 57292 and Samskrta must be perfect. Dishar- 
mony should not be felt anywhere. It is not proper that such a 
literary composition which appears to have only words of 
identical nature should go in the garb of Samskrta. - Better that it 
should appear as bhaga, which is also logical. The matter may 
rest here. 


Afaw in the definition itself poin ed out: 

Well, this is only regarding the propriety of diction. Let 
us first think about the definition itself as contained in the above 
Sutra on Manipravala. You say bhasa means Kéralabhaga only 
and no other. And for this bhasa also, you did not accept a ‘yoga’ 
(combination) with any’ language other than Samskrta. You 
have maintained that Manipravala is thé yoga of Kéralabhasa and 
Samskrta only. Well, this definition appears to be defective. I 
assert that in Manipravala there is Colabhasa (Tamil) also, for such 
words as küntal(hair) kujal (hair), korika (breast) are seen in it 
and these words are undoubtedly Colabhasa. 


Reply : 3 
Why, you have quoted only very little. Say that hundreds 
and thousands of Colabhaga words like mula (breast), tala (head), 
` hal (leg), pallu (teeth), pox (gold), tex (honey), vila (price), tala 
(anklet), tina (millet) paza (palmyra tree) etc., are seen in 
Manipravala. If you think this is a great flaw in our definition, 
you can extendit by adding that Manipravala contains Karnata- 
bhasa also. Ana (elephant), alu (person), ala (not), Wa (nil), ati 
(goat), eli (rat) are Kannada words. You can say there are 
Andhrabhasa words also like «tal, (body) etc.” Why can’t you 
complain that Kutanattu-bhaga like accan (father), talla (mother) 
also are found in Manipravala.” Well, then let the inconsistency 
of the definition increase. 


Moreover, why do you say that only in Keralabhasa yo 
get the words of Cola, Kanata and Andhrabhasas ? Why don't 





12a. Actually many of these are common to all the Dravidian languages 
and we must not attach too much importance to the assertion of our author. 


12b. The commentators on Tamil grammars quote a number of suc 
dialectical words. 
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you say that in Karnata (Kannada) and its Bhasa-prabandhas 
(literary compositions) there is Colabhasa also? You must add 
that in Colabhasa compositions also there are Keralabhüsa words 
Then again, you can say that in Samskrta there is Prakrt eg 
mani (gem), rama (Rama), viraka (separation), moha (delusion) 
etc. Similarly it is possible to assert that there is Samskrta in 
Prükrt also : 


Why stop there? Why can't you say there is Colabhasa 
in Samskrt poems like Raghuvamsa etc. also? There you see 
words like kalpana (thought), kama (desire), kanaka (gold), kala 
(indistinctly beautiful), vanita (lady). etc. which are Colabhasa; 
In Prakrt poems also there are Colabhasa words like aravinta 
(lotus), makaranta (honey), taranka (wave), kanka (Ganga?) etc 
Thus it will be seen that there is no fixed regional language or 
literary work nor even a fixed region. Even Samskrta will 
become 4pabhramsa (corruption) and Apabhramsa wil become 
Samskrta. This is excellent ! 


Reply : l | 

My great scholar: In the case of Manipravala such 
an opinion does not look nice. Look here, these regional 
languages and words are fixed entities. The same is the case 
with Samskrta and others. But some words, are at times 
recognised by some persons as similar. to the words of other 
languages. Youshould not think that they belong to those 
languages ; the most reasonable way is to take them as similar, to 
the words of a given language. 07 else, a person may try to load 
or milk a gavaya (a kind of deer) or Devadatta (name of a human 
being) simply because they have the outward appearance of a 
cow. The above-noted kēntal and others are similar to the 
Colabhasa words, but are not actually so. On the same principle 
we must hold that «fal ‘etc. are similar to Andhrabhaga words 
but not really belonging so it. Likewise, nale (tomorrow), illa 
(nil) etc., are similar to Karnataka words but are not actually the 
words of that language. 








13. Much credence should not be given to these exemples which appear 
to haye not been scientifically investigated by the author. It seems he is 
giving some examples at random perhaps to confuse the opponent. :- 


3t, 
we 
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Some other points have also to be added. At times there 
may be such doubts as to whether a word is Colabhasa or not. 
But how can you definitely say that a word used in Manipravala 
is Colabhasa? Is it because that you do not see it used in the 
common language of the Kerala people? If so, how did you 
determine that it is Colabhasa ? Could it not be Karnàtabhasa 
or Andhrabhasa? The argument that in Magipravala there is a 
language other than Kéralabhasa is very feeble because you have 
not specified that language. 


Moreover, why do you say that it is on account of not seeing 
in common parlance that you take a word to be Colabhasa? Is not 
usage in literature (viséga vyavahzra i.e. usage on particular 
occasions) sufficient to show that it belongs to Kéralabhasa ? 
Usage, whether it is common or not (४.८., restricted to literature 
or not), is, however, usage. Mantpravala ts the literary usage 
(i.e., visega vyavahara) of the Kerala people, and there words like 
kuntal exist. 


Something more has to be added: By holding that it is the 
absence of such words in common language which makes you to 
take them as Cólabhaáa, do you mean to say that all such words 
seen in literary usage (viz. Manipravala) are Colabhaga ? Or 
does this apply only to words like kzntal etc. ? The first does not 
seem to be correct, for you have said that there is Colabhasa also 
in Manipravala (which means that in the latter there is Kerala 
bhasa also). The second view, too, is not different from the first, 
for you have already asserted that kiintal etc. found in Mani- 
pravala are Colabhasa. Perhaps you mean that kiinial and others 
are found in the ordinary language of the Colas and hence they 
are Colabhasa words. Well, friend | these words are found in the 
literary usage of Kerala people; hence how do you know that 
they are Colabhasa ? 


If you say that witnessing their use in literary language is 
immaterial, then how can the Colabhasa words like ati (male; cf. 
Mal. an), makat& (daughter; cf. Mal. makal), “naturi (halfa measure; 
cf. Mal. navuri), etc. be taken as either CGlabhaga or Kérala- 
bhasa? For, those words are found in Pattupattu, Ettuttokai 





14. Cf. Tol. EL 272. 


15, Ibid., 241. ۱ 8 
E-2 
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etc., which are literary compositions of Colas and Pandyas.™ 
They-are not used in ordinary language (sama nya-vyavahara) 


You may reply: Words like 24 etc., are seen in- the 
dictionaries and. grammars, qf. the Pandyas and Colas; hence they 
are determined as belonging, to Colabhasa. Well, I say: Those 
words which are not found iq the common language of the Colas 
but which exist in their literary compositions only are undoubt- . 
edly Colabhasa. What if you have lexical authority or not in 
this case? Usage is the principle underlying lexical authority. 
In every way it is fromthe usage in literary compositions that 
we know them as belonging to Colabhasa. Such being the case 
how can ६. usage seen in literature fail to help recognition of a 
word as belonging to one particular language? २ : 


You may say:. Ati etc., though present ‘in the literary 
works only are Colabhaga words for there is a lexicon for it 
while for words like Rental etc. found in Manipravüla there 
is no lexical or other authority to prove their Kéralabhasa 
orgin. Well, the reply is: Even in the case of such words as 
kal (leg), kalu (stone), mala (mountain) and puli (tiger) which 
are found in the common language of the Kerala people, there is 
no lexical authority. They are seen: in the dictionaries of the 
Pandyabhasa. Hence even those words will not be Keralabhaga 
but Pandyabhisa or Colabhasa. If it is argued that they are 
Karalabhasa. because they are present in the everyday language 
of the Kérala pedple, I have already told you about the futility 
of resorting to common and special terms ($.6. usage in common 
and literary languages) in this matte. If we decide from mere 
. usage, then words like Rizal etc. will be clearly understood as 
Kéralabhasa. Moreover, what sense is there in taking a word 
which is not used at all, but merely found in dictionaries,’ as 
belonging to a particular language? Of course, Kéralabhasa 
is not decided by lexicon. Similar is the case with Andhrabhaga. 
It is by continuous or traditional usage that we know to which 
language a word belongs The usage may either be common or 
particular (ఓ literary). Its presence in either of these categories 
will suffice for its admission to any given language. 





1% i.e. the Tamilians. 
(To be continued.) 


द्वितीयाध्याये - द्वितीयः पादः ८१२ 


'सोमाडुमूतेश्षि प्राकृत याजमानं कर्तव्ये न वेति RR | कि ۰ 
न கண | प्रत्यक्षविधानात्‌ | सर्वेष्वङ्गेषु emg यत्‌ कस्यचित्‌ maf. 
तत्‌ पुनः परिसंख्यानार्थं यथा आज्यभागौ यजतीति TEA | 32858 यज्ञो- 
बमूयेति ത്തിന്‌ अन्यपरिसंख्यानाथमेवेति ஈர்‌ HR | 


॥ स्तुतशखयोस्त्वनुमन्तणाथमामनन्ति तत्सयोगप्रथकर्त्व 
यथा पश्चावत्ते ॥ २-२-१२॥ (सि) 


यज्ञो बमूवेति स्तुतशस्रानुमन्त्रणमिदै अर्थान्तरसंयुक्त' नेदमैष्टिकमेव पुनरा- 
mad | तदुभयोरपि विधानयोः परस्पर संबन्धाभावात्‌ न परिसङ्कुया्थर्वमिति 
RT । यथा चतुरवत्तपश्चाक्तयोः इति | आष्यमागयोस्तु अविकृत- 
योरेव சாரண: । अतस्तानि न चोदकप्राप्तानि याजमानानि | 


॥ ५ ॥ चतुरवत्तं जुहोतीति सर्वेज्यानामविशेषात्‌ 
॥ २-२-१३॥ (पू) 


, “चतुरवत्तं se! इत्यत्र सन्देहः किं होममात्रं aged आहोखित्‌ 
होमविशेष. इति | ۰۲5 प्राप्तम्‌ ? होममात्रमिति | कुतः ? अविशेषात्‌ । उद्दिइय- 
मानताद्धोमानां विरोषयितुमशक्यस्वात्‌ ഞ്ഞ तत्र चतुरवत्त विधीयते | 
, तस्मात्‌ सर्वहोमेषु चतुरवद्त इति प्राप्ते ब्रमः--- 


- RA वा लिङ्गात्‌ ॥ २-२- १४॥ (सि) 


दर्विहोमादन्यत्र 3385 विधीयते | कर्थं? चतुरवत्तहोमयो: संबन्ध- 
विधानात्‌ । അ അണ്ണ எனி: னார்‌ विधीयते எரிவளி 
संबन्धिनोः अन्तर्भाव्य எள்‌ सम्बन्धविधानमिति | तदत्र होमो ज्ञातः, AÛ च 
निर्शात वाक्यान्तरात्‌ तथोस्संबन्धमात्रमेव विधीयते इति चतुरवत्तं जुहोतीति 
सामान्या श्रतिः वाक्यैकदेशोपात्तेन सामर्थ्येन विरोषे व्यवस्थाप्यत इति | “ छन्दांसिंवै 
देवेभ्योऽपाक्रामन्‌ -न वो मागानि TH वक्ष्याम इति तेभ्य एतच्चतुरक्तमधारयन्‌ 
पुरोनुवाक्यायै याज्यायै देवतायै वषट्काराय ச்சி जुहोति छन्दांस्येव 
तृम्रीणाति எனன प्रीतानि देवेभ्यो என்‌ वहन्ति’ इति என்‌ जुहोतीति afit 


1, श्रतेः E నా 


८२ சர்க்‌. ` 


पुरोनुवाक्यामिरमिसंबध्यमाना विशेष एवावतिष्ठति । न च 58698 पुरोनु 
वाक्यादिविशेषयोग ۱ 
॥ ६ ۱ पञ्चावत्तं जमदग्नीनामिति सर्वेषामविशञेषात्‌ 
۱ २-२-१८५॥ (पू) 
कि ணன்‌ aR सर्वहोमेषु कि वा aT तत्रैव तेषा- 
मपीति कि प्राप्तम्‌ ? 


ये ளாணள்‌ होमाः तेषु संबन्धश्रतिसामर्थ्याव्‌ अव्शिषेण सत्र WE 
निविशते इति प्रे ఇగ ;--- l 


ang तस्यैव. RREAN २-२-१६॥ (ति) . 


चतुरवतस्यैव विकारस्स्यात्‌ ae aged ada विकार; ۱ 
असलिदित विकारस्यान्य!य्यत्वादित्यथः | எண்ன ॥ 


किं च लिङ्गदर्शनात्‌ “ രിത ळोके--स॒ न - समर्थमपश्यत्‌ 
स एते पश्चममवदानमपश्यत्‌ तत्निरवपत्‌ |” इति അ अधिर्क चतुरवतेऽवदानं 
दशयति । तस्मात्‌ अधिकारापेक्षया चतुरवत्तविकारः 830881 ` 
॥ ७ ۱ पश्चमावत्तमाज्यात्‌ संख्यासयोगात्‌ ॥ २-२ ۱9 (पू) 
. पञ्चावत्तिनः पश्चमेऽवदाने सन्देहः | किमाज्यात्‌ ஈம்‌ उत 
औषधादिति | किं प्राप्तम्‌ £ 
` आज्यात्‌ पञ्चममवदेयम्‌ | कुतः ? NAN | चतुरवते हि सामान्ये 
चतुर्थमाज्यं तक्रमर्सयोगात्‌ व्यवर्धत इति A ब्रमः 
॥ ഞ്ഞ तत्संप्रदानेनामिम्रेतस्‌ ॥ २-२- १८ ॥ (सि) 


प्रधानहविषोश्वदीयेत प्रधाने हि afta तदेवाबदेयस्‌ अवदेयं ఇ 
रोडाशद्रव्यम्‌ | अतो मुख्यत्वात्‌ तत एवावदेयम्‌ | यसुनरुक्तम्‌ - 11 
. दिति । तत्रोच्यते | मध्यमेपि स तावत्‌ घटते यथा षष्ठो आता न दृश्यत इति | 


x ॥ ன ॥ २-२-१९॥ | 


द्वितीयाध्याये - द्वितीयः पादः e 


fet खल्वप्येतमंथे விரி यथा औषधात पञ्चममवदानमिति “ पशुर्वा 
एष em: यन्मध्यादवद्यति यथा ARAN एवं तत्‌ lah 
यथा जिह्वाया अवद्यत्येव तत्‌ । TATA यथा 'गुदादवद्यत्येव तत्‌ पञ्चावत्तं पशो- 
sate? इति इयमपि श्रतिः उक्तमेव न्या[यमनुवद]ति | 
॥ अन्तत; SAAT TARTAR! ॥ २-२-२० ॥ (१) 

तत्‌ पश्चममवंदाने अभिधारणादुत्तरकारे आहोखित्‌ स्वकाळमिति सन्दिश्चते | 
कि प्रापम्‌ ! अभिषारणादुत्तरकाळमिति । कथं आगन्तूनामन्ते निवेश ۱ 


पञ्चमशब्दश्वाय न विग्रतिषिध्यते எள்‌ पूरण इति | aearafraoneaare- 
मिति प्राप्त AH سس‎ 


॥ RSA संस्काराथममिधा HE! 
TAR ॥ २-२-२१॥ (सि) 
औषधात द्वितीयमवदाय तृतीये तत्कालमेवावदेयम्‌ पश्चाद मिघारणम्‌ | 
कुतः ? ` संस्काराथत्वात्‌ अमिधारणस्य | पुनरमिघारणेन संस्क्रियेत ആ. 
शब्दस्य A, यत्रतत्र खितेन संख्या पूर्येत इतय विप्रतिषेधः | तस्मादीषधात्‌ 
स्वकालं पश्चममवदानमिति सिद्धम्‌ | 


॥ ९.॥ ள்‌ तृतीय पञ्चायसिनः क्रमर्सयोगात ॥ २-२-२२॥(पु) 


तृतीयमवदाने औषधादिति fea चिन्तयते | तृतीयमवदानै‏ موه 
पुरोडाशश्य पश्चार्षात्‌ യ उत (അള आवापादिति ۱ कि प्राप्तम्‌ ¦ पश्चार्घादिति‏ 
पाठक्रमेण तृतीयस्य पश्चाधयोगो गम्यते | तस्मात्‌ पश्चात्‌ ORR प्राप्ति श्नमः--‏ 


॥ आंबापस्विष्टकृती द्वितीय గగ ॥ २-२-२३ ॥ (सि) ` 


मध्यात्‌ கா स्तिष्ठक्कदवदानखानात्‌ द्वितीयमबदान॑ भवेत पञ्चा 
afta: इति ।- FA, TST, उमयतः पशुना परिवेषयेत्‌ उत्तरार्घा 





1, 8 गुदस्य t ux फीड 
2. 8 पशोराप्त्यै ` 0 య 


४४ சர்கார்‌" 


a तत. & पशुभ्यो निरबदेत ” [gR] ഞ്ജ; 803918 | 
_ द्वतीयेमवदाने आहत्य araf विधते |. तस्मादय विधिः पश्चावत्तिविषय इति | 


॥ १० ॥ 'सक्दुपहतेन वनस्पतिं यजतीति संस्कारप्रतिपेधः 
शुब्दस॑योगात्‌ ॥ २-२-२४ ll (पू) 


वनस्पतीज्यां प्रकृत्य समामनन्ति “ सक्कृदुपहतेन वनस्पति यजति” इति r 
तत्र संशयः किमये संस्कारप्रतिषेधः, कि वा पञ्चावतिनः तदूद्वितीयावदानप्रतिषेषः 
किं प्रातम्‌ १ सक्ृच्छब्दसयोगादुपखरणामिधारणानि Faded |. 


॥ “कमि वा सैसगाथिनिवृत्तत्वात्‌ ॥ २-२-२५ ॥ (सि) 
कथ तर्हि संसग्थिस्यामावात्‌ कार्यामाबादेव हि तानि. निवृत्तानि | तेषु च 


fads संस्कारेषु सङ्कदेवावदाने प्राप्तम्‌ യു पश्चावत्तिन इति TEB 
तस्माय. प्रतिषेधः | तस्सादयमपि पश्चावत्तिवाक्यशेष: | 


आचायेः खल्वपि மானா எஞ்சி चेदिति ഞ്ഞ്‌ ब्रुवन्‌ स्वाभा- 
विक्री सुपस्तरणामिधारणनिवृत्तिमभ्युपजगाम | तथा 7993275721276 | इति 
चोदनाविशेषमादाय अयमेवार्थोऽवधार्थते | 


॥ 99: ॥ यदपरमवदानं തത്ത देशसः कालतो 

_ वोभयस्य भागित्वात्‌॥ २-२-२६॥ | 
अनुज्ञोऽपरःतस्य यदपरमवदाने तत्पूवमवदाय quid सुचो - निदध्यात्‌ 
इति |. ' यदपरं ! इति किमयं देशतः कारतो वा वादः उत कमत इति ۱ 


कि प्राप्त ? देशतः कमतो वा स्यात्‌ | कुतः £ THE लक्षयितुं, शक्यलात्‌ | 
अतो बिकल्प इति प्राप्ते -- 


॥ ஷசி. वा எனனை ॥ २ - R= WA 


1, aan मा. दी 
A This sutra is not found in 5 


द्वितीयाध्याये - द्वितीयः ന്ന; EP" 


अवदाय इतिवत्‌ अवदानमिति कर्मछक्षणगुणो विधीयते अवदानमपि. mH 
अबदीयत इत्येवमवदानविशेषविधानेन प्राक्ृतस्यान्यविधानं बाध्यते | तस्मात्‌ 
कर्मबाद एवेति | 


|| १२॥ पूपर्वाण्यत्रधेजज्येष्ठस्य shia यो वा गतश्रीः स्यात्‌ 
यो वा पुरोभाकाम! स्यात्‌ अपरपूर्वाण्यवद्येत्‌ कनिष्ठस्य कानिष्ठि- 
नेयस्य इत्येनेन AERA || २-२-२८ || 
अत्र पूवपूर्वाणीति नित्ये । निमित्तसयोगे अपरपूर्वाणीति ` नैमितिकः क्रम- 
विपर्यास; इति । 


॥ १३ ॥ पोडशान्याज्यानि' भवस्तीत्येकेषां स. विकल्पो 
.  बिग्रतिषेधात्‌ ॥२-२-२९॥(सि) 
‘yg gel झ्याज्यग्रहणानि | तेषां “तानि षोडशान्याण्यानि भवन्ति” 


इत्यस्य च विकल्पः, उत समस्य वाद इति। किं max! मित्यादिभिः 
என்‌; ടന്ന विप्रतिषेधात्‌ विकरप्येरन्‌ | 


समस्यवादी वा यथा चतुर्दश पौर्णमास्यामाइृतयो ரான்‌ 
तयोदश्चामावास्यायामिति ॥ २-२ - ३५ || 


पोडशानि भवन्तीति पूर्वेषां समस्यवादोऽये स्यात्‌ कस्मात्‌ £ चतुरादीनां 
पोडशसङ्कयायाश्च एकाथसमावेशासभवात्‌ RATT न्याय्यत्वात्‌? यथा पौर्णमासा- 
हुतीनां चतुर्दशेति | विकल्पात्‌ समावेशस्य ART, समस्मबाद इति । ` 


॥ १४ ॥ सप्तदशानि पशुकामस्य 5 
व्याख्यातम्‌ ۱۱ २- २-३१ ॥ (पू) 


“कथमयमपि சே उत समस्मवाद इति । समस्यानां तावतामभिधानात्‌ 
सङ्घधाभेत्वेनैकाथत्वात्‌ विकल्प इति 918 ब्रमः-- 





1. 5. and R read षोड्यान्याख्यातानि 

2,, S. तस्मात्‌ 

8, $. स्यान्याप्यत्वात्‌ l 

4. ARE वाक्ये ate: : ال‎ 


८६ எச்சம்‌ 


द्पूर्णमासयोव्यपदेशात्‌ तद्विघानात्‌ ॥ २-२-३२ ॥. ( सि ) 
तानि ജിന്ന अमिहोत्रप्रकरमादुळुष्येरन्‌ | एतान्याज्मानि दशपूर्ण- 
मासयोः शेषाणि स्युः sate) ERE पयः प्रभृत्याज्यादीनि च 
151۳213776 तदेवं जातीयर्क वचनम्‌ ۹۱ 
चत्वारि पञ्चगृहीतानि | तदुक्त--यत्रेति ടിടി, स्यात्‌? | 


॥ १५.॥ तेषां TEBAT निरवदान यथाऽन्येषां അ 
पृथक्त्वात्‌ ۱ २-२-३३ ॥ (पू) 


इन्द्राय राज्ञे पुरोडाशमेकादशकपालं RRA इन्द्रायाधिरा जायेन्द्राय स्वराजे 
इत्युक्या ' पुरोडाशमषिश्रयति TARR कृते अवदानवेछायां पुरोडाशान्‌ 
மாண प्रथगवदानानि mera met आहोखित्‌ सहैवेति 
ufa ۱ किं प्रातम्‌ ! प्रथगिति । कुतः ? Ran भिन्नानि हि तानि 
हवींषि டி आमेयवनिरवदानमेवेति प्रसि ఇగ. ` 


॥ वचनात्‌ सर्वेषां सहावदीयेत नहि वचनं ۲۷ 
॥२-२-३४॥ (सि) 
. “ सर्वेषामभिगमयन्‌ अवद्यत्यच्छंबटकारं ” यावता हि न प्राप्मयात्‌ तावता 
ത്തി यथावचनात्‌ अध्यत्रिभूयणा देव वाचनिकं सहावदानमिति | 
॥ १६ ۱ तेषां सहप्रदानमवदानैकत्वात्‌ ॥ २ - २- ३५॥ 


तानि त्रीण्यपि हवींषि सह प्रदीयेरन्‌ उत NAAR सन्देइः | कि mex? 
सहप्रदानमिति | कथ £ अवदानेकलात्‌ ഞി समवदानविधिसामर्थ्यात्‌ | 
सहैव प्रदानं बुद्धिस्थो वा न ह वेद इति (१) 





1. मी. 2-1-21 माइदीपिकायांतु gana पञ्चणहीत gerat यथाप्रकृती 
तरयोः इति कल्पसुत्रानुमितवचनात्‌ प्रकृती சாணார்கள்‌ तदनुवाद 
इति न्याख्यातम्‌ | 

wd, A 8 


eee 
E m 


द्वितीयाध्याये द्वितीयः पादः ८७ 


॥ नाना वा देवतापृथक्त्वात्‌ ॥ २-२-३६ ॥ (सि) 


[சான पदाने स्यात्‌ । राजादिगुणमेदेन देवताष्रथक्वात्‌ अवदानादेव- 
चनाथोगपश्चेडपि प्रदानानि RRA | भा. दीः] 


۱ TIAN ॥ 5-3 - 39 ۱ 


याज्यानूवाक्याविनियोगपरवचनं START प्रकाशयति — प्रथमामनूच्य 
मध्यमया यजेत्‌ मध्यमामनूच्योत्तमपा यजेत्‌ उत्तमामनुच्य प्रथमया यजेत्‌ एवे सर्वा 
अनुवाक्याः सर्वा याज्या भवन्ति ” इति | 


॥ १७ ۱ एककपाले वेश्वानयों वपायां वा 5 
ASITAN ॥ २-२-३८॥ (पू) 
एककपालादिषु अवदाय അ उत नेति सन्दिक्षते। किं प्राप्त ? 
अवदायेति | कुतः? TENT, चोदकानुग्रहायेत्यथः | TAT, SERENA: 
अवदातव्यमित्येवै TÀ , :— 


பண்ணக்‌ ۱ २ - २ - ३९ ॥ (सि) 


“ यजमानो वा एककपाछः यदेककपालस्यावयेत्‌ यजमानस्यावद्येत्‌ 
यजमानः प्रमीयेत सकृदेव होतव्यम्‌ ” इति Caere इति ' जीवन्नेव 
देवानप्येति ” इति | वैश्वानर्या “ उपस्तृणीताज्ये हिरण्यशकलेनामिघारयति ” 
सा पञ्चावत्ता भवति” इति वपायाः என்‌ घर्मो विधित्सितोपि प्रतिषेधा न्निक्तते | 
तस्मादेतेषां होमानां निरवदानप्रतिषेध इति | 


۱ १८ ॥ ge पृषदाज्यस्य च प्रत्यभिघारणं न विद्यते 
ATA श्रयते ॥ २-२-४० ॥ (पू) 

1. ணர்‌ TERRA श्रीरङ्कराचार्यरामानुजाचायभीकण्ठाचार्यादिप्रणीतेषु 

१४ प्रदानवदेव तदुक्तं ” इत्यधिकरणे (३-३-४३) स्पष्टमुदाह्ृतमस्ति | ആഞ്ജ केवलपूर्व- 

ன்‌ ஜோன்‌ च हश्यते | सिद्धान्तसूत्रतद्भाष्ये न Ed | अस्याधिकरणस्य नानाप्रदानाधि- 
करणे इति नामापि परिमळकारेः SRY वर्तते | ततः इदे पूरितम्‌ | 

शरीशङ्कुरमाष्ये * नाना वा EFI ^ इति सूत्रपाठः इश्यते | وج‎ 

दीपिकायां तु “ नाना वा ” इति ्रतीकग्रहणं 2598 {पुः ५२) 
2, AT मध्यस्य पृषदाज्यस्य प्रत्यमिघारण न विद्यते रोषकारित्वात्‌ || मा. दी, दका 





८८ सङ्घ्षकाण्डमाष्ये .. - 


'देवतान्यवदायः रोषम्रत्यनिधारणं कर्तव्ये न वेति विचार्यते'। - ரர்‌? 
ഞി परत्यमिधारणं न கனா अशेषत्वात्‌ । ஸின்‌ TATE, 
शेषस्य च جاع‎ यातयामदोषनिर्धातात्‌ प्रत्यमिघारण विधीयते ^ किं प्रत्यमिषार- 
यत्ययातयामत्वाय ” इति | न.च 55955 संमवति, अशेषत्वात्‌ | इति 
प्राप्ते ब्रम :--- 


॥ विधते इविस्संस्कारत्वाद्वेतुमातरमितरत्‌ यथा दीक्षामोंचने 
AFH संस्थापनस्य ॥ २-२- ४१ ॥ (सि) 


विद्यत ‘एवात्र எண்ணார்‌ हविषः संस्कारात्‌ । ఈ संस्कारमादषत्‌ 
अर्थक्तामासादयति | प्रत्यमिधारणस्य च ആനന്ത അ. प्रसिद्ध RAIA] 
अयातयामाथत्वम्‌। तस्मादयातयाममर्थवादमात्रम्‌ | यंथादीक्षामोचनम्‌ எளி 
यजमाने नवमे निरूपितम्‌ (९ - १-३१) — 


कथ तहिं उपस्तरणामिघारणयोः ഷ്ട അരം इति | उच्यते | तयोः 
ത്രി तस्य च स्नेहनस्य कृष्णलेष्वमंमवान्निदृततिरिति.। अवदानेषु पश्चरविशति- 
रिति विहितकाळानां समासवचनं यथा ود‎ पीर्णमास्मामाहुतय इति | 
॥ १९॥ पशोः प्रदानं यथा प्रकृतो ॥ २ - २ - ४२! ॥ (पू) 
. पशौ क्रिमवदानेन प्रदानान्तेनानुसमयः ' उत सर्वेषां “सममवदाने इति 
सन्देहः | किं mya? प्रकृतो दर्श कृते[यथा]तथा5त्रापीति | कुतः ? 95698 
दनया यथा अवदानेन प्रदानान्तेनानुसमयः ஈரி எரி स्यादिति A ge 


` ॥ एककालानि वा लिङ्गदशनात्‌ ॥ २-२ - ४३॥ (सि) 
एककाळानि सर्वाण्यवदानानि | कथमवगम्यते ध समवत्तशब्दात्‌ । समवत्त- 
शब्दश्च EY, अवदानेषु नोपफ्यते । “त्रेधा गुदं 586 तरेधा वा एतहि पशु 
sami समवत्तमवदानात ” इति त्रेधा गुदं करोतीति लि(वि)धा അതില്‍; | 
SRN രിയി कुर्विति | 





1. RA यथा वृत्तौ 
அகி; 7 SSR சரா: 


* 


'द्वितीयाध्याये द्वितीय; पादः EP 


(3 


ननु लिङ्गमिदे ; कःपुनरत्र न्याय इति £ वाक्यसामर्थ्यमेवात्र न्यायः “ देवतान्यवदाय 
अथोपहृत्य अथ समवत्तधान्यां ” इति अवदानानां समानकालतां fas | अथोप- 
हृत्य अथ समवत्तधान्यामिति अथशब्दो विप्रकर्षान्नोपपद्यते | तस्मात्‌ पश्चावदानानि 
समानकालानीतयुत्सरीः | येषु पुनः पशुषु परैषसामर्थ्यात्‌ 33312] प्राकृतः प्रकरण- 
कल्प: നിന तेषु तयैव प्रचरिष्यत इति | 


۱ इति agra द्वितीयाष्यायस्य Aarne; ॥ 


تة * * — 
. ۰ 


12 — 


| अथ तृतीयः पादः 
॥ १ ॥ यजेतीज्यासम्प्रैषः ത്ത पचेतिवचनानि' 


येयजामह इति प्रतिश्रवणे यथा अह तु पक्ष्यामि 
इति ॥ २-३-१॥ (सि) 


यज येयजामहे इति किमेतौ शब्दावुच्चारणमात्रेणोपकुर्वाते, उत Jk- 
प्रतिपत्त्यर्थीविति எண்ணி किं प्राप्तम्‌ 2 അണ്ടി प्रकृतस॑योगादेव याग" 
FIAT: | ऋत्विवरणस्य anm ANA स्मृतेः प्राप्तत्वात्‌ । काळ- 
स्मृतिरप्रापिति 39 | प्राकरणिकस्य कमकालस्मृत्यारोहणद्वारेण दृष्टार्थे सति 
சண்டி प्रमाणामावात्‌ | अनारम्यवादेन यागसंयोगश्रृतेः “स एष सप्तदशः 
प्रजापतिर्यज्ञमन्वायत्त ! इति वचनात्‌ अदृष्टमुपकार इति प्राप्त ஏர: 


यज्ञेति எறி; प्रेषः प्रकृतिप्रत्ययाथविभागेन प्रेषार्थम्रतिपत्तः | लोटः 
TIT, RAAT यथा पचेति पाकसम्परेषः | येयजामह इति 
இன, यथा ' अहे पक्ष्यामि ' इति | साधुसामर्थ्यात्‌ उत्तमपुरुषलोमात्च 
यथा अहे तु पक्ष्यामीति पाकाथप्रतिपत्ति: ॥ 


۱ RFE ۱-3 (| 


लिङ्गमण्येतम्ै இணி | “ मूतं என்‌ च होत्रा यजमानोऽवरुन्धं इत्याहुः 
येयजामहे கோள भूभुवस्युवरिति व्याहृतिं RENT इति येयजामहम्य 
होत्रा சிர்‌ दशयति | तस्मादपि प्रतिश्रवणाथ: | 


quisi लिङ्गम्‌“ यज्ञमेव तमृत्विजः संप्रदाय AAR | Asad 
NaI: नापव्याहरेत्‌ नो एव होता5पव्याहरेत्‌ | आश्रावयत्यध्वयु; qed यज्ञ 
उपावर्तते । सोऽध्वयुर्नापव्याहरेत्‌ आप्रत्याश्रवणात्‌ प्रत्याश्रावयत्यभीत्‌ quel 








1. पचतिवचनानि-मा-दी. माठका 


ps" R , स्पष्ट 


द्वितीयाध्याये तृतीयः ura: ९१ 


यज्ञ उपावर्तते | सोध्वयुर्नापव्याहरेत्‌ आयजेति TM: यजेत्येवाध्वयुः होत्रे यश 
संप्रयच्छति स होता नापव्याहरेत्‌ पुरा वषट्कारात्‌ होतारमेर्ताह यज्ञ उपावृत्तो 
भवति वषट्कारेण तमझौ रेतोमूतं RRA” | सोऽयमवधिव्याहरणपरः? अन्याः, 
waa श्रुतो यथाकारं पैषा्रप्रतिपतिविनियोग दशयति । 


^ सएष सप्तदशः प्रजापतियज्ञमन्वायत्त ” इति यज्ञसंयोगःश्रयते “ आश्रा- 
वयेति चतुरक्षरमस्तु औषडिति चतुरक्षरं यजेति gaat ये यजमाह इति पश्चाक्षरं 
த वषट्कार ” इत्येतेषां अक्षराणाम्ैप्रतिपादनद्वारेण परस्परं संबद्धानां 
கண்ணத்‌ | न ஏரண प्रतीयमाना ന്യു शक्यते | तसमात्‌ मैषप्ेषाथ- 
safest [सम्बन्धः] 


॥ २ ॥ प्रजापतियज्ञमन्वेतीत्यत्न देवतानामादेशो न विद्यते 
AAT ॥ २-३-३ ॥ (पू) 


तत्र प्रजापतौ देवतानामधेयं विशेषेणा देष्टव्य उत नेति विचार्यते | fh 
प्राप्तम्‌ ¦ देवतानामादेशो न स्यात्‌ | कुतः 2 अनाज्नात्‌ अनभिधानात्‌ | ये यजा- 
मह इति केवलम्रेषार्थप्रतिपतिः न तत्र देव्तानामधेयं श्रयते | यावान्‌ சானின்‌ 
दोषः तावानु अश्रतकल्पनायाम्‌ | तस्मान्न विशेषेण देवतानामादेशः FIA 
इति प्राप्ते எ: 


۱ विद्यते எண்ணினை: आश्राव्याह देवान्‌ यजेति अथ 
URE इन्द्र यजेति | २-३ - ४ ॥ (सि) 


TAT त्रयादिन्द्रायानुत्रहीत्याश्राव्य ब्रयादिन्द्रं यजेति मारुतस्यावथन्‌ 
्रयान्मरुद्गयोऽनुन्रहीत्याश्राव्य ब्रयान्मरुतो यज्ञेति | तथाऽपरं a 25 
समिधो यजेति अभियमेव ജോ Rat यजेत्येवमादि श्रयते | ആന്ന്‌ यज 
इडो यजेति ब्रयात्‌ जामि स्यात्‌ यजयजेत्येव ब्रयात्‌ | RANT सर्वेषु याज्यादि 
ష్‌ देवतादेशवत्तां दशयति | 


1. शतपथ 1-5-2 
2, R. अनवध्याहरणपरः 


९२ सङ्घकाण्डमाण्ये 


ननु ङिङ्गान्येतानि | का प्राप्ति: ! उच्यते । देवतोद्देशेन द्रव्यत्यागो 
` ஏா | नहि तामनुदिश्य यागस्सम्मवति | तस्मान्नियमेन याज्यादिभैषेधु देवतादेशन 
AR । ` 

॥ आम्नातः प्रयाजेषु देवतादेशः तस्य प्रतिषेधो वचनम्‌ 

ഭായി 

एकेषां शाखिनां प्रयाजेष्वान्नातो देवतादेशः तस्य प्रतिषेधो “ यतनूनपातं 
यजेडो यजेति ഇ स्यात्‌ यजयजेति ब्रूयात्‌ ” इति। तस्मादिदं दर्शनम्‌ D 

| वचनानीतराणि स्युः 3376 ത്ത எச்‌ | 
UE स्यात्‌ इति ॥२-३-६॥ 
विधानसामर्थ्यादेवान्यत्र देवता देशाभाव इति विपरीतान्येतानि ङिङ्गानीति | 
॥ எள்‌ वैकेषां तदक्षयति agen சண்‌ यजेति 
| li 3 - 3 - ۵ | 

अपदिश्य देवता यजेतीति शक्यते वक्तुम्‌ । इदमपि यागे सामथ्य[सिद्धमेव 
देवताव्यादेशमनुवदतीति | 

॥ ३ ॥ देवान्यजेत्यनुथाजेषु साधारणो बहुशब्दः श्रयते 

॥२-३-८॥ (सि) 

“ देवान्‌ यज ? इत्ययं 9; कि मथमानुयांजविषयः आहोखित्‌ என்ட 
` याजानां साधारण इति सन्देहः । किं प्रातम्‌ ۶ सर्वेषां साधारणो भवितुमहतीति। 
कुतः £ बहुवचनश्रतेः | 

| ॥ प्रथमस्य वा स्थानात्‌ ॥ २-३-९ ॥ (पू) 

प्रथमानुयाजविषय एवायं प्रैषः । देवान्‌ यजेत्यनन्तरं प्रथमस्य क्रमः 1 

तस्मात्‌ dau स्यादिति । किं च 
॥ उत्तमयोश्र प्रैषाञ्नानात्‌ ॥ २- ३ -१०॥ Fn 

उत्तमयोश्वानुयाजयोः प्रेषावज्ञायेते TRAN | अतोऽपि AAR I 

; سے 


द्वितीयाध्याये तृतीयः पादः ९३ 


॥ शब्दविप्रतिषेधान्नेति चेत्‌ पाशवत्स्यात ॥ २-३-११ 0 


इति चेत्‌ पश्यसि एकस्मिन्‌ எண்‌ अनुयाजे ' देवान्‌ यज ! इति बहुक्चन- 
विप्रतिषेध इति, पाशवद्भवितुमईति അത पाशे “ अदितिः पाशान्‌ 
प्रमुमोक्तु '” इति बहुबदमिधानस्‌ | एवमिहापि भविष्यति | 


॥ प्रथमे विप्रतिषेधाद्वा साधारणः ॥ २-३- १२ ॥ (सि) 


साधारण एवानूयाजानां मैषो भवितुमहति ഞങ ഞ്ഞി. 
कस्मिन्‌ अर्थ प्रयोगो विग्रतिषिद्धः | 
किंच: 
॥ क्रमात्‌ ராக स्वलिङ्गात्‌ सर्वेषां, ware लिङ्गं बलवत्तरम्‌. 
॥२-३-१३॥ 
उत्तमयोमेन्त्रान्नानादिति यदुक्तं तत्रोच्यते--सन्निपातिकर्मणां समुच्चयोऽपि 


न विरुद्धयत इत्युक्तम्‌ | यत्त॒ पाशवदिति, एकत्वात्पाशस्यागत्या . तदभ्युपगतम्‌ | 
इइ तु असि गतिः देवताबहुखम्‌ । [अतः)क्रमात्‌ सर्वेषां साधारणः प्रैष इति | 

॥ असक्षिपातिस्वात्‌ उपरवे TATRA ॥ २- ३ - १४ ۱ 

नैतदेवे, असन्निपातित्वात्‌ | असन्निपाती प्रैषः எண்ணி सति 
नायथार्थो भवितुमहति | उपरवमन्त्रस्तु करणमन्त्रत्वात्‌ सन्निपाति भत्युपरवं 3 | 
एकस्मन्नुपरवे बहुत्वस्याभावात्‌ | प्रातिपदिकायस्य विवक्षितत्वात्‌ प्रत्ययास्याविवक्ष 
संख्यायाः, कर्मादिविवक्षा चेत्यगत्या अङ्गीकृता | अस्ति पुनरिह देवानां aga- 
qf: | तस्मात्‌ सर्वेषां साधारणोऽयं प्रेष इति | 

॥ संस्कारत्वात्‌ दविवेचनेऽप्रतिषेधः ॥ २ - ३ - १५॥ 

यदुष्तमुत्तरयोः प्रैषान्नानमनथक्कमिति | अत्रोच्यते | संस्कारत्वात्‌ fi 
चनमविप्रतिषिद्धम्‌ | यथा “ आवह देवान्‌ यजमानाय” इति | sspe 
पक्षवदिति वा (2) 


۱ लिङ्गाच्च ॥ २-३-१६ ॥ 


eg सङ्कर्षकाण्डमाष्ये 


लिज्षमप्येतदशैयति | देवान्यजेुक्वाऽऽह--“ छन्दांसि वै देवाः, छन्दांस्येव 
तद्यजति | சீசர்‌ गायत्रे तद्यजति எனின்‌ fagh तत्‌ ஈர்‌ जगतीं 
तत्‌ ” इति देवान्यजेति प्रैषमुक्त्वा masala देवान्‌ विभज्य निवत्‌ प्रैषस्य 
साधारणत्वं दशयति | तस्मात्‌ स्थितं साधारणः प्रैष इति | 


अधिकरणचिन्तायाः प्रयोजनं अवभृथेष्टचां “ अपबर्हिषः प्रयाजान्‌ यजति 
अपबहिंषावनूयाजौ यजतीति बंहिंष्यनूयाजे प्रतिषिद्धे यदा पूर्वपक्षः तदा प्रथमाथेस्य 


तदभावे प्रैषस्य लोपः स्यात्‌ | सिद्धान्ते तु साधारणवैरोषिकयोः प्रेषस्समुश्चयेन | 
द्वितीयेऽनूयाजे देवो यजयजेति प्रयोग इति | 


॥ ४ ۱ एकादश प्रयाजान्‌ यजति एकादश्ञानूयाजान्‌ यजतीति 
समश! स्वस्थाना विवर्धेरन STI यथोपसदः 
॥२-३-१७॥ 


எனச்‌ प्रयाजानूयाजाः स्वस्थाना विवर्षेरन्‌ क्रमानुम्रहात्‌ यथोपसदः 
[न] दण्डकलितवदावृततिः न्याय्यत्वाद RUA विक्रियेरन्‌ | 


“ आदितो वा प्रवृत्ति; स्यात्‌ (10.5.1) इति क्रमसङ्कयामात्नयोः दष्टस्य 

म्यायस्यापवादः | 
॥ ५ ॥ दशमं बहिरनूयाजेपु THA स्थानात्‌ ॥ २ - ३- १८॥ 

अनुयाजेषु दशमं बर्हिरुतमस्य विकारः स्यात्‌ | कथमिति? स्थानात्‌, क्रमा- 

दुत्तमविकारत्चमिति | 
॥ प्रथमस्य वा देवतासामान्यात्‌ तदकर्मलिङ्गमितरत्‌ 
॥ २-३-१९ ॥ (सि) 

न वा एतत्‌ क्रमादुत्तमविकारो TAR । किन्तु देवतासामान्यात्‌ ജു. 
neta विकारः । देबतासामान्यं अन्तरङ्ग, 3358825134 देवतायाः | 
बहिरङ्ग क्रमसामान्यप्रयोगः काल्समुत्पन्नकमसमाश्रयत्वात्‌ क्रमस्य । तस्मात्‌ प्रथम- 





३, Ree 
ண்‌ 


द्वितीयाध्याये तृतीयः पादः 0 ا‎ 


विकार एव दशमः ۱ अवरिष्टास्तूपसद्यागेन स्थानतो विक्रियेरन्‌ चत्वारः प्रथमस्य, 
चत्वारो मध्यमस्य ஜான इति अपवादविषयानालीढत्वात्‌ | अनूयाजेषु वृत्ता कधा | 
प्रयाजेषु परं वर्तते-चतुर्थोत्तमावन्तरेण षडागन्तवः प्रयाजास्तेषां समुदायेन 
सर्वेषामपि विकार यथा वैक्ृत्यस्सामिघेन्य:[इृति प्राप्ते] 
॥ चतुर्थोत्तमयोर्वा स्थानात ॥ २-३- २० ॥ (ति) 
कार्या: எண: प्रयाजास्तेषा न समुदायेन समुदायविक्रिया, नाप्येकैक: 
dea । അഷ്ട चोदनैकतादिति! | प्रच्युतस्थानत्वाच न. स्वस्थान- 
fate: | तस्मात्‌ चतुर्थोत्तमयों: അന്ത तद्विकारत्वमागन्तूनामितिं त्रय 
ए[कै]कस्येति | mE 
॥ एककमणा सामिधेनीसंयोग बादरायणः तत्र विशेषो 
नोपलअयते तदुक्तं सामिधेन्य इति ॥ २-३-२१ ॥ 
सामीधेनीकार्यस्याहवनीयसमिन्धनस्य [अ)]मेदात्‌ “सर्वविकारत्वमुपपद्यते इति 
बादरायणो मन्यते । तस्मात्‌ [न]समो दृष्टान्त इति । 
चिन्तायाः അ अनुमन्त्रणेष्वावहृतीति | 


॥ ७ ॥ ആത്ത मैत्रावरुणः प्रेष्यति स वैशेषिकस्य स्थानात्‌ 
۳۹-3-35 || (पू) 
पशो सन्ति मैत्रावरुणप्रैषा: । ते कि वैशेषिकस्य विकारा उत साधारणविकारा 
इति सन्देहः | कि प्राप्तस्‌ £ वैशेषिकविकारा इति | कुतः १ स्थानात्‌ । अध्वयु- 
iar अभिहितो द्वितीयो RR इत्यस्मात्‌ क्रमसामान्यात्‌ 390௩ 
विकारा इति | 
ननु किश्चित्साधम्यमेतत्‌ ¦ उच्यते | किश्चित्साधर्म्यादपि कार्थसिद्धि न्याय- 
विदो मन्यन्ते--किल्चित्साधर्म्यादुपसंहारसिद्धेवेंधर्म्याप्रतिषेध इति । (ன. सू.) 
॥ प्रथमस्य वा शब्दसामान्यादुभयत देवताशब्दः श्रयते ` 
( साधारणस्य श्रयते) ॥ २-३-२३ ॥ (सि) 





1. 8-2-20 | 2. 2 सविकार 
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साधारणस्य बर्हिषः प्रथमस्यानूयाजस्य विकारो मैत्रावरुणस्य Sa: | i 2 
देवतासामान्यात्‌ उभयत्र हि देवताशब्दः समानः--देवान्‌ यज, देवं बर्हिरिति | 
शब्दसामान्य च क्रमाइलीयः- अन्तरङ्गत्वात्‌ | तस्मात्‌ साघारणविकार एवेति | उत्तर 
(उमय)विकारेषु उभो അത്ത । तदर्था चिन्ता -- 


उत्तरविकारेष्वनूयाजेषु उमाम्यामिज्यासंपैषो वक्तव्यः; sed? ആട്ട്‌. 
Sema | उत्तरत्र साधारणो यजिसम्म्रैषः, ആന प्रथम एवानूलाजे അ; 
यथापूर्वं सिद्धान्तः | उत्तरविकारेषु मेदेनाध्वयुणा वैशेषिको यजिसम्प्रेषो वक्तव्यः | 
एवं सति प्रथमविकारेषु च उत्तरविकारेषु च मैत्रावरुणपरेषमातेरवेलक्षण्य भविष्यति | 
कथ + ` साधारणविकारा ரே Hd प्रेषाः | एवं च सर्वेऽत्र भवन्ति वचना द्विभ- 
னன்‌ | इतरथा हि कचिद्विकारः क्चिदविकार इति वैलक्षण्यमन्याय्यं स्यात्‌ | 

चातुर्मास्येषु! प्रथमविकारे sore: उच्यते | साधारणस्य? abend 
என்‌ प्रथमस्य प्रकृती साधारणः प्रयुक्त: | इहृ पुनः प्रथमविकाराणां ஏரி 
हि प्रयुज्यते | तत्रार्थात्‌ यजिसम्प्रेष उच्यते | देबताशब्दोऽपि कमण उच्यते इति 
सामान्येनोक्त्रात्‌ | THEA: ॥ 


नतु னின்‌; सिद्धयति । प्रतियजि तस्यानारभ्य नियमात्‌ ത്ത്‌ 
त्येवोच्येतेति | यथा उभावथविदो मन्यन्ते शृथोत्तरयोर्विकारेषु पशावुभौ ब्रयाता- 
मित्थप्रयोजन भवति | उत्तरविकारेज्याकाले हि मैत्रावरुणप्रेषस्याविद्यमानत्वात्‌ | 
कृत्वाचिन्तेयम्‌ (तदा) ഞ്ഞ मेत्रावरुण इति | 

८ ॥ उपप्रेष्य dated देवेभ्य इति प्रैषस्य परेषो यावदाञ्नातं 

शब्दपूर्वत्वात्‌ ॥ २-३-२४ ॥ (पू) 

उपप्रेष्य Sager देवेभ्य इत्याहेति किं Beer प्रेषः उत 99 एवायमिति | 
कि प्राप्त ? प्रेषबिषयोऽयमुपदेश इति | कुतः + यावान्‌ TAA; स स्वाध्याय 
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कायैः | तत्र अष्टसु आद्य चतुर्णा प्रथमविकारत्बं तत्रापि द्वितीयतृतीयचलुर्णामपि 
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` 2. देवान्‌ यजेति Se: सर्वानूयाजसाधारण इति 


< 


द्वितीयाध्याये quu: पादः ९७ 


विधिना कर्मावबोधर्थ: என்கை எரா | शब्दैरेव कर्म विधायकैः 
मवितन्यम्‌ | മു | 


॥ ATT बा तेनापदिञ्येत यथा 131717 ۵/6 
हिरण्यमभिव्यनिति इति ॥ २-३-२५ ॥ (पू) 


afer wa: | कुतः १ प्रतीकोपदेशात्‌ । दृष्ट्यान्तेनापि मन्त्रो- 
पदेशः यथा SA प्राणाय त्वा ” इति अनःप्राण इत्यस्य मन्त्रसोपदेशः d 
ജി चैव भविष्यति | 


॥ प्रैषो वा னானை ॥ २-३- २६ ॥ (सि) 


Scr व्यपदेशः स्यात्‌ | नायं व्यप देशस्यान्तेनोपदेञ्ञः किन्तु प्रैष एवायम्‌ | 
यतः एनमध्वर्युराइ-उपप्रेष्य होतईव्या देवेभ्यः इति | यमध्वयुणा होता प्रेष्यते 
asar अजैदमिः TR इति सोऽन्वाह इति ഞ്‌ Carina 
दशयति । तस्मात्‌ प्रैष एवायमिति | 


॥ ९ ॥ होतारं ब्रयाच्छब्दसामथ्यात्‌ ॥ २- ३ -२७॥ (पू) 
उपप्रेष्य होतईव्या देवेम्यः காரான इति स्थितम्‌ | எண்‌ 
कि होतार प्रेष्यति कि वा मेत्रावरुणमिति सन्देह; | ॐ प्राप्तम्‌ ۱ 
कथ १ शब्दसामर्थ्यात्‌ | daar देवेभ्य इति होतृशब्दः எனா 6 
लक्षणया मैत्रावरणम्‌ | तिश्च saa गरीयसी | तस्मात्‌ श्रतिसामर्थ्यात्‌ Germ 
प्रैष्यमिति 918 :— 


मत्रावरुण वा व्यपदेशात्‌ ॥ २- ३- € (सि) 


, उतरस्यान्ते होता சார்‌ मैषान्ते दोतृशब्दश्रवणात्‌ होतुरन्यस्योपमैषव्यपदे- 
शात्‌ என்ன்‌ गोणो തി, यथा अध्वयुशब्दः ' अध्वथून्‌ qp, 
ETA । तस्मात्‌ मैत्रावरुणमेव प्रणयेदिति | 


॥ FI ॥ २-३-२८॥ 


TTR अथ कस्मान्मैत्रावरुण vdd nud? इति 
मैत्रावरुणं प्रैषाथप्रतिपत्तारं दर्शयति | M 


९४ सङ्कर्षकाण्डमाप्ये , 


. ॥ १० ॥ उक्थशा यज सोमस्येत्यन्येषां garata 7 
agak प्रेष्पेति! होतारमाहेत्युमयलिद्वांनां | 
ATT ॥ २-३-२९ ॥ (ఇ) 
روجع‎ यज सोमस्येत्यन्येषां स्तुतशस्रवर्ता सोमानामाह Sp NAR ` 
होतारमाइ इति । किं quai wad प्रैषः उत सर्वविषय इति 
सन्देहः fax: उमयलिङ्गानामिति, ga? HATA) ये 
खोत्रवन्तः ATA ATA प्रैषः शब्द्रसयोगात्‌ स्तुतद्यक्षवतस्सोमा- 
su | ش‎ | 


॥ ഞ്ഞി च नानार्थानां समासवचनम यथा उक्यौयाकरणानानयेति 
शब्दः स्तुवतां आञ्जस्यात्‌ ॥ २-३-३० ॥ (सि) 
TAT समासवचनमेठत्‌ यथा கக்கு केवलवैयाकरणेषु चाने- 
तव्येपु ओक्थिकवैयाकरणान्‌ समस्य Rad | तद्रदत्रापीति | 


अथ वा सवे gaa सोमा; यान्यपि हि her कर्माणि 
तान्यपि எண पवनोत्यानीवि वचनात्‌ , 3908 AR | , 


॥ ۱۶ ॥ என்‌ गणेषु Tum शेषमितरे 
चतुरवचम्‌ ۱۷۱5-3-31 ॥ (f) 

3 सोमानां RAT ரன்‌ सोमानादेति श्रूयमाणे ങു 
कि என்‌ निवेशः उत TARR, £ प्रामम्‌ ! प्रातिपदिकार्थ agra 
सोममाले निवेश इति प्राप्ते जूम---महुशब्यो गोषु, Ta निवेशः यज 
Afi 7 ICE अविवक्षाकारणामावात्‌ ஈச ஏன प्रधान- 


ఇగ! சன்னா Raa: RRA | यथा aay னார்‌ 
अन्यत्र TAT | 


ன मा. 4. മടുത്ത്‌ 


द्वितीयाध्याये तृतीय; पादः २९९ 


॥ १२ tat 91555995303 Ram पश्चादिति देशतः कालतो 
वा उभयस्य भागित्वात' ॥ २-३-३२ ॥ (पू) 


aaa यजमानो मैत्रावंरुणप्रदान॑ प्रति app यच्छति--ततश्वो- 
दिते கான கணி वाचे विमजति dada వెళి sua us अच्छावाक 
அன तां sefa मैत्रावरुणः पश्चात्‌ [ इति ] ഞി weg: कि 
देशतः कारतो वा अनियमः उत देशत एवेति | 


किं mea? पुरः पश्चादिति देशतः काछतों बा एष वादः स्यात्‌ ` सह 
वषट्कारेणाहवनीये गच्छति’ इति गमनर्सवन्धात्‌ उभावप्यर्थ यत्र भागिनौ [कालतो] 
देशतो वा - ‘af SAAR मैत्रावरुणः पश्चात्‌ ? इति | 


॥ देशतो वैष वाद! स्यात्‌ वंपट्करेणाइवनीये गच्छतीति 
எண்ணு ॥ २-३-३३ ॥ (सि) 


देशेवाद एवायम्‌ * गड़गां गच्छति ? "पाटलिपुत्र, गच्छति’ इति देशवाद- 
qi! तस्मादाद्वनीयसमपेऽध्वयुर्विमजति सदसि मैत्रावरुणो विभजेत्‌ ऊर्ध्वकालो 
मैत्रावरुगकालात्‌ प्रातससवनोचरकालः | उततरयोस्सवनयोः पश्चाद्धि प्रस्थिता याज्या 
கன்ன; | तेष्वेव मैत्रावरुणो विमजति उतरकालं 0 
पूर्वमुत्तराभ्यां इति । 


॥ १३ ۱۱ 25175015 AAT: समाख्यानात्‌ ॥ २-३-३४॥ (पू) 
HRY अध्वयुर्विभजेत्‌ मैत्रावरुणो वेति सन्देहः समाख्यानादष्वयु- 
विंमजेदिति परापे श्रमः | 
۱۱ ത്ത मैत्रावरुणो विभजते ॥ २- ३- ३५ ॥ (ति) 


तेषु अत्र प्रैपास्समान्नायन्ते असौ यजासौ यजेत्येव ema derma 
सामर्थ्यात्‌ मैत्रावरण एव fata ware विमजेत्‌ समाख्यानात्‌ 
शेषेऽधवर्युरित्येवं ഞ്അ । `| 





| 1, ६्मयमागित्वात-मा.दी 


| १७७ ۱ i EEE a 

॥ १४ ॥ पुनरम्युञ्चीतेषु मैत्रावरुण उच्येत प्रकरणात ` ! 
ண்‌ यथा washer द्वितीयो 
होतान्वाहेति' || २-३ - ३६ ॥ (पू) 


पुनरम्युन्नीतेष्वेवः किं मैत्रावरुण उच्येत आहोखित्‌ enu . किं 
எர? अध्वयुणा मैत्रावरुण उच्यते। कुतः १ प्रकरणात्‌ ട്ര, 
Agee तस्मिन्‌ युज्यते । सौम्यस्याध्वरस्य यज्ञक्रतोः ఇల: TE 
FR । यद्वा विन्दति यदमतिरथै द्वितीयो ۱ 


ननु च भवत्या मैत्रावरुणे होतृशब्दो भवति। सत्यम्‌ । सुर्यस्य Aal- 
वरुणेन प्रेषितत्वात्‌ तत्रासेभवात्‌ भक्तिः கண்‌ | ननु च तस्यापि प्रैष எள 
पशास्तर्यजेति ۱ एकार्थास्तु विकरपेरन्‌ इति विकरपो भविष्यति । तसान्मेतावरुण 
एवोच्येतेति प्राप्ते ब्रम :— 


`. ॥ होता वाऽग्निष्टोमचमसेषु THN शेषोऽनारभ्यवाद! 
337167131 ॥ 3-3- ३७ ۱ (सि) 


सर्वेषु चमसेषु सवनमुखीययागेषु होतर्यजेति होतेवोच्यते | शब्दर्सयोगात्‌ 
ஏகன்‌: | होतृशब्दःछक्षणया ഞ്ഞി; ghia ജന്നി गरीयसी | 
बलेश्च न भविष्यति | ई. CTE 


ननु च Asa मैत्रावरुणेन प्रेषित इति नित्येषु my मध्यतः कारिणां 
चमसेघु मुख्य प्रेष्यंति--आदित्याश्व UIA... MEA. | अपि 
wrap Aaaa: ते चमसा इति .... आध्वरोऽपि प्रयोग उपळम्यते | 
तसाद्वोतयजेति तेषु सहहयमानेषु अध्वयुणा होतैवोच्यते | 


शेषोऽनारस्यवाद इति तथान्येषां तद्वयार्यातस्‌ | अधिकारसामर्थ्या- 
கரணி: | शेषः इतरः यथा -चतुरवत्तमिति । : 





1. Mg THN पुनरम्युन्नीतेषु चोका अतः OTT 
ஊனி ATTA | --मूले अधिक्रम्‌ 
یو‎ wa अध्यर्युकतुंकमेषगणमष्ये RAT प्रशास्तयेजेति अतौ AN 1 a | 
8. A & R read 0۱ ॥ 02 


a c அலை 


द्वितीयाध्याये तृतीयः ara: १०१ 


अपरः प्रवार्थः-- 
॥ होता वाऽग्निष्टोमचमसेषु TAT ॥ २- ३ - 39 11 


. अग्निष्टोमचमसा इति सर्वचमसेषु तास्सवनमुखीया अमिप्रेताः । तेषु 

होता अध्वयुणोच्येत | एवं मुख्यार्थन होतृशब्दस्सैयोक्ष्यते | 
॥ शेषोडनारम्यवादस्तद्दयाख्यातम्‌ ॥ २-३-३७॥ ` 

न चैतदत्ति agt; मुख्यो qa मैत्रावरुणेन 9913 (तस्मात्‌ ) होतर्यजेत्यनेन। 
अनारभ्यवादः शेष विनिवेशेन गौणो मैत्वावरुणेन, तद्वयाख्यातम्‌ , “ aerate” 
इति। दृष्टश्च गौणोडषि प्रयोगः यथा ഞി 65051 समानढिङ्गे चाख 
-समानकतृकेन AAA (RRR) famed! युक्तः, प्रखितशेषलिङ्गिन 
असमानकतृकेन च समानकार्ययोवचनात्‌ समन्वयो युक्तः | 


॥ १५ ॥ आश्रतप्रत्याश्रते संप्रेषश्वानुवषट्कारे न विद्यते 
अनुवषट्करोतीति तु red नोपपद्यते ॥ २-३-३८ ॥ (पू) 
किमाश्रावणादयोऽनुवषट्टारे भवेयुः न वेति विचायते | [न]भवेयुः अनुशब्दस्य 
ആത്ത | यदि पुनराश्रावणादयो भवेयुः अनुशब्दो विरुद्ध्यत, 
तसान्नाश्रावणादयोऽनुवषषटरारे भवेयुरिति | 


विग्रतिषिद्धास्त्वेकेषां ഞ്ഞി ॥ २-३-३९ | 
माश्रावणादयोऽनुवषट्रारे प्रतिषिद्धयन्ते Raa RTE: तस्मात्‌ 
सन्त्याश्रावणादयोडनुवषट्रर इति | | 


न, नित्यानुवादो वा न्यांयसश्षिधानात ॥ २-३-४० ॥ (ति) 
नैवेदमाश्रावणादयो5नुवषट्कारे भवेयुरिति । न्यायसन्निभानात्‌.। सन्निहितो 
न्यायः agadsa बिप्रतिषिद्धयत इति | न चाये विप्रतिषिद्धः नित्यानुवादश्रतेः 
न्यायस्यात्राविशेषात्‌ | “सोमस्य यज” “घृतस्य यर” “ अग्नेः पात्नीवतस्य 
यज ” ஊர: | மின dim: यथान्नानमेव भवेयुः वाचनिकत्वादितिः। ` 


ஜர்‌: మక உ २-२ 


11 इति asia द्वितीयाध्यायस्य TATE: | 


—— D nnd 


क 


۱ चतुर्थः पादः ۱ 


॥ १ ۱ देवतायोगेन प्रदानात्मके चोद्यमाने 
ERAT लोके ॥ २-४- १ ॥ (सि) 
ഘട്ട” इत्यादी ౧ EAB यागः उत प्रदानान्त इति | 
किं ومو‎ १ KARAR । कथ ? सकश्पमात्स्य यागत्वात्‌ देवतोदेशेन कृते 
द्रव्यपरित्यागात्मके என்‌ md चोदितमिति न प्रदानमादपव्यमिति प्रासे ब्रम :— 
देवतासंयोगेन “ आभेयो5ष्टाकपाळ ” इति चोद्यमानं प्रदानं आहुतिः यथा 
देवदताय TARTS asa गम्यते, एवमाहृवनीयादिदेशे अवदानावत्त- 
द्रव्यसम्पापण याग इति | तदुक्तं-यजतिस्तु द्रव्यफलमोकतृसयोगादिति 
पू. मी॥२-३-१४॥ | 
|. ॥लिद्वाख॥२-४-२॥ (गु. सू.) 
‘sad FAR’ எனின்‌! என்னி: पुरोडाशाहुतीश्च Jaf) 
30 ۱ तत्र जुट्टोतिचोदनात्‌ आहवनीयसम्बन्धः प्रतीयते । तस्मात्‌ प्रदानमिति 
सिद्धम्‌ अस्याथस्य ഞ്ഞ്‌ प्रतिपादितत्वात्‌ पुनरुक्तत्रमिति । पुनविचन] 
मुत्तरविवक्षाथेमिति। . 


. M 5 ॥ अदेवतासंयोगेन . चोद्यमानेञ्यग्रदीता देवता ത്തേ 

जुद्दोतिशब्दो यथा मोजनशब्दी TAT ॥ २-४-३ ॥ (सि) 
अनुपात्तदेवता यत्र यजतिजुरोतिचोदना यथा ` उपांशुयाजमन्तरा यजति ' 
ஏணி JAR इत्यादि तत्र രി अनुपाततदेवताकतया विनैव देवतया कमै 
கன்‌ उत Bahasa देवताऽङ्गीकधेब्येति। विनैव देवतया तत्कम ۱ 
कुतः १ देवताचोदनामावात्‌ उपांशुयाजमन्तरा यतीति नात्र देवता श्रयते യു. 
aig என! इत्येवमादीनां ana, उक्ताथपरत्वात्‌ | न EI 
रादिमिः कल्प्यमाना देवता चोदिता स्यात्‌ । न चतुर्थ्यादिक किञ्चित्‌ देवता- 


>> അ, A&R RR 


द्वितीयाध्याये चतुर्थः पादः १०३. 


प्रमाणमस्ति । असत्यां देवतायों यागासम्मव इति चेत्‌ सामान्येन 8 
विद्यमानत्वात्‌ । तस्मात्‌ विनैव देवतया ത്തില്‍ प्राप्त a :-- 

अदेवतासैयोगेन चोयमाने وود‎ यजतिजुद्रोतिचोदनयाऽ्थ- 
ha देवता | यथा भोजनचोदनायां मनुप्ययोगस्सवैत्राख्यातशाव्दाथः समाक्षि- 
तारोषकारककलाप एव वतते | 

amas पतञ्जलिना -पचतीयुक्ते नियमार्थोऽनुवादः काहेरित्यादि | 
னா सामान्येन ഞ്ഞി; | यजतिचोदनायां (पवन) او باه‎ 
नापि 230139: | MEAT द्रव्यत्यागस्य TAT | 

यतुनरिदमुकतम्‌--अचोदितत्वात्‌ देवताऽभाव ۱ 
धातुचोदनया सामान्येन चोदितलादिति FRAT विप्रतिपत्तिः । मान्त्रवर्णिके 
मन्त्रतयोगेन चोधमाने योऽर्थो wx सा देवता प्रदानसयोगात्‌ । न FAT 
प्रत्यक्ष विद्यते | यत्त என்ன்‌ कम चोद्यते--यथा “ प्रजापते न RAA: 
इति तस्यैव negara” इति तत्र ஈனம்‌: प्रजापतिदेवतात्वेनामितत्रध्यते | 
agaa प्रत्यक्षविद्वितदेवतात्वे வகா | सत्यपि निराकतृसंप्रदानत्वे देवता- 
कारकस्य सामान्येन னேர प्रकारान्तरेण विशेषप्रविपत्तिरिति | 


॥ ३ Il 85315 एव याज्या प्रस्तरप्रहरणमाहुतिरिष्मः प्रथममाहुतीनां 
gud इत्येतेन व्याख्यातम्‌ ॥ २-४-४॥ (पू) 
காமி: क्रिमाहुतित्वेनारादुपकारकर्ल उत வாளன்‌ इति uem: 
हि mag? UTE “gm एव याज्या प्रस्तर आहुतिः” इति | 
इज्यतेऽनयेति என നിര്‌ देवताः प्रस्तर आहुतिः “ इध्मः प्रथम 
आहुतीनामित्याहु; ? (RETIR aaa इति ?) EN मान्त्रवर्णिकी देवता 
द्रव्य इध्मः ama प्रयाजादिवदारादुपक्रारकरवमिति प्राप्त RH — 


॥ प्रशसा वा संस्कारः प्रस्तरस्य 31537575 ॥ २-४-७॥ (सि) 


(ஈர்‌ इव) कष्ठे efüdas अभिवृद्धः प्रत्यक्षो गम्यते | என்ற்‌ 
सामिघेनीनिराहवनीय एवामिधीयते । न देवताभिः ഞ്ഞ ഞ്ഞു 





1. R मयातुचो eto. 


१9४ | सङ्कर्षकाण्डमाष्ये : ` 


` संस्तुतिः दृष्टा, तद्वदुपचारात्‌ । देधिक्रावनदीवश्च सरस्वती स्तुयते इति) तस्मादु- 
मयोरपि सलिपातित्वमेवेति | | 
यदा चेतदेवं तदा “उपदेशो वा याज्याशब्दो हि नाकसात्‌ ( 8-2-12 ) 
इति कृत्वाचिन्ता सा तन्त्रे । इध्मस्य निशीष्टो प्रयाजवत्‌ प्रसङ्गात्‌ कार्यसिद्धौ न. 
भेदेन” क्रिया यदा qu: पक्षः | यदा af सिद्धान्तः तदाऽभिसमिन्धनस्य भे देनैवः 
विवक्षितत्वात्‌ मेदेनैव क्रियेतेति । मन्त्रा न किंचित्समाञ्ञायन्ते । ` 
പഠി अञ्यानीरेता उपदधातीत्याग्रयणं निरुप्यैता आहुतीरिति 
TANTRA ॥ २-४-५ ۱ 
. मन्त्राणां तुस्यसन्रिधानोत्‌ களி आग्रयणे च वाचनिको मन्ताणां f 
घानादनेकत्र विनियोग इति मूतार्थवादविनियोगपरं അ അന്ത്യ शव्यं ` 
AR I 
യ चित्रया यजेत पञ्चुकाम इत्युकत्वा अयैता आहुतीजुदोत्येते वै देवता!- 
` पुष्टिपतयः तयैवास्मिन्‌ qu दधाति अग्ने गोमिष आगहि इन्दो 
ரன जुपस्व न! ஈன்‌ घर्ता ஏர नः 5 
आनन्तर्यात्‌ ஸி श्रयते ॥ २-४-६॥ 

' رود‎ आहुतीजु गेति” इत्यत्र प्रकरणिका मन्त्रा अनियमेनोपादेयाः उत 
ளே इति। प्रकरणादनियमे प्रापे ` த 
` उच्यते । एत एव ர: कथं காணன்‌, एते बै देवता 

पुष्टिपतय इति. पुष्टिडिङ्गमन्त्रनियम इति | इन्दो पुष्ट्या gaa; इति च | 
॥ ६ ॥ दर्विहोमे TARE ۱ २- ४ - ७ ॥ 
. किमनियमः asaq aagal गृहीतेन दर्विहोमाः कर्तव्याः इति wee 
नियमकारिणो$सम्मवादनियमे प्रपते ब्रमः | 
രു ജിത്ത്‌ भवेत्‌ । कथं ! अर्थापतेः अर्था हि ஈன்‌ 
नासकृद्गृदीतेन दरविहोमाः களை इति | 





————MÁ ی‎ 
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e 


द्वितीयाध्याये चतुर्थः पादः १०५ 


॥ लिङ्गाच्च ۱ २-४-११ | 
चतुरुन्नयति द्विर्जुहोति अथ क द्वे आहुती भवत इति चतुर्षु चतस्र आहुतीः 
[ सङ्ख्याय दीयन्‌ प्रत्याहुति ഞ്ഞത്‌ qf | 
॥ ७ ॥ गणेषु dd समवायाद्यया ഞ്ഞ || २-४-१२॥ (पू) 
आहुतिगणेषु कि னர்‌ उत मेदेनेति सन्देहः | किं [प्राप्तम्‌ !] 
तन्त्रमिति | कथे £ समवायादाहुतीनाम्‌ | तासां पुरखादग़ृद्ममाणविरोषत्वात्‌ तन्त्र 
स्यातु यथा gaat सर्वार्थप्रहणमिति प्रापे ब्रूम :-- 


॥ प्रत्याहुति वा प्रदानक्र॑योगात्‌ ॥ २-४-१३ 0 (सि) ` 
प्रत्याहुति[इष्येत] യുത്ത്‌ ; प्रदानसयोगात्‌ गदीत देवतोद्वेशेन[अ] 
95121275 ग्रहीतु न शक्यते | प्रत्याहुति गृद्चमाणस्येति Hama] md 
आज्यसँस्कारत्वात्‌ तन्त्वमेव स्यादिति | 
॥ तत्र समासे बचन क्रियेत கண்ண || २-४ - १४ ॥ 
तत्न तेषु दर्विहोमेषु agai देवतानामेकस्मिन्‌ पात्रे வளன்‌ यदि गृह्यत 
[हविषः] संसर्गात्‌ कार्य इति | ( ग्रन्थपातः ) 
॥ ८ ॥ समिदाधानं न विद्यतेऽनाञ्नानात्‌ ॥ २- ४ - १५॥ (पू) 
दर्विदोमेषु समिदाधान कर्तव्य न वेति विचार्यते । कि प्राप्त १ न ఖగ 
व्यमिति । कुतः? 5 Ham सार्थेषु वचनमन्तरेण TIRAR d 
दर्विहोमेषु अपूर्वत्वात्‌ अन्यतः सवेप्राप्तिः । तस्मान्न तेषु समिदाधानम्‌ | इति 
ஈ ब्रूम :-- ۱ 
॥ समिधं प्रत्याहुति दशयति ॥ २-४-१६॥ (ति). 
எல்‌ समामनन्ति “ यदेकां समिधमाघाय द्वे आहुती जुहोति अथ 
कस्यां समिधि द्वितीयामाहुतिं TAR” इति एतस्यां समिधि अप्राप्तायां द्वितीयामाहुर्ति 
कस्यां समिषि SAAT श्रूयात्‌ इति प्रत्याहुति समिषशुचितां दशयति | 
तदेतछिङ्गम्‌ | 


1, Mss. read ward ROR. | = 
14 ۱ ల 


“१०६ | सङ्ककाण्डमाष्ये ` 


कस्यां समिषि प्राप्तायां द्वितीयामिति अम्निहोत्तविषयत्वात्‌ “ARR दवे 
` समिधौ कार्ये आहुती ” इति fame परित्यजन्‌ “ तस्यां द्वितीयामाहुतिं 
जुहुयात्‌ द्वे അ आहुती ” (इव)[इति] எஞிசோக समिधौ gaa तद्विषयौ 
எள்‌ दशयति | न्‌ चाथेवादसवेन प्रक्ृतविधिशेषत्वे समवति अविहितस्यः അ 
प्रकरपने न्याय्यम्‌ | तस्मादभिह्ोत्रे एकस्मिन्‌ नान्येषु दर्विहोमेषु इत्येतत्सुत्तमु- 
கன்‌ కళ பதிகள்‌: EI | 

^ என்ன்‌ कस्यां समिषि द्वितीयामाहुतिं ” इति (न)सामथ्यौदापक्षम्‌ 
समिधा विना(ना]हुतिहोंतन्येति। सामर्थ्यं च शब्दैकदेशः | तस्मात श्रत्येकदेश 
स इति। न च सामर्थ्यादाहुतिमाते समायन्ती समित aida fau 
श्वयते | प्रकरणस्याविशेषकत्वात्‌ | fe 895-55 aim च | 
द्योतके न्यायान्तरापेक्षा | सामर्थ्यात्मकं तु प्रमापकमेव भवति । अपि Aaa 
होते एका समित्‌ तदपेक्षं वचनं ओचित्यात द्वे समिधौ द्वे आहुती ۱ 
यस्मात्‌ द्वे समिधाविति ணா प्रत्याहुति समिष दर्शयति तस्मात दर्विद्दोमेषु समि 
दाधान॑ ARAN | l 


॥ ९ ॥ पाकयन्नशब्दस्सर्वयज्ञानामविशेषात्‌ यथाऽऽहुति 
शब्द ॥२-४-१७॥(प ` 
` क्रिमय पाकयञ्चशब्दः ठौकिकवेदिकयज्ञमात्रस्य वाचकः उत दर्विदोमाना 
मिति ۱ यदा दर्विहोमानां तदा कि सर्वेदविंदोमानायुत लोकिकानामेवेति। 
` किं प्राप्तम्‌! पाकयज्ञशब्दः सर्वेषां यज्ञानां नामधेयमिति | कथं ! 
अविशेषात्‌ | नहि विशेष: कश्चिदध्यवसीयते अस्यैतन्नामघेयमिति यथाऽऽहुतिशब्द्‌ 
सर्वाहुतीनामेवं 0 | 


॥ केषांचिद्वयपदेशात्‌ ॥ २- ४- १८ ॥ (fi) 
* ووم‎ पाकयज्ञीय आसीत्‌ स इमं इतरं यज्ञमपञ्यत्‌ ” इति इतरव्यपदे- 
शात्‌ कस्मचिदेव यज्ञस्य वाचकः पाकयञ्चशन्द इति ۲ 


-- ~ 1. R.reads 5 ரட்ட தம்‌ 
ae ۲, reads gamer ` 


e 


x 
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॥ $e ॥ सर्वदविद्योमानां स्याललिङ्गसयोगात्‌ ॥ २- ४-१९ ॥ (सि) 

पाकममिनिवत्य यज्ञः पाकयज्ञः सोमयागादयमन्य इति [माते] विज्ञायते 
अन्यो எக: लिङ्गसयोगात्‌ “ag चातुर्मास्यानां पाकयज्ञः सैव तदेषां oat 
गृहमेधीयो wi पाकयज्ञो्ञो]नेष्माब्हिभेवति न सामिधेनीरन्वाह न प्रयाजा 
इज्यन्ते ” इतीध्मादीनामिष्टङ्गानाममावे wag ब्रुवत्‌ THAR पाकयज्ञ- 
शब्दै दर्शयति | तस्मात्‌ 3137 पाकयज्ञ इति | | 

॥ ११ ۱ सर्वेषामविशेषात्‌ ॥ २-४- २०॥ (पू) 

ठौकिकंवैदिकानां सर्वेषां दर्विदोमानामेषा संज्ञा स्यात्‌ अविशेषात्‌ | 

॥ അത്തി वा तेवां மாளி ॥ २-४ - २१ ॥ (सि) 

लौकिकानां दर्विहोमानामेषा संज्ञा स्यात्‌ लोके RAAT प्रयोगदर्शनात्‌ 
“Relat च पाकयज्ञः उशीनराणां पाकयज्ञ ” इति | 

॥ fes ॥ २- ४ - २२॥ 

கோரி लोकिकानामेव दर्विदोमानां ead (Teta “ यदा- 
ऽन्यस्य हविषः सुच्यवद्यति aaa तदग्नौ जुहोति। अथ कस्मात्‌ द्विर्जुहोति 
Riak arena उत्सुज्याचामति . निर्ढेढीति तदस्य पाकयज्ञस्य? [इति] | 
अतः पाकयज्ञस्यैवायं Wü इति व्यपदेशात[न] वैदिकमग्निहोत्रं ۱ 

॥ १२ ۱ धर्मोपडेशो विप्रतिषेधात्‌ यथावदेतत्‌ ॥ २ = ४ - २३ ॥ (सि) 

पाकयज्ञानां वा अनया भुत्या धर्म उपलम्यते ம்‌ यदि पुनर्नोपदिइयेरन्‌ 
एषा ग्तिर्विप्रतिषिध्येत | तेनैषा अतिरुमयकारिणी “ यचेतां नाळमेत वायब्यस्थैव 
शिर उपदध्यात्‌” इति ۱ 8 ജ്ഞാ शिरउपधाने चोमयमेषा श्रतिः [प्रापयति] 
एवमेषा ARTA उभयकारिणी | 

यदि पुनः शाख्रान्तरोन्नीता वा EAR इत्यादीनां धर्माणां केषामपि 
पाकयज्ञेषु प्रातिः स्यात्‌ (तस्मात्‌)[तदा]तस्य पाकयञ्चस्यैव इति अतिः यथाप्रापतानु- 
बादी RAR 7 0 | 


cli. सत्र ग्रन्थपातः से च “उत तेषां ள்‌ नेराकाङ्क्यमिति അ അ 
ரானை नेराकाङकष्यमिति ग्रासे ब्रूमः। வ इत्यादिमिः अङ्गानि । ” ce gers : 


Yoc सहृषकाण्डभाष्ये 


ന്ന്‌ प्रकृति प्राह അ ۱ 
अग्निहोत्रं तथाऽऽत्रेयः 517594 पूणताम्‌ ॥ 
तस्मात्‌ अनुवाद एवेति | 


॥ १३ ॥ प्राचीनप्रवणे यजेतेत्यधिकरगनिर्देश! 
स्यात्‌ ll २-४-२४॥(सि) 
` “ प्राचीनप्रवणे वैश्वदेवेन यजेत ” इति किमयं अग्निविकारः उत fT 
கொள்ளை इति संशये किं അഃ अग्निविकार इति। प्राचीनप्रवणे . 
-यजेतेत्यधिकरणनिर्देशः स्यात्‌ अन्तरङ्गत्वात्‌ यथा “ पदे जुहोति ” इत्येवमम्निवि 
कारः एवमत्रापीति प्राप्त ब्रम :--- | 
प्राचीनप्रवण ifa विहारदेशोपदिदिक्षा न देशोऽन्िविकारः | कथमिति ! 
देशोपदेशसरूपत्वात्‌ वचसः | प्रांचीनप्रवण इति देशो विधीयते न होमाधि 
करणम्‌ | ஊரன்‌ അ इति | एवमत्रापि। केचितु कार्यसामान्यस्य 
आहृवनीयविकारं मन्यन्ते । तदयुक्तम्‌ | आहवनीयादिकायस्य शाजैकसम9धिगम्य- 
त्वात्‌ । तदुक्तं--न देवताम्विशब्दक्रियमन्यारथसंयोगात्‌ इति। | | 
॥ எ ॥२-४-२५॥ 
| यदीदमम्तिविकारः स्थादाहवनीयों न a । Rat तु “ यजमानो वा 
एककपाढः स्वर्गो അ आहवनीयः यदेककपालमाहवनीये FAN यजमानमेव 
स्की लोक गमयति ۱ | 
॥ १४ ۱ पदे जुद्दोति वर्त्मनि जुद्दोति वल्मीकवपायां जुद्दोतीत्येतेन 
51157134 ॥२-४-२६॥ (पू) l 
पदादिरग्निदेशः उताग्निविकार इति | किं प्रास لو‎ न्यायेन देश- 
विकार इति प्राप्ते ब्रम :— 
॥ अग्निविकारा वा जुद्दोतिसँयोगेन चोद्यमाने अर्धशब्देन विधीयन्ते 
यथा AUS जुहोति दक्षिणार्धे सोमायेति ` 
oo இரணை विधीयन्ते ॥ २- ४ -२७॥ (स्ति) - 
`. बाञ्चब्दात्‌ पक्षो विपरिवतते । न पदादिभिर्देशो विक्रियते അ 
ran आहवनीयादिविधेस्सावकाशत्वात्‌ जुदोतियोगात्‌ TSE 
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संयोगात्‌ अर्थशब्देन विधीयन्ते इति । यजतेरधिकार्थप्रापकेण जुहोतिशब्देन 
विधीयमानस्य अधिकरणविकारल्र tie हि--यथा sad जुहोति दक्षिणार्धे 
जुद्दोतीरयादौ | तद्वदत्रापि जुदोतिशन्देनासेचने गम्यते | तस्य അത്ത | 
पदादयोऽपिं तत्र अयन्ते | तस्मादमिविकार इति SARE 
पदादीनाम्‌ इति | “ चतुष्पथे जुहोति” इति विघाय एष वा अग्नीनां पड्त्रीशो 
नाम aada जुहोति इति चतुष्पथस्य अन्येन प्रकारेणा भिमत्तां ब्रुवन्‌ पदादीनाममि 
विकारत्वं द्योतयति | 

पूर्वेगास्य लिङ्गं पुनरुक्तं मन्यमानाः अस्य सूत्रस्यापरं पाठमाहु:--- 

॥ १४ ॥ चतुष्पथे जुहोतीत्यनेन व्याख्यातम्‌ ॥ २-४ - २८ ॥ (पू) 

என்ன்‌ अधिकरणातिदेशार्थ सूत्रम्‌ । ரன पक्षोपन्यासः विकार 
श्चेति ۱ “ चतुष्पथ एकोह्मुकमुपनिधाय जुहोति”? इति ( इत्येकेषां fime) 
विप्रतिषेधात्‌ asagal என்‌ അമ वा इति ART: उतोस्मुकमुपनि- 
धायैवेति । 

कि प्राप्तम्‌ £ சோ इति | कुतः ? विप्रतिषेधात sever | 
उस्मुकोऽप्यिः पडबीशो5प्यमिरेव | சா: तुल्यार्थत्वात्‌ विकल्प एवेति MY mu 

॥ प्रशसा वा अग्निवत्येवं जुहोतीति यथा ब्राह्मणवान्‌ 
ग्राम इति ॥ २-४-३० ॥ (सि) 

ACHAT ന്തു ग्रामेषु योऽनेकब्रा्णवान्‌ सोऽभिधीयते ब्राक्षण- 

वानिति ١ 35819 प्रशसाथत्वमिति | 


॥ १५ ॥ प्रत्यक्षो$वभूथेन चरन्तीति எனை! कर्माणि gd: 
FETEH ॥ २ - ४ - ३१ ॥ (सि) l 
किं विहारस्य 'प्रयङ्मुखतोच्र्यते [ उत कर्तृणामिति ] कि Text ഞ്ജി- 
ऽवभृथेन चरन्तीति | प्रत्यङ्मुख Aa कत्वा पश्चात्‌ विद्वारस्य माङ्सुखाः सन्तः 
प्रचरेयुः | तद्वयारूयातम्‌-माङ्सुखानि कर्माणि कतेव्यानीति | अथवा तद्वयाख्यातम्‌ 
करणां प्रत्यङ्मुखत्दे विधेये विहारपरिवृत्तिः प्रत्यक्मुखता च सह विधीयेयाताम्‌ | 
तत्त वाक्यभेदः भवतौति | 


1. A. Rma 1 - ஆ 


११० - airmen -. 


i ` d UCT ॥ 
प्रत्यक्षमुखात्‌ विहारसैयोगात्‌ प्रत्यङ्मुखा वा कर्तारो मवेयुः बिद्वारसँयो 
गात्‌ विहारं RETR ( वक्तारोति ) कर्तारोऽपि विपरिवतन्ते | यथा ண்ட்‌ 
अश्च वा. परिवर्तमाने तसखः प्राणिनोऽपि परिवतन्ते तद्वदत्रापीति । ` मरत्यश्चोऽवसृथेन 
चरन्तीति विहारपरिवृतिमाप्नुयात्‌ | तामनु कर्तारोऽपि विपरिवतन्त इति न agal- 
रत्वविधिरिति “न प्राची वै Gera पितृयज्ञो हि भवति न दक्षिणा यज्ञोऽम्युदेति 
खन्तरोमयोःः भवति । cuu देवाश्च पितरश्च ” इति इृदमन्यार्दर्शनं 

उक्तन्यायस्य 5157: 01۱ 

۱ १७ ॥ “ पृथिव्यै खाहान्तरिक्षाय खाद्य ? इति AEE: 
स्वाहाकार ANA तौ எள்‌ எனா संयुज्येते 
ह AL २-४-३३ | 
` RAFAT: स्वाहाकारः प्रदानार्था भवेत्‌ என प्रदानाथता चोदिता चेति 
“eR वषट्कारेण என்ன்‌ प्रदीयते” इति प्रातिसूत्रमेतदुत्तर- 
विवक्षाथमिति | 


॥ १८ ॥ पुरस्तादपि என: gaan: तदर्थाः प्रदान्सयोगात 
यथा देहि ब्राह्मणाय ब्राह्मणाय देहीति ॥ २-४ - ३४ ॥ (सि) 


“स्वाहा वाचे स्वाहा वाचस्पतये” इति FETA: [ea RAT; ఇల్లా 
कारो न प्रदानाथः उत प्रदानाथ इति | किं प्राप्तम्‌ ध वैदिकानां وه‎ कार्य 
निष्पादकत्वमिति ; गिरापदखाने इरापदवत्‌ [वा]विनियोग: | तदुभयमपि[न]पुरस्ता- 
ஸீ स्वाहाकारे | TAA അ प्रदानाथत्वमिति स्वस्थानप्रच्युतेः । स्वमन्त्रान्ते 
व्यवस्थितस्य स्वाहाकारस्य वषट्कारस्य वा 731134 दृष्टय्‌ । न चात्र E | 
aera प्रदानाथत्वमिति | सत्यपि कर्णारुक्वारशब्दे कणेदेशात्‌ प्रच्युते कर्णशोमा- 
जनकत्व ஈன்‌ तथेहापीति प्रापे ब्रम: -' 

. சனி وج‎ 5032 प्रदानाथ एव स्वाहाकारः | प्रदानम्रहणे स्वाहा 
कारेण वषट्कारेण எனின்‌ प्रदीयत इति । यत्न यत्त स्वेन कार्येण லன்‌ 


1. ആയ; R. A 


A. R पयः 
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कार्यमपास्य संबध्यते यथा देहीत्यये शब्दो देहि aama, ब्राह्मणाय देदीति 
देशान्तरसंबद्धों अनुवदन्‌ अन्यमथ न मजते एवमत्रापीति | 


۱ आम्रायाच्च ॥ २-४-३५ | 
AAAS दशयति “warmed वा अन्ये देवाः उपरिशत्स्वा- 
कृतयोऽन्ये ? इति निजदेशस्यापि स्वाहाकारस्य प्रदानार्थे AAR | 


॥ १९ ۱ അ ब्रह्मणा ते SAR स्त्राहाकृतमिति प्रयतं gay 
स्वाहाकृतमिन्द्राय ते Gala எண! पुनरप्येति देवान्‌ 
इत्येतेन व्यारूयातम्‌ ॥ २-४-३६ ॥ (पू) 
| एतेऽपि eran: प्रदानाथी भवेयुः Got न्यायेन रूपसामान्यादिति 

प्राप्ति जूम :-- | 
॥ अप्रदानार्था वा னர்‌: श्रयते ॥ २-४-३७॥ (सि) 
अप्रदानार्था एते स्वादाकाराः विशेषणत्वात्‌ “अङ्गीकृतनिष्ठापत्ययाथैन 
स्वाहाकाराः द्रव्याथतयोपादीयन्त इति द्रव्यस्तुतिद्वारेण वाक्याथेसमवाये सति 


स्वाहाकारस्य न നീര്‌ प्रमाणमस्ति | तस्मादेवेजातीयकाः स्वाहाकारा न 
प्रदानार्थाः इति | 
॥ २० || घषट्ते विष्णवास ۹ 
व्याख्यातम्‌ ॥ २-४-३८ ॥ (सि) 
" बषटूते विष्णवास TEMA” इत्यत्रापि किं वषट्कारः ஈரம்‌; 
उत नेति सन्देहः एतेन व्याख्यातमित्यषिकरणातिदेशः । पूर्वाधिकरणे यौ पूर्वोत्तर- 
पक्षौ तावेवात्रापीति | 


सत्यपि देवतासँबन्धे ' वषट्ते आकृणोमि? इति करोतिसमन्वयो वषट्कारः 
स्येति గె | ۱ 
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۱ २१.॥ स्विष्टकृद्धिकारे याज्यायां देवतानिगमा! स्युः 
प्रकृत्युपबन्धात्‌ ॥ २- ४ - २९ ۱۱ (सि) 
खिष्टकृद्विकारे वनस्पती याज्यायां देवतानिगमाः स्युः नेति विचार्यते | 
किं प्रापम्‌? . 
वनस्पतौ याज्यायामविशेषेण[देवतोप]बन्धः | ന്ത दशैपू्णमास- 
स्विष्टकृति एवमुपळक्षिताः । प्रक्ृतिवदत्रापिं भवेयुरिति என்‌ അ: 


॥ उपलक्षणप्रघानास्तपलक्षिताः पुनः प्रेषे || २ - ४ - ४० ॥ (सि) 


उपलक्षणप्रधान एवाप्रेषे तेषां] उपढक्षितलान्नोपरक्षणान्तरमपेक्षन्ते। तस्मा- 
दर्थामावान्न स्युरिति याज्यानुपरूणम्‌! | 


अन्यः पुनरेषोऽर्थः | अन्याय प्रेषसंयुक्त पूर्वार्थे देवतोपलक्षणं अन्यकाये- 
` भेदात्‌ एते निगमा इति । ஈகி என एतेन व्याख्याता | प्रकृतेषि 6 
याज्यायां देवतोपलक्षणस्यान्याथत्वात्‌ | तस्मात्‌ para याज्यायां देवः[मेदः] | 


॥ २२ ॥ ആത്ത തത്തി चतुर्थीविभक्तेः 
॥२-४-४॥ (पृ) 

“चित्त च RRM TERA ۱ इत्यादि 551535 | किं प्रथमान्त- 
मेव प्रयोगकाले प्रयोक्तत्यम्‌ उत चतुर्थ्यन्तं विपरिणमयितव्यस्‌ | “ स्वाहाकारेण 
वा वषट्कारेण वा னின்‌ प्रदीयते? इति प्रदानार्थस्वास्वाहाकारस्य संप्रदाने 
चतुर्थीति नियमो भवतीति என்ன்‌ बिपरिणमयिततर्यमिति | अपि च स्मृति 
கவி नियमयति “ नमः स्वस्तिखाहाखधाळवषड्योगाचेति ” aA 
प्रयोग आलेखनो मन्यते स्मेति । | 

۱ यथासमास्रानमित्याश्मरथ्यः प्रवचनलक्षणत्वान्मन्त्राणास्‌ 

| رز‎ २-४-४२ (सि) 

AR एवजातीयकमित्याइमरथ्यों ஈசர்‌ स | कुतः £ प्रवचन 
ळक्षणत्वान्मन्वाणास्‌ | समान्नायलक्षणो aa: ये यथा समान्नायन्ते ते di 
प्रयोक्तव्या इति | 


1, ... R. वाच्यार्थोनुपलक्षणम्‌ 


- TE 
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विभक्तयन्तरितव्यत्ययोडपि छन्दसि दृष्टः बहुलवचनात | तसाधथासमा- 
ज्ञानं प्रयोग ۱ 


॥ २२॥ चित्ताय स्वाहा ஈம்‌ स्वाहेत्येकेषां विकल्पो 
विम्रतिषेधात्‌ ॥ २-४ - ४३ ॥ (सि) 

किमेतयोमन्त्रपाठयोइशाखान्तरीययोः समुच्चयः आहोखिद्विकरप इति 
सन्देहः । किं प्राप्त ः agaa ۱ 

कुतः 2 विकश्पस्यान्याय्यत्वात्‌ | मन्त्रान्तरतया समुञ्चयोपपत्तः ॥ [इति प्रासे] 
८ येन TAA तत्र जयान्‌ जुहुयात्‌? हत्यनुपात्तसहुयानां होमानां मन्त्राणां 
मत्ययमात्रमेदात्‌ एक र्थत्वात्‌ असति समुञ्चये विकल्प एवेति | अथवाऽस्य என்‌ 
बिप्रतिषेधादिति | स एष प्रथमाचतुर्थ्योः खाथप्रत्ययत्वे सत्यपि प्रातिपदिकोचारणयोः 
समुच्चयविप्रतिषेधात्‌ BRE: प्रयोगे स्यात्‌ | 


॥ २३ ॥ भूतानामवेष्टिशिरिष्टका उपदध्यात्‌ ഞ്ഞ 

सामान्यात्‌ ॥ २-४-४४॥ (पू) 

भृतेष्टका उपदधाति अत्रत्र वै 295153 यत्र यत्र वै मृत्युर्जायते तत एवै- 

quad ae ate: कि UHR: प्रथिव्यै खाहेत्यादिभिः 

मूतानामवेष्टिमन्तरैः इष्टका उपधातव्याः आहोखित्‌ प्राकरणिकैः என்‌ 

“ர जन्मना? इत्यादिमिरुपधाने TARR f وود‎ ? राजसूय- 

समधिगतैरिति டன: £ अ्थवादसामान्यात्‌ भूतानामवेष्टिमिरिति | तुल्यशन्दतवाच | 

तुस्यश्चोमयत्र भूतशब्दः भूतानामवेष्टयः eer इति | तुर्यत्वमेवमथवत्त्वमासादयेत 
यदि राजसूयप्रकरणसमविगताभिः प्रतीयेरन्‌ इति 918-37 


॥ சனி எனா मन्त्रास्तद्वयाख्यातमू ॥ २-४-४५ ॥ (सि) 
अझ ये मन्त्रसमान्नाये पठिता मन्त्रास्ते sare: अविद्यमानत्राक्षणविनि- 
योगा इत्यर्थः । प्रकरणात्‌ प्राकरणिकै; “ पृथिव्यसि जन्मना च सामिना எண்‌ 
सा मया संभवेत्‌ ” इत्येवमादिमिरेवोपधानं சன்‌ मूतेष्टकानाम्‌। तदुक्तम्‌-- 
तदाख्य at ۱ 
यत्युनरथवादसामान्यादिति, तत्रोच्यते | 


1, ते. सं. 5-6-8-1 2, Rg. 9۰ بط‎ 21 | 
16 
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॥ नानार्थयोरथंवादसामान्य यथा 5 
पृथक्त्वम्‌ | ٩-9-95 Il 
पृथरमूतयोरिव तदर्थसाहश्यम्‌ यथा கரி अथेवादसाइश्यम्‌ | ഞ്ജ 
वा एष यदभिः इति उत्सन्नयज्ञो. वा एष 3583 इति च | 
॥ एतेन 32155551 व्याख्यातम्‌ || २-४- 99 ॥ 
ആത്ത नानामूतयोरपि दृष्टय्‌ | यथा कुण्डपाये जुहोतौ 
अभिहोत्रे चेति ॥ d | 
॥ २४ ॥ मन्त्रागमे सस्वाहाकारः प्रतीयेत वाक्य- 
संयोगात्‌ ॥ २-४-४८॥ (सि) 
भूतानामवेष्टिमन्त्रे: கிளர்‌ கனா उत खाहाकारेणेति। किं 
प्राप्तम्‌ १ खाह्याकारेरिति | कुतः ? वाकयावयवत्वात्‌ | वाक्यैकदेशत्वात्‌ وه‎ 
ஈன்று ఇషా तदेकदेशमूताः खाहाकाराः कथ न प्राप्नुयुरिति TÈ எட 
॥ EET वा प्रदानाथखाहाकारेभ्यः॥। २-४-४९ ॥ (पू) 
पुनरेषोऽथः अखाहाकाराः प्रतीयेरन्‌ | (न) परदानार्थो हि तत्र खाहाकारः 
न चोपधाने [प्रदान]; अखाद्वाकारास्तु उपधाने प्रत्येतव्याः | कुतः ! प्रदानाथी हि 
तत्र साहाकाराः प्रतीयेरन्‌ | [तेन] न प्रदानाथैखाहाकारा एव मन्त्राः प्राप्नुयुरिति | 
स्थितं तावदपर्यवसितम्‌ | 
अन्तरा चिन्त्यते | | | 
॥ २५ மாண்ட यजतीत्येतेन व्याख्यातम्‌ ॥ २-४-५० ॥ (पू) 
प्रदानाथत्वाद्वषटारस्थ منود‎ അ इति प्राप्ते م‎ 
" यथा अस्वाहाकारेण ` उपधाने एवं “होता यक्षत्‌ होतर्यज? इत्येतौ 
ஏ अन्यैः केवरेरेव कशुः 995918 | 
సాహా | 
॥ स्याद्वा इष्टकासु स्वाहाकारो. यथा मुष्टिकरणे || २-४-५१ || (सि) 
۱ अवेष्टके यथा अन्ते मन्वाम्नानसामर्थ्यात्‌ मन्त्रे समाम्नातः स्वाहाकारः 
களாக என்‌ प्रामोत्येवेति | यथा अप्रदानयुष्टिकरणे मन्त्रसमाञ्नानात्‌ 
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स्वादाकारः' एवमिदमपीति | ननु భాగ किन्तु RARA... 
कृथमुक्तम्‌ । सत्यमेव, ஊச... , देतेन तत्कथमिति (2) 


॥ २६ ۱ ऋताषादृतथामेति यथाथेविनिष्कषोऽथ पृथक्त्वात्‌ 
यथा amma ॥ २ ۰ ४ - ५२॥ (पू) 

^ कतावाडतधामा भिर्गन्यवखस्यौषधयोप्सरस களி नाम स इदं ண क्षत 
पातु ता इदं 99 क्षत्र पान्तु तस्मै स्वाहा ताम्यः स्वाहा ” इत्यत्र ப்ரத: 
जीसयुक्ताथमन्त्रा: प्रतिहोमै यथार्थ विनिष्कृष्य प्रयोक्तव्याः ஏ அகா 
मन्त्राणां प्रयोगः स्वाहाकाराभ्यास इति | =: 

ha: विनिकृष्य इति | कथ? अथेप्रथक्वात्‌ | प्रथगर्था एते 
मन्त्राः موم‎ यथाथ विनिष्कपमहन्ति वाक्यात्‌ व्यतिषङ्गे प्रयोग: | वाक्याञ्च 
लिङ्गं बलवत्तरमिति | किन्तु भर्थप्रकाशनद्वारेण उपकारमातन्वतां मन्त्रपदानां qu- 
ूर्णमासवाचिनामपि निष्कर्षो 28: TIAN 98 जूमः-- 


॥ यथासमाञ्जानं वा व्याख्यातस्‌ ॥ २-४ - ५३ ॥ (सि) 
यथासमाज्ञानमेव प्रयुज्येरन्‌ एवेजातीयकानि मन्त्रवाक्यानि। कुतः £ 
प्रवचनळक्षणत्वात्‌ मन्त्राणास्‌ | समाज्ञातारो यथा समामनेयुः तथा ते प्रतिपत्तव्याः 
व्यतिषक्तपदांश्च मन्त्रात्‌ समाधीयते | तस्मात्‌ व्यतिषक्तपदेऽ्वपि aay व्यव 
AUER यथामिधानसामथ्यस्याविरोषात्‌ 1 यथा लोके 
कान्त पृच्छामहे तन्वीपुलकोत्तम्मकारिणम्‌ । ` 
Fae गतःकेति प्रियस्तव ॥ 
യ छोके از‎ पदानि यथा संबध्यन्ते एवमत्रापीति । | 
| aes RRR । युक्तं de काढमेदात्‌ RRA: न qua 
என்க इति व्यतिषक्ता मिधानसामर्थ्यात व्यतिषक्तामिघानजनिकामेव ரோக 
ada । നന്നു स्वाहाकारमात्रस्याभ्यास -इति | 


1. തിണ इति मुष्टीकरोति आ. srg, 10.1 
2, All mss, do not supply good. reading . . 
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॥ २७ ۱ षढ्जुदोतीति पर्यायवादो यथा सावित्राणि 
जुहोतीति ॥ २-४-५४ ॥ (सि) - 

THOR इति किमयं पर्यायवादः आहोखित आहुतिवाद इति [कि 
प्राप्त £ आहुतिवाद इति] कथ ? संङ्यायाः ராண ۱ 

ननु कमे सङ्ख्यया न-संबध्यते | व्यवहरादशनात्‌ पञ्चकर्माणीति। तेन 
नात्रापि संबध्यत 036 و9‎ 

28: ۱ पर्यायवादोऽये मवितुमईति । कुतः? gaa! एवं हि 
[द्वयो ] रेतयोः ഞ്ജ भविष्यति | षडाहुतीरिति द्वे द्वे आहुती एवं [एकं] 
कृत्वा निर्दिशति | “सावित्राणि जुह्योति? इति आहुतिगणवादः | एवमत्रापि 
என FAR’ इति वादेपि स्यात्‌ यथा चतुर्दश पौणिमास्यामाहुतयो हूयन्ते त्रयो 
दृशामावास्यायां इति एकविषयतया समस्यवादोऽयं अविरोधाद्वावयप्रकरणयोरिति | 


॥ २८ ॥ ae पत इति सप्तमीमाहुति 
SAAR ॥ २-४ - ५३ ॥ (सि) 
किमयमपि पूर्ववदाहुतिवादः ? पर्याय इति पूर्वाधिकरणातिदेशः पूर्वोत्तरयोः. 
पक्षयोः समानत्वात्‌ | सप्तमीमाहुतिं पर्यायवत्‌ त्रयोदशीमित्यनुवाद इति | 


J| २९ ॥ TT पत इति WEQ 11 
द्शेत्येकेषां दर्शनात पश्चस्ववयुत्यवादों यथा- 
EAR इति ॥ २-४-५६ ॥ सि) 

केषांचिच्छाखिनां दशाहुतयस्समाज्ञाताः अन्येषां पश्च | तदेतयोर्वाक्यमेदेन 
आहोस्वित्‌ एकवाक्यतया द्वे द्वे एकक्तक्ृत्वाउपर्यायवाद: | किं என इति | 
किं पातम्‌! दशाहुतीर्जुहोतीति भिन्ना । पञ्चाहुतीर्जुदोतीति भिन्नविषयत्वात्‌ 
नैकवाक्यत्वम्‌ | सङ्स्ययोश्च एकार्थत्वात्‌ विभतिषेषाद्विकल्प इति विध्यनुवादयोश्च 
विधिज्यायानिति ஈரி. ब्रम 

भुवनस्य पते स नो भुवनस्य पते इति हे द्वे आहुती समानरूप्यात्‌ एक 
wma पर्यायवाद एवायम्‌ ! [यथा] एकशाखाघीताना “पट जुद्दोति” इति 


PO RE Sr 


1, This Adhikarana is not found in B; Dipika. 











द्वितीयाध्याये चतुर्थः पाद; ` ११७ 


पर्यायवादः | तथा समानरूपसात्‌ नानाशाखाघीतानां ആ इत्यवयुत्यवादः 
महत्यां सङ्ख्यायासुपातायां तदन्तर्मूतानां सङ्ख्यानासुपादानमस्तीति इष्टम्‌ T- 
दत्रापि स्यादिति | संभवति चेकवाक्यत्वे वाक्यमेदेन बिकस्पत्यान्याप्यत्वात्‌ | 

यत्पुनः शाखान्तरीयस्यावयुत्य वाद इति । उच्यते । शाखान्तरीयाणामपि 
विधीनामेकवाक्यलवस्य प्रतिपादितत्वात्‌ | वाक्यैकवाक्यतायां चावयुत्यवा ത്തി 
aga एवेति | 


۱ ३० ॥ स्वाहाकारवषटकारनमस्कारा! प्रदानाथो 
यथान्यत्र | २-४-५७॥ (पू) 

8 ജ്ജ मूर्त wel sheen नम 560 | अस्मिन्‌ वाक्ये 
998185; प्रदानार्था भवन्ति भाहोस्विन्नेति सन्देहः | यथा अन्यत्र वषडादयः प्रदा- 
नार्था एवमत्रापीति | ननु सामान्यतो दृष्टमेतत्‌ | नेत्युच्यते | वषडादीनां प्रदा- 
नाथत्वं वाक्यगम्यत्वात्‌ कपमन्यत्रापनेतुं शक्यते | तस्मात्‌ ¶दानार्था इति प्राप्त न्मः | 


अप्रदानार्था वाकयसयोगात्‌ यथा BUE स्वाहाकारः 
स्वाहाकारः ॥ २ - ४ - ५८ ॥ (सि) 
अप्रदानाथी वा वषडादयो भवेयुः | कर्थं ? वाकयसंयोगात्‌ । वावया- 
वयवत्वात्‌ | वाक्यैकदेशे श्रयमाणा वषडादयो MRR: आनन्तर्यात्‌ संबध्यमानाः 
प्रदाने नामिसबध्यन्त इति । 


अथवा 'अन्याथैस॑योगाद्वषडादीनां भूतादिभिः ऋगादिमिश्च संबन्धः अन्य 
विशेषणविशेष्यभावे स्तुत्यर्थत्वमेवैषामिति | दृष्टश्चाप्रदानाभकेपि कर्मणि स्वाहाकार 
यथा सुष्टीकरणे | हिरम्यासश्वाघ्यायपरिसमाप्तयथ इति | 
॥ इति श्रीदेवखामिनः कृतो என்கன ഞണ്ടു; 
अध्यायश्च 
॥ परिसमाप्तः ۱ 








1. ൭ 6 | EX: T æ 


अथ तृतीयाध्यायस्य प्रथम: पाद 


आदितः கவி 


॥ १ ۱ विक्रमसक्षिपातो' दक्षपूर्णमासयोः इज्याकालस्त- 
त्सैयोगात्‌ ॥ ३-१-१॥ 
काळनामघेयं श्रयते | अहोरात्रसम्मितौ काळी दर्शपूर्णमासाविति | - कि 
तत्राविशेषेण यागः कर्तव्य: आहोस्वित्‌ परस्मिन्‌ सन्निकर्ष परे वा विप्रकर्ष इति । - 


किं ؛ جود‎ अविरोषेणेति। लोके सकलस्याहोरात्तस्यामावास्यापौणेमासी- 
राब्दवाच्यत्वात्‌। तत्र च यागः श्रयते--अमावास्यायां अमावास्या यजेत 
पौणमास्यां Ven यजेतेति | अथविशेषेणाहोरात्रस्य सज्ञिकृष्टकालेषु कर्तव्य इति 
रे எ: 


கொள்ள்‌ दरीपूर्णमासयोरिज्याकालः | சேன்‌ Rut; सूर्या- ` 
चन्द्रमसोः सन्निपातः तयोरेव सन्निपातः तौ विप्रकषिसन्निपातौ दशैपूर्णमासयो- 
ane 56 शिष्टास्मरन्ति | स्मृतिश्च नः प्रमाणम्‌ । तेन च कालेन कर्मण- 
स्सैबन्धात्‌ Sat काळनामधेयश्रतिलक्षणया न RAR । अथवा प्रातिस्तूत्तर- 
विवक्षायमिति | 


॥ २ द्वाविज्याकाली वचनात्‌ ॥ 3 - १ - २॥ 

अमावास्यायां पौर्णमास्यां च एकमेवाहथजनीयम आहोखित्‌ द्वे எனி? 
इति எண்‌ | किन्वावत्माप्तम्‌ | एकमेवाहः, लिङ्गदर्शनेभ्य; | यस्मिन्नहनि [परो 
താ परस्सन्निकर्षो எ तदेवैकमहरथजनीयम्‌ अन्यपरेभ्योऽध्यवसीयते | 
“aang எனின்‌ रात्रीणां अमावास्यायां च पौणमास्यां च देवा ஊன்‌?! इति 
अमावास्यायां पौर्णमास्यामिति द्विवचननिर्देशात्‌ एकमेवाहयजनीयमिति । , “ते 
q एते मध्ये अहनी यजनीये യ്ന്‌? इति च द्विवचननिर्देशात्‌ एकमेवाहर्य 
_ जनीयमिति । 


1. अब तृतीयान्तं सूत्र इश्यते । മന്ത്‌ तु கொளின்‌ எண்‌ 
प्रतीकग्रहणमुपलम्यते | 
9 ATR हवे 3 


سم 


तृतीयाध्याये प्रथमः पादः ११९ 


तथाऽपरं ۳-255 वे संवत्सरस्य पौर्णमास्यः द्वादशामावास्याः इति | 
यदैकमेवाहर्यजनीयं अभविष्यत्‌ तदा द्वादश पौर्णमास्यो द्वादशामावास्या इति दशन- 
ஈனா | यदि qeu अहनी स्यातां ततश्चतुविशतिपौरणमास्यो वा भवेयुः चतुर्वि- 
शत्यमावास्या इति | 


ननु ढिङ्गान्येतानि । का प्रातरिति उच्यते | पोणिमास्यामित्येकवचनस्या- 
சுவல்‌ என்‌ d एते अहनी इति द्विवचननिर्देश इति। तस्मात्‌ 
सञ्चिकर्षविप्रकर्षयुक्त(:)कालो यागकालावित्येव (य)इज्याकाल इति | [इति प्राते] 
द्वाविज्याकालौ वचनात्‌ ॥ 


तत्र यज्ञे aad पश्चादस्तमितै पुरात्‌ आदित्योऽम्युदेति स वै duda 
यजेत इति संप्रति वृत्रहननादिति । “ यदहरेष genre पश्चान्न हश्येत तदहरुपव- 
सेत्‌ श्वो न epp? इति नेत्यादिभिर्वाकयैः अस्तमितमनमितै ஏன श्रूयमाणं 
इज्याकालद्विवे aR | 


ननु ढिङ्गमेतदसाधकम्‌ | उच्यते । अखि वाचनिकी 9185: a पूर्वा 
पौणमासी सा अनुमतिः योत्तरा सा राकेति । या पूर्वाऽमावास्या सा सिनीवाली 
योत्तरा सा FERN पूर्वोत्तरव्यपदेशात्‌ | ae इज्याकालद्विवमध्यवसीयते | 
स्थितं तावदपथेवसितम्‌ | अन्तरा चिन्तान्तरं ജതന്‌. 


॥ 3 ॥ रात्री ఇ शब्दसैयोगात्‌ ॥ ३-१-३॥ (पू) 
अमावास्यायां अमावास्यया यजेतेति किं रात्रौ यागः கனை; आहोस्वित्‌ अहनीति 
सन्देहः | किं प्राप्तम्‌ ? रात्राविति | A + शब्दर्सयोगात्‌ “ तस्मात्‌ सहशीनां 
रात्रीणां अमावास्यायां च पौर्णमास्यां च देवा इज्यन्ते ” इति TAMAR शब्द- 
श्रवणात्‌ रात्राविज्येत | 


नन्वत्र: सप्षम्यश्रवणात्‌ सहृशीनां रात्रीणामिति काळविधाने गम्यते | 
என்‌, अत्र विधेयान्तराभावात षष्ठथन्तम पि अविवक्षितमत्ययाथमातिपदिकार्थविधान- 
मेव युक्तम्‌ | अपि च അന്തി ब्राक्षणानां मध्ये ആതി विरूपः इत्यक्त यज्ञदत्तो$पि 





1, A. R.S. a3 
2. 85 


१२७ सङ्कषकाण्हमाण्ये 


ब्राह्मण इति गम्यते | एवमत्रापि सहशीनां रात्रीणाममावास्यायां पौर्णमास्यां च 
रात्रावेव देवता ணா इति संबन्थादम्यते | तस्माद्वात्राविज्येति प्रापे ब्रमः | 


॥ अहनि वा तद्वयाख्यातस्‌ ॥ ३-१-४ ॥ (सि) 
भहन्येव वा खादिज्या--तद्व्याख्यातम्‌ । ' उदगयने எண்று 
पुण्याहैषु दैव्यानि कर्माणि कतेव्यानि'इति ۱ यत्युनरिद प्रातिपदिकार्थमात्रविधानमिति | 
तत्रोच्यते | रात्रिशन्दस्य nese अविघेयत्वमु | कथ ? अनुवादसरूपत्वा- 
ஜரா | तदुच्यते | 


॥ प्रक्रमामिधानाद्रातिश्वब्दों 001 
पञ्चाहेमागत। इति ॥ ३-१ - ५ ॥ 
अनुवादसरूपे च वाक्यावयवे न समुदायो विवक्ष्यते | तत्र कदाचित्‌ 
எண: प्रक्रमः REET: | यथा अन्यत्र लोके അന്ന: ۱ 


॥ FIT Il 


अहनीज्येति गम्यते | ते वा एते पूते मेष्ये अहनी यजनीये दर्शपूर्ण 
मासाविति | यथा `“ gat उत्तरं चाहयजते ” इति 56 - 
अहन्येव याग इति गम्यते | 


॥ ४॥ उदिते 195 ன்னை! प्रथानसंयोगात्‌ ॥ ३ - १ - ६॥ (पू) 


PT: किं म्रधानवदङ्गान्यपि अहन्येव प्रयोक्तव्यानि उताङ्गेष्वनियम 
इति । प्राते प्रधानस्याहःकाळत्वात्‌ ത്തേ नियमेनाङ्गानामिति । एवं si 
27: | यस्य “अगृद्दीने AAR अथ यस्य गृहीतं विर भ्युदियादितयुक्तष्टे 
अगृहीते गृहीते वा इविरंभ्युदितेष्टे्निमित्तमाशङ्कध अनुदितेपि दशपू मासयोसतनत्र- 
प्रक्रम सामर्थ्यात्‌ दशयति | द्विवचनममावास्यायां विभ्रतिषेधात्‌ | यथा “ భళా 
em? इति | 


1. - आदित्ये. 
2. S तक्तालक्वनियमो ആത്ത 
AR R ர 


तृतीयाध्याये प्रथमः पादः १२१ 


. ` -अमावास्यायां वाचनिकः प्रक्रमकालः न Sie: ۱ 
akg எனின்‌ ன अहनि என்‌ RAE यस्य गृहीतं हविरिति वचने विप्रति- 
இ | तस्मादेतद्वचनमुभयफारि यथा यथेताझालमेत इति | 


॥ यजनीये वा TAY ॥ ३ - १- ७॥ 

पदोधरं सूत्रम्‌ “ विक्रमसत्रिपाती ணக?! ஜன | नच तौ‏ جع 
नियोगतोऽहन्येव मवतः | तसाद्रात्राविज्येति । सृत्रेणोतरम्‌--यजनीये वा age‏ 
ख्यातम्‌ | अहर्यजनीयः काढ: न रात्रिरियुक्तम्‌ | तदहन्येव यजेत | TRE‏ 
विक्रमसन्निपातौ न नियोगतोऽहन्येव संभवत इति । अत्रोच्यते | सनरिकर्षविकर्षा-‏ 
मकः க: RATER: तेन कर्म न व्याप्तुं शक्यते | किन्तु तमन्तर्माव्य कमै‏ [ 
क्रियते | यदि quig संभाव्येत ततो नितरां ഞ്ഞ यदि पुनरपराह्वे रात्री‏ 
वा तद॒हरुपोष्य श्वोभूते यागः कतव्य इति, बहिर्मूताद्धि यागकालादन्तभूतो‏ 
यागकाले ज्यायानिति ।‏ 


॥ ५ ॥ एतेन सोमकालो व्याख्यातः ॥ ३-१-८ ॥ 


अतिदेशसूत्रमेतत्‌ | यथा दर्शपूणमासयोः கோள்‌ ஈண்‌ 
एवं सोमे கன ணை 


۱ विक्रमसक्षिपातयोवा स्यात्‌' ` तत्सयोगात्‌ न FE . 
प्रत्यक्षं विद्यते | ३-१-९॥ (सि) | 
विक्रमसन्निपातयोरिज्याकाळत्वम्‌ | एक एवेज्याकाछः विक्रमः सन्निपातो वा | 
तेन कालेन श्रुत्या यागः संयुण्यते | ( पौर्णमास्यां यजेत? ' अमावास्यायां यजेत ! 
इति | मास इति चन्द्रमसो नामधेयम्‌ । पूर्णो मासो यस्यां तिथौ सा पूर्णमासी 
एकवचसाः | अमेति सहार्थे । सह यस्यां तिथो सूर्याचन्द्रमसौ वसतः सा अमा- 
वास्या । सापि न gun तौ सह 386 65 TaReRRR 
(னன व्याप्तथसमवात नेष्याकाङद्वित्वमिति | 
a: द्वाविज्याकालो वचनादिति; न न्यत्‌ प्रत्यक्ष विधते | यदि हृ 
स അ यजेतेत्यादिलिङ्गदर्शवं कारणत्वेनोपन्यस्तं तदुमयोराक्योस्साघारणत्वाद- 


1. मादृदीपिका reads 7 7 
2. A एको वचसा l 0 
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ORO . கண்னன்‌ 


विशेषकस्‌' | சானா च राज्यपेक्ष वचनं भविष्यति | तस्मात्‌ एक एवेज्या- 
काळ इति । 


॥ 5 ॥ मन्येत त्वपृणामिति नान्यद्वविरन्तरे निर्वपेत्‌ 
पौर्णमासीमेव यजेत sing इति सर्वेष्टीनाम 
" 'विशेषात्‌ ॥ ३-१-१०॥ (पू) | 
नान्यद्धविरन्तरं RARR किं تج ماه‎ प्रतिषेधः कि वा अविहित- 
கணண नैमित्तिकास्विति | कि प्राप्तम्‌ ! सर्वेषामय प्रतिषेध इति । അ? 
. अविशेषात्‌ । नान्यद्धविरन्तरं निवपेदित्यविरोषा af: कथ विशेषे व्यवतिष्ठेत | 
तस्मात्‌ सर्वेषां यागानामये प्रतिषेध इति ഞ്‌ 


॥ दोषसंयुक्तानां वा कल्पत्वात्‌ ॥ ३-१-११ ॥ (सि) 


கண दोषनिमित्ततया नेमितिकहविरमिस्यन्दननाशनिमित्तासु अयं प्रति- 
وو‎ इति | स fugare | (asad पौर्णमासीकोलस्य “ य 
इष्ट्या पशुना सोमेन आग्रयणेन- यक्ष्यमाणोऽमावास्यायां कम - पश्चाच्ैमित्तिकं 
कर्तव्यमिति | 


॥ ७ ॥ न यवानां आग्रयणं അ इत्योडुलोमिः तासा- 
मितरेणेत्ये कबच्छूयते ॥ ३-१-१२ ॥ (पू) 


आरण्यइयामाकैः तासामाग्रयणं कव्यम्‌ | यथा ये फाल्कृष्टासासामितरेणेति | 
सत्र कि यवानामाग्रयण न विद्यते आहोखित्‌ विद्यत इति | 


. कि प्राप्तम्‌ ! Agata न विद्यत इति। என்‌? आरण्यानां 
शयामाकैराभ्रयणं कृत भवति | फाढङ्गष्टानामितरेणेत्येककच्छ्यते | एकमेव AR 
आम्याणामाम्रयणं ` स्यादिति । “ संवतसराद्वेयतदधिमबति ` ति च ఫాసో | 
यदि च ब्रीहिमिरिष्टरा संवत्सरात्युनत्रीटिमिरेवेज्येत ततस्सवत्सरात्‌ अध्येतदवकल्पते | 
वसन्ते uium संवत्सरादधिमवेत्‌ तत्रैतद्दर्शनं TEEN | 


1, Raine و‎ RM. 
8. इतिवा, स. 5 Uo s 
० घसन्ते यैः आग्रयणकरणे तु യ്യു एव तदावृत्तेस्तद्विरोषः--मा.दी 


तृतीयाध्याये mud: पादः 933 


ननु सप्तविधद्रव्येरागयणे! ब्रीहिद्रव्य(साध्यत्वात्‌ महणे) [साध्याग्रयणे] विषम 
दर्शने भविष्यति | तत्रापि संबत्सरात्‌ aan न द्रागिति। उच्यते | प्रकरणात्‌ 
mma: द्वव्यद्वारा तु कमेप्रतिपतिर्विलम्बिता 3929933 58593698 | 
तस्माथवानामाग्रयर्ण न विद्यत इति प्राप्ति 28 


॥ उभाभ्यामाग्रयणेनेति प्रत्यक्षश्रुतेत ॥ ३ - १ - १३॥ (सि) 

2 आम्याग्रवणे ब्रीहियवद्रव्यके | द्वे ग्राम्याग्रयणे स्यातां मरुतः, इति प्रत्यक्ष- 
aa: | का पुनरत्र श्रुतिः £ “ उभाभ्यामाग्रयणेन 7 इति | “ द्वौ ഞി मध्यौ 
Agaa यवाश्च | तस्मात्ताम्यामुभाम्याममिहोत्र जुद्दोति। उमाभ्यां eager 
साभ्यां यजेत उमाभ्यामाग्रयण ” इति फालाफाल*कृष्टविषयमेतदुभाभ्यामिति चेच; 
प्रकृतत्वात्‌ त्रीहियवप्रतीतेः | SATA | यवसाधनके सति आग्रयणाथवादः 
उपपद्यते | “இளி एष आदित्यः संवत्सरादावतते । तमेताम्यामाञ्यणाभ्यां 
aama பான்‌ च अमियजते | sata ന്ന്‌ दक्षिणोत्तरे अयने 
विवक्षिते രഞ്ജന काळसन्निकर्षात्‌ | काठविविपरश्चान्यार्थो 
ARÎ दशयति। “ त्रीहिमिरिष्टा ARR यजेत न यवेभ्यः و‎ 
ata यजेत न சின: ब्रीक्चाग्रयणेनेष्ट्ा ERR दर्शपृणमासी கள்ளி | 
hy यैरेव न व्रीहिभ्य इति दरशपूणमारस द्रव्य] கோ ணச்‌ विधिः ന്ത്‌ 
दशयति | 


॥ € ॥ सर्वेषां प्राञ्चन्यो यथा भक्षाणामविशेषात्‌ ॥ ३-१-१४ ॥ (पू) 


त्रयाणामेव तेषां श्यामाक्रीहियवानां ऋचः तिलः प्राशने श्रयन्ते] 
ഞ്ജ प्रथमः प्रश्नातु स हि वेद यथा हृविः शिवा अस्मभ्यमोषधीः कृणोतु विशव- 
என்‌: ” इति इयामाकानां AER: | “agra: श्रेयः समनेष्ट देवाः | त्वया 
वसेन समशीमहि त्वा | स नो मयोमृः पितो आविशस्व श॑ तोकाय तनुवे स्योनः ” 
इति त्रीहीणाम्‌ , ^ एतमुत्यं मधुना dad यवं सरस्वत्या अधि मनावचक्रुषः इन्द्र 
आसीत्सीरपतिः शतक्रतुः कीनाशा आसन्‌ मरुतः सुदानवः ” इति यवानाम्‌ इति 


1. ATR सत्वविधवेराग्रयणे 
2, फलाफालकृष्ट : 1 ? 
8. ATR भ्रीहिमागदरब्य பல்‌ = 5 


१२४ सङ्कषेकाण्डमाष्ये 


न्तरत्रयान्नानम्‌ | कि मन्तवतामेताः प्राशिन्यः अमन्त्रवतश्च भक्षणातु[दो]उत எனா. 
तामेचेति ۱ 

स्वेषां भक्षणामेता ऋचः प्राशिन्यो भवेयुः अविरोषात्‌ यथा सोमे ఇగ 
मक्षाणामविरोषेण मक्षणमन्त्रवत्ता | 


॥ aT TN ३- १ - १५॥ (सिं) 
सामान्यमन्लवतां वा मक्षाणामेताः प्राशिन्यो भवेयुः न सर्वमक्षाणाम्‌ | 
सामान्याद्विकारो गम्यते अपूवत्वात्‌ | 


۱ ९ ॥ अनिशग्रयणस्य नवाशनग्रतिषेषः आरण्यफालकृष्टानां 
वाक्यसंबन्धात्‌ ग्राम्याणां न स्यात्‌ ॥ ३-१-१६॥ (पू) | 
आग्रयणमेव ஈன श्रयते--“ आनि .... वा एष देवानां य आहितामिः . 
तस्य देवा எள்‌ स यधनिष्टप्रयणेन नवस्याश्नीयात्‌ देवानां भाग प्रति Sume 
दार्तिमाच्छैत्‌ ഞ്ഞത്‌ नवस्याशितर्व्यं ” इति | 

तत्र सन्देह:--कि फालक्ृष्टानामेव अनिष्ठा नवाशनप्रतिषेषः आहोस्वित्‌ 
सर्वग्राम्याणामिति | कि प्राप्तम्‌ ? फालकृष्टानामेवेति | याः கணை; तासामियम्‌ | 
` एवं कृतं भवति | याः फालकृष्टाः तासामितरेणेति फालकृष्टव्यतिरेकेण अन्येषां 
रम्याणां इतरेणेति नवांशः स्तूयते AIEEE: ARAN भवति । इतरधा 
आम्यान्‌ लक्षयेत्‌ | 

॥ वाक्यसंयोगाश्च ۱ ३-१ - १७॥ 

आरण्यञ्यामाकेस्तासामाग्रयण कृतं भवति aT: 8 

फाङकृष्टव्यतिरेकेणान्येषां எரர்‌ अनियतं स्थादिति प्ते ب‎ 


l| आम्यारण्यव्यपदेशो वा फालकृशमिराख्यात॑ लमेदन्यथा' समग्राम्याणां 
पृथम्व्यपदेशः स्यात्‌ प्रत्यक्षर्वादारण्यामिधानस्य ॥ ३-१-१८॥ (सि) 

यथा आरण्यानां सर्वेषां नवाशनं प्रतिषिध्यते അ सर्वेषां आम्याणां . 
கணை एकदेशवृत्तिना ' छत्रिणो गच्छन्ति ١ इति छत्रिशब्दवत्‌ सबैग्राम्याणा- 
எள்‌ स्यात्‌ इति । तस्मात्‌ सवग्राम्याणामेवाय' प्रतिषेधः | 


1.” Mss. eat 


तृतीयाध्याये प्रथमः TE: १२५ 


॥ १० ॥ शाकपक्वोषधीनां प्राने यथाकामी 
स्यात्‌ ॥ ३-१ - १९ ॥ (सि) 
शाकपकवयवोषधीनां किं अविरोषेण प्रतिषेधः, आहोस्वित्‌ यागयोग्यस्याशन- 
प्रतिषेध इति | सस्यं नाश्नीयादिति तस्याशनप्रतिषेधात्‌ शाकादीनामपि प्रतिषेध 
इति प्राप्त ब्रम:-शाकपक्वयवोषधीनां प्राशने यथाकामी स्यात | कथ ? என்‌ याग- 
योग्य என்‌ अनिष्टाग्रयणो नाश्नीयादिति प्रतिषेध:। तस्मात्‌ हरितयवादिप्राशने 
याथाकाम्यम्‌ | अग्रपाकस्य यागनिमित्तत्वात्‌ | 


॥ लिङ्गाच्च ॥ ३-१-२०॥ 

४ देवा ओषधीषु पक्कास्वाजिमीयुः तानिन्द्राभी प्रथममुदजयताम्‌ ” इत्यादिषु 
पक्कास्विति पाकेन ता विशिनष्टि | तस्माच्छाकादीनां प्राशने याथाकाम्यम्‌ | पाकस्य 
यागनिमि्तलं स्यादिति देवानां भाग प्रति 55 समर्प्योद्यात इति ளான भावात्‌ 
यागयोग्यस्याशनमतिषेधः | तस्माच्छाकादिष्वनियमः | 


॥ ११ ۱ तेन शमीधान्यं व्याख्यातम्‌ ॥ ३-१-२१ ॥ (सि) 
शमीधान्यमपि dae कृत्वा आग्रयणं भोक्तव्यं उत अनियमेनेति सन्देहे 
अधिकरणातिदेशः | शमीधान्यमपि नियमेनोपभोक्तव्यम्‌ भोजनसयोगात्‌ ഞ്‌ 

f£ तत्‌ | ഞ്ഞി | तेन नानिष्टनवस्याशितव्यं इति अश्वनप्रतिषेषः | 


ननु शमीधान्यमपि केवढमश्यते | सत्यम्‌ | अन्याभावात्‌ FE भुञ्जते | 
तस्मात्‌ शमीधान्यमनियमेन भोक्तव्यमिति | 


॥ १३ ॥ प्राशितेऽग्नीनादघानो न कृतप्रसव- 
स्वात्‌ ॥ ३-१-२१२॥ (सि) 
यः प्राशितयवोऽग्नीनादधीत सः किमाग्रयणेन अधिकृत: उत नेति | फलार्थ- 
aa எண अधिकृत एवेति प्राप्ते ब्रूम :-- 


எண नवे कृतेऽग्रपाके निमित्तिऽम्नीनादधानः नाधिकृत एवाग्रयणेन 
स्यात्‌ । कुतः ¦ RATA । प्राशते कृतमनेनाना हिता मिन्यायेनाभ्रयणम्‌ | 
न कृते पुनः कर्तव्यम्‌ तस्मान्नासावपिकृत इति | 


१२६ ` எண்கள்‌ 


॥ १३ ॥ अविद्यमानोऽमोक्ष्यमाणश्चाधिकृतौ 
सस्यसंयोगात्‌ ॥ ३-१-२३ ॥ (सि) 
. agami द्रव्यलिप्सा विहिता। यस्याग्रपाको न विद्यते यश्च न 
बुमुक्षेत तावनधिक्कतौ അന്ന്‌ सन्दिद्यते | 
यञ्चाविद्यमानाग्रपाको योऽपि न ga aft सस्यसंयोगात्‌ | 
अग्नपाकद्रव्यसाध्यमेतत्‌ कमै era न ജ്ജ नापि नवभोजनप्रयुक्तम्‌ | 
न चावि्यमाननवपाकस्य जीवनं सम्भवति | सर्वपुरुषाणां द्रव्यळिप्सामन्तरेण जीवना- 
संम्भवात्‌ | असत्यामपि बुभुक्षायां यागः கன एवेति | சாணார்‌ 
प्रतिपाकमाम्रयणै प्राप्नोतीति चेन्न इन्द्राभिषेकजस्य என विवक्षितत्वात्‌ | तथा च 
संवत्सरादेतद धिमवतीत्यथवादो घटत इति | 


॥ १४ ॥ अत्ताग्रयणाभ्यासः प्रकरणात्‌ ॥ ३ - १ - २४॥ (पू) 

۱3866۲ Aa यजेत न यवैः] किमयमत्राप्रयणाम्यासः आहोस्वित्‌ 
अन्तराल्खयो: द्वयोर्देशपूर्णमासयोद्रेव्यनियम इति | 

कि प्राप्तम्‌ ? आग्रयणाभ्यास इति | कुतः १ प्रकरणात्‌ | आग्रयणप्रकरणे 
परिपठितोऽय विधिः AMY एव स्यात्‌ | वाक्यसामर्थ्याच्च आग्रयणयाग 
ARMs व्रीहि भिरेवैतमभ्यसेदिति गम्यते । तस्मादाभ्रयण।म्यास एवायमिति 
प्रात ब्रुमः 

॥ दुशैपूर्णमासयोरन्तरालसयोगाम्र द्यन्यदन्य' 
क्रमे विद्यते ॥ ३-१-२५ ॥ (सि) 

சண दशपूर्णसयोरेष नियमः Ral तस्यावधिराग्रयण- 
विधेरन्तराल्स्य काये भवति । न च दशपूर्णमासाम्यामन्यदेवेलिङ्गस्‌ किश्चिदन्तराले 
कमै 858 । तस्माइशपूर्णमासयोरिवाय द्रव्यनियम इति | 


॥ १५॥ स विकल्प! स्यात्‌ ब्रीहियवयोयेथामिदोत्रे ॥ ३-१-२६ | 


எனறார்‌ आग्रयणकर्मणि श्यामाकत्रीहियवानां विकल्पः यथा अमिहोत्र-- 
द्रव्याणां दधिपयःप्रभृतीनामिति ര என்ரான்‌ अग्रपाके निमित्ते पश्चात्‌ 











1. Samm 


तृतीयाध्याये प्रथम; पाद: १२७ 


ஊட: एकार्थत्वाद्रिकल्पनिमित्तस्‌ | द्रव्यसंबन्धमेदाष्च वाक्यमेदः ER | 
न च विशिष्टविधिः, एकार्थविधाने सति अनेकविधिशक्तिकश्पना | अर्थापत्तिक्रमत्वात्‌ 
TR: | सिद्धान्त: — निमितसंयोगाच्छयामाकानां अग्रपाकनिमित 
wig कमे, त्रीहीणामग्रपाकनिमितं शरदि, यवानां वसन्ते इति सर्वाणि चैतानि 
विशिष्टविधानानि। पक्तिमेदाचावतते | न त्वेवममिहोत्नहविः | موه‎ पराश्चश्च' 
इति feed विप्रतिषिद्धम्‌ | तस्मात्‌ agaa: അ सत्यपि शरदि 
Reds mal ततश्च सवत्सरादधि भवतीति विप्रतिषिद्धम्‌ | इतरथा 
पुनविप्रतिषिध्यते | 


॥ १६ ॥ स पण्मासादष्ययिभवेत्‌ | ३-१-२७॥ (पू) 


संवत्सरो ட भवतीत्यत्र सन्देहः-किं என்ன गणितसैवत्सरस्य वादः 
आहोस्वित सस्यपक्तिवाद इति । कि प्राप्त + «reram इति | da लोके 
aia संवत्सरव्यवहारदर्शनात्‌ , यथा संवत्सरादागतो देवदत्त इति | 


۱ ERSTE ॥ ३- १-२८ ॥ 


द्वादशमासास्संवत्सरः इति गणितसंवत्सर एव द्वादशमासः, न सस्मपक्ति- 
्वीदशमासात्‌ | तस्मात्‌ गणितसंवत्सर एवेति A श्रम:-- 


॥ सस्यपत्तर्वाऽविश्रतिषेधात्‌ ॥ ३ - १- २९ ॥ (सि) 
यथा எண்‌ सस्यानि पच्यन्ते? इत्यादौ सस्यपाककालो य उचितः तस्य 
संवत्सरादग्रे पाकेऽपि | इज्याश्च एवं न विप्रतिषिध्यते | അ AAR: सवत्स- 
रामिधार्न लोके यथा संवत्सरे सस्यानि पच्यन्ते इति | यथा द्वादशमासास्सवत्सर 
इत्यत्र | पाको ह्यय संवत्सरे | अतः तत्र गुणवादेन शब्दस्य (safe: 17 





1. पर्वणि समाप्यमानः पार्वणः 


॥ ATT तथासोमे ॥ 


2. இண்‌ चावुर्मास्यानि विशायन्ते ‘er रात्रयो मासाः ணே वा आहत्य 
वा देवेश्वातू दशद्वादारात्रीरयुते तावती संवत्सरस्य रारिस्ताघती सङ्ख्याता इति ஈரான்‌ 
PY दशयति | इदमधिकमुपलभ्यते DUST | Š 


१२८ सङ्कषकाण्डमाष्ये 


॥ १७ ॥ पावेणमासानि विज्ञायन्ते ॥ ३-१-३० ॥ (सि) 
ന चातुर्मास्यानि । कस्मात्‌ f पार्वणसंवत्सरातु TERRA: 
सावनस्य संवत्सरस्यातिरेकात्‌ । ये वै ഞ്‌ षट्लिंशत्सीणमासा ये 
3 rage त इमाश्वतुविशतिसुपपद्यन्ते एष वे त्रयोदशमासः तमेतै 
संपादयति तमतियजत इति ആയ) दशयति | THE सावनेषु संवत्सरेषु 
पार्वणमासँ एकमुपजायमाने ഞ്ഞു पश्चानां संवत्सराणां षष्टिपूणमासाननुक्रम्य 
एष वे त्रयोदशो मास इति ഞ്ഞി मासौ प्रत्येकमेकवचनेन निदशयति | EAE 


weft: सौरस्य पश्चवर्षस्य ശരിയ मासा एकषष्टिसावनाः द्विष्टिःपारवणास्तयोश्च 
मासयोः उत्सर्गात द्विष्टिपावेणमासं दशयति | तस्मात्‌ ஏரின்‌ ` 


qf उत्सष्टन्यमासमुत्कृष्य संवत्सरान्‌ ATTAIN कर्ममध्ये नोत्सक्ष्यामीति | 
Try उत्सष्टव्यमिति(त्रिशत्‌ ) सदशयति | त इमे षट्त्रिशन्मासाः ता 
इमाश्वतुविशतिमेव തഅ इति । तेषां اه‎ तयोविशतिरिति वा त्रयोदशमा- 
सानवसाय 53253135 पर्वणां मासानाचष्टे | तस्मात्‌ पार्षणाश्चबारो मासाः 
TATE: | 


ıı fags सावनस्य बिप्रतिषेधात्‌ पावेणस्य यथा यधेतान्ना- 
लमेत इति ॥ ३- १ - ३१ ॥ | 
8533 रात्रयो मासा इति च ஏன यान्यददोरात्राणि तेषु विप्रतिषेधात्‌ 
qina यान्यहोरात्राणीति । यदि तेषु गौणाः कल्पिष्यन्ते என विरोधः | 


तथा ` यदेनान्नारमेत ? इति पश्वालम्भः शिर उपधानेन सहोच्यते | 


एवमिहापि रात्रीणां ۱ 


۱ मासो वा ॥ ३- १-३२ ۱ 
_ त्रीनिष्टा चतुथमुत्सजेत अत्र संवत्सरप्रकरणात्‌ चतुथमिति संवत्सरोऽमिप्रेतः 
LE SEE ELEME EE cu 


1, अन ود‎ पौणमास्यां نود سود‎ எரர்‌ मासेषु अन्यानि पर्वाणि 
विहितानि, तत कीदृशो मासो எள: सावनो ஏ चान्द्रो वेति सन्देहे ഞ്ജ 
அரி पूर्षपक्षः बहिरेव द्रष्टव्यः । सिद्धान्तस्तु Me . 


तृतीयाध्याये प्रथमः पादः १२९ 


सम्पादयति तमतियत्रते इति चतुर्थं तृतीयमिल्युक्वा एष वै तयोदशमास इति 
मासशन्देनापदेशात मासोऽमिमेतः | तस्माच्चतुथैमिति सप्तम्यर्थे द्वितीया | [यथा] 


चतुर्थे पञ्चमं वापि पञ्च शाखा[:] फलानि वा | 
यो சணல்‌ सचातितरमोदकः ॥(१) 


इति ۱ कर्मप्रवचनीयछोपो ஏ चतुर्थ संवत्सर प्रतीति | 


۱ हौ पराविष्ट्रा तृतीयशचुत्सृजेदिति अनन्तरं यथा 
` पुरस्तात्‌ ॥ ३ - १ - ३३ ॥ (fü) 
यथा त्री निष्टा चतुथमुत्सजेत्‌ इति 3۳015528 கோளரி स्यात्‌ | 


॥ १९ ۱ അരി 5 ॥ ३० १-३४ ۱ (पू) 
- यथा पश्चानामेव RI: WE न करिष्यामि इति आदिश .... ....न्यमारम 


इति। स हि என்‌: षष्ठस्य कमणः आरम्मप्रतिषेधोऽयम्‌ അന്‌, 
ATT THA कमणः आरम्मप्रतिषेषः | [इति प्रासे] | 


۱ विज्ञयते च स fag fag संवत्सरेषु मासमुत्सृजेदिति | तेन 
मन्यामहे एतढ्चनमभ्यासो विभ्रतिषेधात्‌ यथा 
दाक्षायणयज्ञे ॥ ३-१-३५ ॥ (सि.पु.) 

स त्रिषु संवत्सरेष्विति னி aha ऊ्वमित्यवगम्यते | सति हि अभ्यासे 
एतङ्कचनमुपपद्यते इति न्यायो गम्यते | तद्धि त्रिषु त्रिषु सैवत्सरेष्विति वा | 
द्वातृतीयेष्वित्यय:ः | दश masa गौणः संवत्सरोऽभि्रतः | तस्य उक्तो 
विनियोगः fate ARRI तस्मात्‌ यावञ्जीविकाम्यासवाक्यरोषोऽयम्‌ | 
ian THAR च यावदथः करोति | 


॥ २० ॥ पञ्चसु चातुर्मास्येषु SHAT पञ्चदोता च नापधन्ते 
एको पक्रमत्वात्‌ यथा आरम्भणीया ॥ २-१-३६ ۱ 


प्रक्रमसंयोगादेतेषां नैकवाक्यत्वाचोपक्रमस्य न SREY AAA यथा 


दशैपूर्णमासयोरारम्मगीया | ஈன்‌ TERT संयोगात्‌ (पू. मी. ९८१-५५ |) 
17 


Re | . கா்‌ 


॥ २१ ॥ यदि वसन्ता यजेत Brea 5 
- ओषधयो वै ஏக ओषधीष्वेव पशुन्‌ प्रतिष्ठापयति यदि ` 
ளார்‌ यजेत सकृदुपस्तृणीयात्‌ . द्विरमिघारयेत्‌ 
` द्विष्या (१) पशुन्‌ अभिजिधन्तीति वेश्वदेवस्य 
प्रकरणात्‌ ۱۱ ३- १-३७ ॥ (3) 
वैश्वदेव एवैष वादः प्रकरणात्‌ । तस्यापि पशुकामपक्षेषु TEASE 
प्रयोग उपपद्यते | . 


۱ वरुगप्रघासानां लिङ्गसैयोगात्‌ यथा RATA ॥ ३-१-३८॥ (सि) 
एतदन्यत्‌ प्रत्यक्तम विद्यते प्रावृषि वरुणप्रघांसेरिति । प्रावृट्कालेन 6. 
संयोगात्‌ वरुणमधासान्‌ प्रतिकृष्येत | तथा विप्रतिफ्त्ययै बहिः स्थित इति | 
यदुक्तं पशुकामपक्ष इति ൯ അത്ത तद्यथा जटिलं dee 
अप्रकृतोडपि जटिलः जटिङवचनछक्षितो भोज्यते | न प्रक्ृतोऽपि[अ] जटी लक्ष्यते | 
320931899898 | 


॥ २२ ॥ वेश्वदेवेन पशुकामो यजेत यस्मिन्‌ ऋतौ प्रभूतं गोषु पय! 
` स्यादितिसमविशेषात्‌ ॥ ३ - १-३९ ॥ (पू) 
हेमन्ते वसन्ते वा यस्मिन्‌ ऋतो स्वायां गवि बहु पयः स्याव तिन्‌ 
य्जेताविशेषात्‌ | 


॥ वसन्तानां वा तस्य कालत्वाहैश्‍वदेवस्य यथा qf 
ऋतौ बहुत्रीहिः स्यात्‌ तिन्‌ यष्टव्यमिति वसन्त 
एव यजेत ॥ ३- १-४० ॥ (सि) 
ad ऋतुशब्दो Sud | यथा यसिन्‌ ऋतौ यस्य बहुत्रीहिः 
स्यात्‌ तस्मिन्‌ यष्टव्यमित्युक्ते नान्यकाळ इज्येत प्रकृतवृत्तित्राहतुशब्दस्य | 


NRA वैशवदेवस्य कालाभ्यासः प्रतिषेधे न विधीयते ॥ ३-१-४ १॥ (पू) 


वैश्वदेवेन यजेत पशुकामो न वरुणप्रधातिन അര്‍; न शुनासीरीयेणेति 
(वैश्देवाङ्गमितरेणेति) वैश्वदेवः केवरं फलाय विधीयते | इतरेषां प्रतिषेधांत 
वैश्वदेवाडूमितराणि स्युः । ` 


तृतीयाध्याये प्रथमः पादः १३१ 


॥ वैञ्वदेवस्याम्यासः विहितस्य स्थाने 
BBB ॥ ३-१-४२ ॥ (सि) 

इतरेषां पणां खाने आपशुळामद्विश्चदेवाभ्यासो विधीयते | कथं ! न 
वरुणप्रधासेनेति- वैश्वदेवेनेति wa | तस्मात्‌ नाप्यनङ्गत्वात्‌ प्राप्तानां प्रतिषेषी 
स्यात्‌ | तानि quemque சன்‌ । EIA कालाम्यास 
प्रतिषेधेन विषीयते | विज्ञायते च “ यदा सहल पशून्‌ TIA अथ वरुण- 
प्रघासैथजेत अथ साकमेयैरथ शुनासीरीयेण ” वैश्वदेवेनेतस्मात्‌ काढादिश्यथः | 

சாஜி तेषां स्थाने, [यजेत] प्राप्य चानन्तरं वरुणप्रधासादि 
[RR Jf स्वकाढादित्यस्य वाक्यस्याथः | 


॥- २४ ॥ मासमग्निहोत्रं ஏண்‌ मास दर्शपूणमासाभ्यामिति ഞ്ഞ 
स्यात्‌ प्रकृत्युपषन्धात्‌ ॥ ३-१-४२ ॥ (पू) 


स्वे स्वे काले प्रयोगः യു प्रकृत्यनुग्रहस्यावैगुण्यम्‌ | | 


॥ अहरूर्वा चोदितत्वात्‌ यथा RIT मासं ततः अहरहः 
ആട്ട येत ॥ ३-१ ` ४४॥ (सि) ` 
यथा “त्रिवृता मास” इति fag: क्रियते कणां त्रिशद्विषये तद्वदिह 
Firs ria fen 9838: षडहः स मास इति मासशब्दे' प्रकृते 
களிர்‌ विधीयन्ते । என । னர்‌ तेषां कमणां विषये तेनेव - शब्देन 
विधानात्‌ तावन्त्येव कर्माणि RETR MR சோ: | तस्मादिदापवीः 
ணின்‌ |) स्येति | | 
. इति श्रीदेवस्वामिनः कतौ aria 
तृतीयस्य अध्यायस्य प्रथमः पादः | 
கு ॥ काढपादः समाप्तः ॥ 


व्या * o— 


॥ द्वितीयः पादः ॥ 


॥ १ ॥ तत्सवार्थमविशेषात्‌ ॥ ३- २-१ ॥ (पू) 

असिन्‌ पादे अपूर्वत्वाचथा सोम வான अपादसमाप्तेः भावदासमेव 
என | आधाने ERR: समारोपणमाज्ञाय मन्थन विधीयते “शस्कैखां 
रात्रिममिमिन्धीत | तस्मिन्नुपव्युषमरणी निष्टपेत्‌ यथा ऋषभाय वाशितान्या विच्छा- 
afi ताहगेव तत्‌ । अपोदूद्य ணர்‌ मन्यति सैव aR: सन्तति; इति। 
तदेतत्‌ ब्राह्मोदनिकस्य मन्थनं ead جد‎ गाहूपत्यार्थमिति | 

कि प्राप्तम्‌ ! अविशेषात्‌ । नो तत्र कश्चिद्विशेषो गम्यते--एतदर्थ- 
Reha fra विभज्य asm आधीयेरन्‌ इति। अपि எ. 
कायप्रयुक्तै मन्थनं, कार्ये चाभयः प्रयोजनप्युक्तत्वात अपूर्वाविशेषातः ai 
मन्थनमिति प्राप्त ब्रमः . 


॥ गाईपत्यार्थ त्राझोदनिक स्यात्‌ गाईपत्येन संवत्सरमासी 

तेति तत्सैयोगात्‌ ॥ ३- २-२॥ | 
ரன்னர்‌ எள்ளி ஈண்‌ स्यात्‌ । ब्राझौदनिके गाईपत्यल्वश्रावणात्‌ 
गाहपत्ये संवत्सरमासीतेति मविष्यद्वाहपत्ययोगात्‌ | गाहपत्यशन्दसंयोगात्‌ ബ്‌ 
[ष्यनि]कारणे कार्यवदुपचारात्‌। तस्मात्‌ சள निमथितेन meq एवामिधीयते | 


॥ २ ॥ लोकत इतरे यथान्यानि ஜார்‌ ॥ ३-२-३ ॥ (पू) 
died வினா आधीयेरन्‌ उत गाहेपत्यादिति सन्देहः | लौकिकं स्यात्‌ 
सर्वाथत्वादित्यनेन न्यायेन यथा अन्यानि द्रव्याणि ब्रीह्यादीनि तथा ணொ: 
ama ढौकिकोपायैः [आधीये]रज्निति ൯ ब्रमः -- 
॥ TTT आहवनीयो लिङ्गात्‌ ॥ ३-२-४ ॥ 


“ad चापरो भुः असौ पूर्वो भुवः तमपरमाधते qw: 5366 காள்‌ 
सहाधत्ते एषो wae योनिः एतसाद्वथेषोञ्धिप्रणीयते ” इति गाईपत्यादाइवनीय 





1. This Sutra is not found in this pada. But it is in pada 1. 
5 22 अपूर्पेविशेषात्‌ 


तृतीयाध्याये द्वितीयः पादः १३३ 


. आधेयः। एषो user योनिरिति mi आहवनीयस्य salt दर्शयति | 
एतस्माद्धथेषो विहियते इति गाईपत्यादेव विहारं ۱ 
ननु 5555 का TARR | उच्यते | आहवनीयादयः என: स॑स्कारवचनाः 
गाहपत्यात्तस्याधान denn: तस्मिन्नसति आहवनीयत्वमेव न स्यात्‌ इति | 
अपि च शब्दर्सस्पशीमन्तरेण छौकिकस्योपादान स्यात्‌ इह गाहपत्यादाहवनीय- 
स्यादानमिति । 


॥ ३ ॥ आइवनीयात्‌ सभ्यावसथ्यौ ॥ ३-२-५ ॥ (पू) 

किमेतौ सभ्यावसथ्यौ आहवनीयात्‌ , उत 2355 इति ate: fh 
TH? आइवनीयादिति | कथं + सहाधानवचनाव्‌ | “ भूर्मुवस्स्वरिति उभावेतौ 
எண்‌ सहि तस्य योनिः। तस्मात सोऽभिंप्रणीयत ? इति | एतश्च وه‎ 
माइवनीयात सभ्यावस्थ्यविषयस्‌। न गाहपत्याहवनीयविषयम्‌ | तयोरुपादानो- 
पादेययोः सहाधानासम्मवात्‌ | अपि च ' यदेव तृतीये ज्योतिस्तदेव que 
इति तेन पूर्वेणाइवनीयः[येन] तृतीय ज्योतिराप्यते इति एतमेवार्थं दशयति | 
तस्मादाहवनीयादेव सभ्यावसथ्याविति प्रासे بو‎ ۱ 


۱ RAKET वा शब्दप्रेथकृत्वात्‌ यथा 
ऋत्विजः | ३- २- ६.॥ (सि) 
mad छोकतः RATI कुतः १ नाममेदात्‌ | यथा எள்‌ पथक्‌ 
mg: नाममेदात्‌। അ सम्याबसथ्यसंज्ञा । THA 95686 | 
यदेव तृतीय ज्योतिः तदेव तेनाप्यते इति ആയതി | स 
हि तस्मात्‌ प्रणीयते। विशेषग्रहणात्‌। इतरयोस्सहितयोर्छोकत इति। सोऽमिप्रणीयत 
इति एकवचनं द्वयोः सम्यावसथ्ययोः असमञ्जसं स्यात्‌ । प्रकृतत्वादौत्तरवेदिकस्य 
सोऽमिप्रणीयत इति ണ്ട परामर्श: | तयोर्लोकतः ۱ 


॥ ४ ॥ ഞ്ഞ दक्षिणाग्नेः ॥ ३-२-७॥ 


दक्षिणाभिरपि कि അ. आधेयः उत என்னார்‌ सन्देहे-- IRT- 
TA | विशेषाग्रहणात्‌ प्रयोगस्वभावत्वाच्च लोकत इति 918 ब्रमः | 





1. B.D. reads | 


१३४ ர்கள்‌ 


_॥ * निर्मन्थ्यात दक्षिणाभिमादधीत ۵ 
| दुर्शनस्‌ ॥ ३- २-८ ۱ (सि) 
सर्वाभियोनित्वात्‌ गाईपत्यादेवाधानमिति ॥ 


॥ ५ ॥ व्याख्यातं घारणम्‌' ॥ ३-२-९ ॥ (पू) 

सर्व एवामयो धार्या उत नेति विचायते | किमिति युक्तम्‌ धारणं व्याख्या- . 

तमु--दरव्यस्याकमकाङनिष्पतेरितिः | धुते आहवनीये कर्म शक्यते कतु नान्यथा | 
तस्माद्धारणीय एवाइवनीय इति पापे ब्रूम :-- 


॥ अतुगच्छेद्वाऽऽइवनीयो लिङ्गात्‌ ॥ ३-२-१० ॥ (सि) ` 

ബന്ത്‌ अनुगच्छेद्वा आइवनीयो गाईपत्ये | कुतः £ RR “ नान्त- 
wh वीयात्‌ അത്തി वीयात्‌ यजमानस्यामेष्यं तदनुसैसीदेत्‌ अथो रुद्रस्य घनुः 
घातुकं यात्‌ । कामं हुते सञ्चायै पश्चाद्धि स 26 गत”इति “पश्चाद्धि स तहि गत” 
इति areata wisn दशयति | 

इदमपरं ढिङ्गम्‌--उद्वरेदेव | सायं उद्धरति प्रातः इति प्रतिकर्मोद्धरणं 
दशयति ima! - 

ननु लिङ्गमेतत्‌ का ന്ധ उच्यते | अजसपक्षे चाइवनीयस्थ कर्मापवर्गे 
घारणस्यान्ञानमिति | 


॥ ६ ॥ प्रत्यर्थमाघानमिति ॥ ३-२-११ ॥ (पू) 
सैस्कारस्य க்ளா SENS सम्माजेनवत प्रतिक و‎ 
माधानमिति प्राप्ते ब्रम :— 
॥ TARA इतरैराहितस्य धारणयोगात्‌ वच- 
नाद्यथा समारोप्य ॥ 3- 3- 22 U (सि) 


` सक्रदाहितस्याइवनीयस्य धारणयोगः | ஈர்‌? सर्वेषामभीनां आधानशुते- 
அண | यथा गाहपत्यस्य सक्कदाहितस्य जागरण अरणिर्वा धारण तभैवास्या- 


1. Ś 10808 WRIA) ` 2. पू. मी, ११-३-२ 
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அணிக गतिः--अरणौ वा घारणोपाय इति। ननु TERY ரன 
गच्छेदित्येतज्ञोपपद्यते | सत्यमेवम्‌ । न तत्‌ प्रत्यक्षादिगोचरं किंतु 8 
tat गमने यथाऽरणिगमनमिति | 

अथवा तुल्यो धारणे योगः अग्नीनां वचनात्‌ प्रतिपत्तेः भाहिताभिममिमिदं- 
हन्ति aqa इति । आहवनीयश्वेदपूरवः माप्नुयात्‌ घारणमितरेन तुस्यमाहवनीय- 
स्येति | न च प्रतिपत्तिः आहवनीयाधानं प्रयोअयेत्‌ । अपि ar haf 
स्यात्‌ (पृ. मी. ११-४-३४) इति न्यायेनेति । सैमाजनस्य सन्निपातित्वात्‌ ஈன்‌ 
प्रवृत्ति; | 


॥ ७ ॥ दृक्षिणाम्नेरेतेन व्याख्यातम्‌ (३- २- १३) (सि) 
प्रयुद्धरणमाधान ആത്ത पूर्वाधिकरणेन व्याख्यातम्‌ इत्यतिदेशः | 


॥ > ۱ पूर्वे गाईपत्यादाइवनीये യേ पुनरनुगते तत 
वोद्धियेत तद्गतत्वात्‌ ॥ ३- २-१४ ॥ 

प्रतिकम प्रादुष्करणं कर्तव्यमित्युक्तम्‌ | तव्‌ अरणीत उत गाईपत्यादिति 
सन्दिहते । ۳223 चेदं निरूप्यते | किमाइवनीयः कर्मापवर्गे प्रतिगच्छन्‌ 
अरणिं प्रतिगच्छति, कि वा गाहिपत्यमिति | किं ராரா? अरणितः ध्रादुष्करण- 
मिति തി अभ्नेररणियोनिल्वात्‌ അട विकारप्रतिसंसगद्शनान्‌, यथा- 
पृथिव्यां Tears [ न हिं] അനി என்னி योनिः கான்‌ 
निररणिरमेः ഇ कार्यस्य च कारणे प्रतिसंसर्गः | तस्मादरणितो 
मन्धनमिति प्राप्त 35: 

गाईपत्यादुद्धतेश्याइवनीये पुनरन्यस्मै कीणे तत एवोद्धरण नारणितः। गाई 
- पत्यमेव களிர்‌ प्रतिगतत्वादाइवनीयस्य | शास्त्रेणाषिकारो गम्यते न छोकतः | 
शास्त्रेण च गाईपत्यादाइवनीयस्याशासनं गम्यते । तस्यात्‌' गाईपत्यादेव प्रतिकर्मो 
ஏன்‌ गम्यते | 


॥ लिङ्गा ॥ ३-१ - १५॥ 


“ गाहपत्यादाहवनीयं ज्वरन्तमुद्धरति ' इति ARR गुणबिधिपरमेत- 
area प्रतिकर्मोद्धरणं 915 ۱ 


१३६ ` सङ्घर्षकाण्डमाष्ये 


॥ ९ ۱ अहोमार्थिष्वाहवनीय! श्रयमाणोऽनवेतः शब्दनित्यत्वात्‌ 
॥ ३-२-१६ ॥ (सि) 
^ आहवनीयसुपतिष्ठते ۲ इति श्रयमाणे सैशयः--क्रिमुद्धृत्योपस्थेये* 
आहोस्वित्‌ आयतनस्थ एवेति | [किं प्राप्त १ भनुद्धत्येति] 


अनुद्धतस्यापि எண: आहवनीयत्वानपायादिति | 


उच्यते | आहवनीयशन्दो विकृतमायतनखांनं ad ആത്ത 
नित्यत्वात्‌ | न ब होमेनाहवनीयः क्रियते അന്തി होमविधानात्‌ | 
यथा होमे तथा कार्यान्तरे शब्दा्थयोरव्यमिचारस्य अनन्यभातवात | 


॥ १० ॥ अपवृत्ते कमणि என்றன்‌ लोकिकोऽथसंयोगात्‌ 
यथा ame ॥ ३-२ - ها«‎ Il 


अपवृत्ते कर्मणि धार्यमाणं ज्योतिः वैदिक न वेति विचारते arada- 
वैदिकबुद्धज्योतिषः അം HATE न्याय्यत्वात्‌ न शाख स्पष्टमस्य 
अपवृत्ते काणि ज्योतिवैदिकं न भवतीति । यद्यपि आहवनीयादयरशब्दाः सस्कार 
वचनाः तथापि अधिकरणण्योतिससंस्काराणां ज्योतिर्भाषित्वात्‌ तत ज्योति्वैदिकमेवेति 
gir ब्रमः-- 


` R कमणि எனைப்‌: लौकिक एव स्यात्‌ | कथं अर्थसंयोगात्‌ | 
अकार्ययोगित्वात्‌ | संस्काराणां कार्यापवर्गेषु प्रतिगमनात्‌ | यथा समारोपणे 
कृते विद्यमानमपि ज्योतिको किक एवमपवृत्ते कमणि | 


॥ RATT ॥ ३-२ - १८॥ 


“ कामं हुते सञ्चय पश्चाद्धि स तहिं गत ” इति कर्मापवर्गे எண்கள்‌ 
यति | “ अभये ज्योतिष्मते पुरोडाशमष्टाकपाछं निविपेद्यस्याभिरुद्धतोऽहुतेऽमिहोत्र 
उद्वायेत्‌ अपर आदीप्यानुद्धृत्य इत्याहुः ततथा न कार्य यद्भागधेयममिपूवै उड्धियते 
किमपरो5म्युद्धियेतेति तान्येवावक्षाणानि afr मन्थेत्‌ aff उपशान्ते 
அரண்‌ कमणि अप्रतिगमनमाह |. ഞ്ഞത്‌ विद्यमानमपि ज्योतिलौकि- 
AN | = 


तृतीयाध्याये द्वितीयः पादः १३७ 


॥ ۱۶ ॥ एतेन सोमो व्याख्यातः ॥ ३-२ - १९ ॥ (पृ) 

सोमे दीक्षणीयादिषु प्रतिकी उद्दरण ஈன்‌ उत वीक्षणीयामिरेव 
धारणीय इति | 

किं प्राप्तस्‌ ! एतेन सोमो व्याख्यात इति पूर्वाविकरणसिद्धान्तेन प्रति- 
कर्मेद्धरणमिति प्राप्ति ब्रूमः — 


۱ दीक्षणीयाम्निधर्यित संस्कारयोगात्‌ देवतापरिग्रहण 

श्रयते ॥ ३-२-२० ॥ (सि) 
दीक्षणीयाभिरेव धार्येत, न प्रतिकमोंद्धरणम्‌ कुतः ! संस्कारसंयोगात्‌ 
देवतापरिम्रहणाथेलक्षणसंस्कारो दीक्षणीयायां श्रूयते “ देवता एवोमयतः परितश्च 
यजमानोऽवरुन्धे ” इति । परिगृहीत देवतावरोपितसस्कारश्वाहवनीयो यद्यनुगच्छेत्‌ 
संस्कारो विच्छिद्येत । नवैतद्दीक्षणीयायासुद्धरणं अप्राकृतसामथ्यत्वेन, अपूर्वत्वात्‌ | 
तेनैव च प्रसङ्गादिष्टिषु कार्यसिद्धेः | तस्मात्‌ सहृदुद्धत एवासौ 0 
राहवनीयो धार्यते | 


॥ FERAT ॥ ३ - २- २१ || 


“mea यजमानस्य ब्रतमविश्रित्य अपूवमभिमुपश्वरन्‌ परेणाह्ृवनीयं aa- 
ளன यच्छति अपरेणाहवनीय ” इति सकृदुद्धूतमाहवनीये दशयति! | 


۱ १२ ॥ तदृत्तरवेदयां कृत्स्नं maa स 
आहवनीय! ॥ ३-२-२२॥ (पू) 


[सोमे எசான்‌ प्रणयन्तीति प्रणीयमानः आहवनीयः] सकळ एव प्रणीयेत 
उत एकदेशमिति । 


कि परापत सकळमिति ۱ कयं ¦ होमसंयोगात्‌ ഞ്ഞ औत्तरवेदिक 
आहवनीयस्सवहोमानामविकरणं; अतः என்‌ उत्तरवेद्यां प्रणयेयुरिति | 


1. भेदो नास्तीत्यर्थः ا‎ ட்டு 
18 , 


१३८ सङ्कषकाण्डमाष्ये 


॥ शेषं वा कुर्याछिज्ञार ॥ ३-२- २३॥ (सि) 


“ तसात्‌ पश्चात्‌ प्रति RRR ” “afr” इति शाङ्युखीयो 
यस्तसिन्नेव अमिशेष दीयति | तस्मादेकदेशमेव प्रणयनं न சர்‌ | उद्यत- 
होमश्वाधीयते — न वा कृत्रिम: फश्चिदागमः पूर्वो അല്‍ भवासि ۹ 
त्वे तनुवो aep? “ मामाहिसीरवि्गत ra” इति । पूर्वो यत्सञ्चपरो 
मवासीति सति अभिरोषे उपपद्यते । तथाऽपरं fee — एतमाइवनीयमाइवनीयात्‌ 
ஈன்‌ प्रणयन्ति ” इति पञ्चमी निर्देशात्‌ 84 च यदपादाने तत्र पश्चमी भवति | 
सत्येवाभिशेष उपपथते । | 


॥ १३ ॥ आइवनीयविमागर्त पुरस्ता 
Te ॥ २- २- २४ ॥ (पृ) 
कि meade उत शाळामुखीयो गाहपत्य इति ? 
उद्धत आइवनीयस्स एव द्विधा कृतः तस्मादुभावप्याइबनीयावेता | 


॥ गाईपत्यो वा शेषो लिङ्गात्‌ ॥ ३-२ -२५॥ (सि) 


Sf गाहिपत्यौ « इति നത്ത്‌ | 83 
आहवनीयः स एव द्विषा कृतः | तस्मादुमावप्याहृवनीयावेताविति गाहेपत्यशब्दाभि 
షష गम्यते | 


ननु लिङ्गमेतत्‌ a प्राप्तिः ! प्रहृते होमाञ्नानात्‌ | “ सर्वाण्याहृवनीय- 
कार्याणि प्रहते कव्यानि शाढामुखीये गाई पत्यकार्यीणि | 


(ജ്ജ) 


_ ॥ १४ ॥ आहवनीयविभागः स पुरस्तादुद्धियते | (पू) ` 


. किमेक. एवाहवनीयः 'प्रह्धतशयालामुखीयमेदेन हि मन्यते | आहोखित्‌ wa 
आहवनीयः MET इतर इति | 


L “प्रदृतः--उत्तरवेदिगतः आहवनीय; 
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` आहवनीय അ द्विधा व्यवहृत इति मन्यामहे | गाईपत्यात्मणीतस्य 
ज्योतिषो TT | यथा वरुणप्रघासेषु वेदिमे देन द्विषा कृतोऽप्याइवनीय एव 
NAR 918 ब्रम | 


| TERT एव तच्छयते ॥ (सिद्धान्तसूत्रे पाठान्तरम्‌ ) (सि) 


गाइईपत्य एवायं शाढामुखीयः | dd गाहृपत्यशब्दः gad । wate गाई- 
पत्याविति । प्राजहिते शालामुखीयगाईपत्ययोगो न विरोत्स्यते | 


॥ १५ ॥ सर्वेषां गाहपत्यानामविशेषात्‌ ॥ ३-२-२७ ॥ (पू) 


` स्थितमिदं शाढामुखोयो गाईपत्य इति । तत्र सर्वाणि गाहपत्यकार्याणि न 
वेति fda | कि mu: सर्वाणि | कुतः ? विशेषाभावात्‌ | अयमत्र पदार्थः 
क्तव्यः, अये नेति विशेषो न गम्यते | गाहपत्यश्वेच्छालामुखीय: तत्र सर्वाणि कते- 
व्यानी ति प्राप्ति जूमः-- 


ıı श्रतिभूतान [नां दाशिक] प्रकृतेश्रा- ` 
घिकारात्‌ ॥ ३-२- २८ ॥ (सि) 


शारामुखीयस्य दीक्षणीयानन्तरकाढै soap सोमाथमित्युक्तम्‌ | सोमप्रकरणे 
यानि कर्माणि श्रयन्ते -“ द्वाभ्यां गाइपत्ये TAR इत्येवमादीनि तावन्त्येव 38 . 
क्रियेरन्‌ । प्रकरणात्‌ | यानि च दशपूणमास [प्रकृतिकानि] तेषामपि नात्यन्त विका 
ஈன்‌ स्वेन merda संबन्धात्‌ | 


॥ लिङ्गदर्शनाच्च ॥ ३-२-२९॥ 


५ प्राञ्चमञ्नि segura अन्वनांसि ജത अथवा अस्यैष- 
धिष्णियो ദിന്‌. सोऽनुष्यायति ஈண்‌ रुद्रो मुखा प्रजां पशुन्‌ यजमानस्य 
शमयितोर्यर्हि पशुमाम्रीतमुदश्व नयन्ति तहिं तस्य gati हरेत्‌ तेनैवैनं भागिनं 
करोति” इति पशुश्रपणेनेष makaa भागिले ब्रुवन्‌ अन्येषां गाहपत्यकार्याणां 
शालामुखीये करणीयत्वं मन्वीतेति | 


۱ १६ ॥ आइवनीयात्‌ (धिष्णियान्‌) fr 
संयोगात्‌ ॥ ३-२-३० ॥ (पू)  « ` 


१४० ' | सङ्कषकाण्डमाष्ये 


` ` आहवनीयादाभीप्रीय प्रत्युद्धतव्ये उत शाळामुखीयादिति सन्दिह्यते | किं 
May? प्रहृतादाभीध्रीयमुद्धरेदिति | कुतः? होमसैयोगात्‌ | ஈன प्रक्ृतहोमार्थ- 
त्वात्‌ अन्यस्यापि होमार्थस्य तत एव विहरणं न्याय्यमिति TY 


॥ शाराम्नुखीयाद्वा देशसयोगात्‌ ॥ ३-२-३१ ॥ (सि) 
शाढामुखीयादेव प्रणयनमु-- ` ` 
`“ अभिप्रथमाः प्राश्चोऽमिप्रत्रजन्ति सोमप्रथमा वा ” 
> अग्नीषोमाभ्यां प्रणीयमानाम्यामनुत्रहि 7 इति ef: எனின்‌: 
gafa” sf ( यत )[ ARTA [ विधानात्‌ । अम्नीषोमाभ्यामिति सह सोमेन 
अणयनविधानात्‌ शाठामुखीयादाग्नीभ्र परेयुरिति | 


अपरं दशनम्‌--आहवनीयैकदेश एव आग्नीध्रीयःहदोमसँयोगात्‌ यावदस्यो 
அன்‌ तावत्‌ अनमिव्यक्तत्वमेव शालामुखीयेऽस्य। mind അഞ്ജു 
आइवनीयशेषस्य; उद्धतेऽस्मिन्‌ गाहपत्याविर्भावात्‌ | तथा 3 FH: — एषोऽत 
sa ரக मवति? इति | 


`. .॥.१७॥ आहवनीयात्‌ धिष्णियान्‌ ARAT- 
00 dM ॥३-२-३२॥ (पू) | 
agi सवने विहरति शळाकामिसतृतीयं അത്ത ” इति susp 
सन्देह :--किमाइवनीयात्‌ द्विसंयुक्तात्‌ [उत आग्नीभ्रीयादिति | तत्र] आइवनी 
2915115571] അ अर्थसामान्यात्‌ । तस्मादाहवनीयाव्‌ धिष्णिया ரர்‌ 
ரர்‌: 


॥ आम्री्षीयाद्वा आम्नायत। ॥ ३-२- 33 ll 


यत एवं प्रात्ते वचने ' आग्नीश्रीयात्‌ धिष्णियान्‌ विहरति? इति | അ. 
. संयोगोऽत्र न विरुद्धयते | तस्याहवनीयैकदेशत्वात्‌ । -भनुसवनंभामीमीय[देव 
അന്ത RRR | 


॥ १८ ॥ अनुसवनं सवनसंयोगात्‌ ॥ ३ - २-३४ ॥ (पू) 
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विष्णियान्‌ موه‎ SFE सवने विहरति शढाकामिस्तृतीय 7 
इति । किं प्रतिसवनमेव few उत ആണ്ട്‌ इति सन्दिक्षते। (கரம்‌? 
प्रतिसवनमेवेति | कुतः ? सवनसँयोगात्‌ प्रतिसवने aga REA | 


எ सवने विहरति शलाकाभिस्तृतीय gf aa 
विहरणेयत्तावधारणाथेत्वमिति | उच्यते | सत्य; यदि विहरणान्तरं अभविष्यत्‌ 
ആആ) तस्यापि गुणो னான । न तु बिधीयते | சோளன்‌ सः। ननु 
age ate विहरणस्थैको गुणो विधीयते | नेति 2۳ पात एवैतत्‌ | 
“ समुत्कर्षयित्रा ज्योतिऽ्मतीः कृत्वा!” इति प्रागुत्कर्षणमात्रे विधीयते न हि 
बिहरणान्तरम्‌ | तसात्‌ प्रतिसवनमेब विहरणमिति प्राते ब्रम:--- 


॥ चतुर्थं वा अग्निष्टोमसामलिङ्गात्‌ ॥ ३-२-३५ ॥ (सि) 

“ साम वा अग्निष्टोमः तस्य वा हितास्तनवो यद्विण्णियाः ” इत्यभिष्टोमसाम 
ma ज्योतिष्मतीः कृत्वेति ब्रुवन्‌ Rad दशयति | नहि ۵ 
प्रतिजागरण संभवति | कार्थकाइत्वाद्विहरणस्य । ^ एतावतीर्वा अग्नेखन्‌; . षोढा 
सप्त सप्त एता एव प्रीणाति | ” इति न चामिष्टोमसामकाळविहरणमन्तरेण अमितनुनां 
ளை qa | तस्याश्च पुरणं வகி पूर्वाचार्यैः विहितम्‌ | 


AURA शामित्राश्च qu: पृथक्‌ | 
തുണി चत्वारः HAA: 995 | 
प्रातस्सदसि षड्धिष्ण्या मार्नाळीयश्च (सक) सप्तधा ॥ 
तस्मादति aaa विहरणम्‌ | इति | 
.॥ १९॥ अनुसवनं व्याघारणमविशेषात्‌ प्रत्यङ्ङासीनो धिष्णियान्‌ 
च्याघारयतीति ॥ ३ - २-३६.॥ (सि) 


तृतीयसवने व्याघारणं wa उत प्रतिसवनमिति | किं ഞ്ഞ? 
* धिष्णियान्‌ व्याघारयति ' इत्यविरोषश्रतेः प्रतिसवनं व्याघारणमिति | 


1. A&Rea 2, प्रकरणान्तरमेव मा. 
3. B. reads qian fag: प्रतिसवनं RRA Aa | 


१४२ சர்வ்‌ 


॥ तृतीयसवने चाविशेषलिज्ञात्‌ ॥ 3 - २-३७ || 


| तृतीय एव gag प्राप्स्यसि न सोम्याः प्रस्नुतो युष्मान्‌ सोमेन समयं 
ममाहथ(?) इति 'तृतीयसवने 635989: प्रतिसवनमेव ۱ 


` ॥ AIRRA वा एकवाक्ययोग.त्‌ कालहविषोरिति 
बादरायणः | ३-२-३८ ॥ (सि) 


एकस्मिन्‌ वाक्ये ആഭ: ۰ वाक्यमेदपसङ्गात्‌ । यदि 
तृतीयसवर्न என்‌ नियम्येत तदा Efi विधियेत अथ 565 काळ इति | 


॥ २० ॥ तस्मात्तेषु जु्ृतीत्यथः? ॥ ३-२-३९ ॥ 


agai व्याघारणं विष्णियानामनुमतमिति खितम्‌ । अधुनेद॑ विचार्यते- 
fe ஸ்‌ व्याघारण எனா उताज्येनेति | सोमेनाहवनीय, eni 
होत्रीयँ मार्जीहीयं च, आज्येनेतरत्‌ । कुतः ? ङिङ्गात्‌। “तेषां ये नेदिष्ठं ۰ 
विशन्‌ ते सोमपीथै ഞ്ഞ. आहवनीय anata होत्रीयो मार्जीहीयः ” इति 
प्रकृत्य STANT spei इति अवसाने meer सोमस्य तेषु जुद्दति Mafra: | 
आहवनीयम्रहण च प्राप्तः अविध्यथः | यथा चक्री च सद इति (१) | विहित- 
प्रतिषेधात्‌ सोमेनाज्यै विकल्पते | “ अमिघाथ वषट्‌ करोति இன்ன सोमपीये- 
mar इति निन्दाथेवादसामर्थ्यात्‌ SANSA | आज्येनेति विधिः 
विहितप्रतिषिद्धत्वात्‌ सोमेनाज्यं विकरप्येत व्याघारण इति | 


॥ २१ ॥ तेषां वायव्यं पाल चमसो वा प्रकरणात्‌ यथा 
शूर्पेण जुहोतीति ॥ ३-२-४० ۱ 


विष्णियानां ள்‌ वायव्य [ard] अहचमसमिति | कर्थं ? प्रकरणात्‌ | 
aha: | सर्वत्र a प्रकृतद्रव्यातिक्रमप्रमाणाभावात्‌ 8 
म्रहणमेवमत्रापीति प्रासे ब्रमः 


, 1. கிணி आज्येन व्याघारणम्‌ इतरयोः ടി: | Dp सामान्यविहितस्य 
व्याघारणस्य ठुतीयपरतया उपसंहारः-मा.दी. 
2. B ms. reads arate वाक्यथोगात्‌ . 
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“gna द्रोणकलशात्‌ Rear 131371511 0۲ 


बिष्णियान्‌ ब्याघास्यति इति वचसा .... .... [परिइवाया एव 0 
करणत्वम्‌ | ] | l 
۱ २२ ॥ सोमे दोमेष्वाज्यं हविश्वोदनापरथक्त्वात ॥ 
2-2-91 (सि) 


` सन्ति सोमे “वैसर्जनानि जुहोति ! इत्येवमादयः दर्विहोमाः | ते कि सोम- 
gam: आहोखित्‌ आज्यद्रन्यका इति सन्देहः | किं प्राप्तस्‌ ! सोमद्रन्यका 
इति । उप्पत्तावुपातद्रन्यविशेषात्‌ [எவன च होमस्य 59655915158015 | 
दविंहोमानां प्रधानद्रव्यमेव etry इति पासे ب ب‎ 
सोमे ये दविदोमास्तेषु என்‌ af: स्यात्‌ कुतः £ चोदनाप्रथक्वात्‌ | 
प्रधानयागेषु चोदितद्रव्यं न he man विधिमेदात्‌। यत्र चोदितस्तत्र 
स्यात्‌ । तेनानादिष्टद्रन्याणां சான்‌ स्यादिति। तथा 5 न्यायमूला Rer- 
चारस्मृति; “ आज्यद्रन्य மீரா?! इति | 


॥ RET ॥ 3-5-95 | 


“ चिष्णियव्याघारणसम्यातेनाज्येन पालीवत श्रीणाति' इत्याज्यद्रव्यका 
दर्विहोमाः | AF दर्रीयति | 


۱ २३ ॥ स वैव स्यादित्याइवनीयस्यायै 
वादः ॥ २-२-४३॥ (पू) 


सदसो झनन्तरे वाक्ये “ अस्यैष विष्णियो (विहियते)हीयते எனன स 
Sad रुद्रो मूला प्रजां पशून्‌ यजमानस्य शमयितोः यहिं gaara नयन्ति 
तर्हि तस्य ர்‌ हरेत्‌ तेनैवैनं भागिनं करोति | यजमानो वा आहृवनीयो 
यजमानं वा. TIER यदाहवनीयात्‌ पशु श्रपणं aca ata எண்ண वा 
कुर्यात्‌ यजमानस्य सात्मत्वाय ” इति | किमाइवनीयस्य வீர स्यादिति वादः 
आहोखित्‌ प्राजहितस्य वेति | 


1, अत्र Ramai न हश्यते ~ 





199 सङ्षेकाण्डमाण्ये | 


किं प्राप्त! आहवनीयस्येति | कथ உ आइवनीयस्य वाक्ये 1 
“ यजमानो वा आहवनीयो यजमानं ஏ एतद्विक्षन्ते यदाहवनीयात्‌ IAT 
हृरन्तिः ” इति वाक्यात्‌ तेनेवाय वाद इति प्रे ब्रमः 


॥ प्राजहितस्य वाञ्पदेशात्‌ अथवादप्रतिपेधाच ॥ ३-२-४४ ॥ (ति) 


प्राजहितस्य என்‌ वादः (अमेदव्यपदेशात्‌ ) निमन्य्येन तुश्यवद्‌ व्यपदेशात्‌ 
स वा स्यात निर्मन्थ्यो वेति | ண चा எண்‌ आहवनीये 
विप्रतिषिध्येत | अपि चायमथवादो यजमानस्य सात्मत्वायेति यजमानो वा आहवनीये 
इत्युक्त्वाऽऽह - किं तेनैव आहवनीयेनेव तस्य என்‌ सम्मवति अन्येनान्यसामला- 
सम्मवात्‌ | प्राजहितस्यायं वाद इति | l ۱ 


` ॥ أو‎ शालाग्नुखीय; स तदर्थः प्रकृती न सोमे என்ன 
कर्म विद्यते ॥ ३-२-४५ ॥ (सि) 


निरूढे पशौ शाढामुखीयः स्यात्‌ । प्रकृती हिं अग्नीषोमीये तस्म क्षा 
ae) न हि प्रधानसोमे गाईँपत्यसयोगोऽलि | ഞ്ഞ്‌ एव सोमे इति | 


۱ २५ ॥ परिष्टयामाहवनीयो atta संस्कारसंयोगात्‌ 
स AMAA व्याख्यात! ॥ ३ - २ - ४६॥ 


पशाविष्ठिमुमयतः केचिदधीयते | केविदन्यतरतः | 5899081 ആ. 
ன சரிக: उत घारणीय इति | किं எரா? Agee [णस्य] 
ഇന്ത്‌ कोकिको जात ara इति । [नमः] पश्चिष्टचामुद्धत आइवनीयो 
घारणीयः संस्कारसंयोगात्‌ | स दीक्षणीय्या व्याख्यातः दीक्षणीयाहवनीयवद्धा(दुद्ध) 
रणीयः इत्यधिकरणातिदेश; | तस्याः FE: अन्ततः भाम्नातपशोः quat 
देवतासंस्कारत्वात (यदादीक्षणीयायाः) | तरमादासाङ्गपशुयागसमातेराहवनीयो धार्य 
इति । 
1. Bhatta Dipika ara यजमानस्यैष विकर्षणं स्यादिति विनिन्य 
यजमानस्यात्मलामाय विघीयमानस्याग्नेः आहवनीयातिरिक्तत्वावकष्ममावात्‌ | 
2 अत्र पूर्वपक्षः वस्णमघासेषु प्राजहितादेवोत्तरवेदिम्रणयनवत्‌ निरूढपशावपि TTG 


शालामुखीयो मवेदिति sum. दी. 
° و‎ 1872-10 एतेन सोमे eto. 


तृतीयाध्याये द्वितीयः पादः १४५ 


۱ २६ ॥ 1321 काले पशावुत्तरवेदिके$ग्निहोते जुहुयादाह- 
बनीयत्वात्‌ ॥ ३-२-४७॥ 
पशौ पूर्वेद्युः काले प्रणयने ad afield तत्रेव gla | ओत्तरवेदिकल 
तदा नियतत्वात्‌ । पूर्वस्य च तस्यां अवस्थायां TERA | तस्मादौत्तरवेदिक 
पवामिहोत्रं हयेतेति | 
( मध्ये चिन्ता ) 


॥ २७ ۱ अग्निहोत्रस्य शालासुखीये श्रपणं 
प्रसङ्गात्‌ ॥ ३-२-४८ ॥ (पू. ) 
पशौ, कि शालामुखीये अभिहोले श्रप्यते स्वस्य mera विद्यमानत्वात्‌ 
sa mafa इति ۱ किं प्राप्तम्‌ : शारामुलीय इति, तस्य अघुना गाईपत्यत्वात्‌ | 
ATT | तस्य TAA प्रसङ्गाच शाठामुख एवेति 
TÀ AA — 


॥ प्राजहिते विद्यमानत्वात्‌ ॥ ३-२-४९ ۱ (सि) 
प्राजहित HRA श्रयते [श्रप्येत] स्वस्य गाहेपत्यस्य विद्यमानत्वात्‌ | 
असति स्वद्रव्ये परप्रसज्ञीपजीबिता स्यात्‌ | என்‌ स्वद्रव्योपयोगे सुख न aed 
प्रसङ्गोपजीवने | तस्मात्‌ प्राजहित एव अग्निहोत्र seda इति | 


॥ २८ ۱ शामिते पशुपुरोडाश्चस्य श्रपणं 
प्रसङ्गात्‌ ॥ ३-२-५० ॥ (पू) ' 

पशुपुरोडाश प्रति सन्देहः-किमय शामित्रे श्रपयितव्यः उत शालामुखीय 

इति | कि प्राप्तम्‌ | TRA इति। कथम्‌ ? पशुतन्त्रस्य शामित्रे प्रसक्तत्वात्‌ 
masa विधानाच्च शामित्र एव पशुपुरोडाश इति प्रपते su 


۱ meg प्रयुक्तत्वादूद्रव्यस्य प्रयुक्ते 
प्रसङ्गात्‌ ॥ ३-२-५१ ॥ (सि) . 
शाळामुखीय एव पशुपुरोडाशः AAA | FEATS. अन्येषु 


गाईपत्यकार्येषु । सति @ द्रव्ये गरीयसि न च परकीये ढघीयोऽप्युपादीयते | न 
19 


१४६ सङ्कर्षकाण्डमाष्ये 


हि देवदत्त: [स्वीये सति] परकीयक्षोममादित्सति | तस्माच्छालामुखीये श्रपयतेति | 
पशुपुरोडाशः अप्येत | तन्त्रन्तेप्ययमनपक्रान्तोऽभिः प्रणयनसाकल्यवचनायेति | 


۱ २९ ആ ആ उत्तरवेदिः क्रियेत ue 
बन्धात्‌ ॥ ३-२-५२॥ (पू) 


தெர च यथा[पकृति]उचरवेदिकारः उत नेति भवति विचारणा | 


कि युक्तम्‌ ۶ अभीषोमीयविकारे ga: | कथं प्रकृतिः यस्मिन्‌ काले कृत 
तत्रैव विकारः कर्तव्य: चोदकप्रापेः-- [इति प्रापे] 


स्वकालत्वात्‌ TRS एव पशु? वरुणप्रघासश्योचरवेद्या- 
எள்‌ सञ्चष्टे ॥ ३ - २- ५३ ॥ (सि) 

५ अपि वा ளன என केशइमश्रणि अरण्योरमीन्‌ समारोप्य उद्वसाय 
ன पौणिमासेन यष्टव्यम्‌ അന്‌ उत्तरवेद्यामभिद्दोत्रे जुहुयात्‌ 7 इति | 
न क्षेतदवकरपते यदुतरवेद्याममिदो त्रमित्युत्तरवेद्याम भिहोतद्दोमपरिसङ्कघा[ ख्यया ] 
वरुणप्रघासवत्‌ सथस्कालत्त्वाध्यवसानान्न प्रकृतित; 5078855918: | प्रधानत्वा- 
दभिनिधानादे रे] केषां प्रकृताविव वत्सापाकरण स्चस्कालमेव | (काळे वत्सापाकरणं 
fag: | mae दोहकाल एतेषां ARa) | तदपेक्ष चैतत्‌ 
ത്തു प्रकृतित एव | 


॥ ३० ۱ पशुवरुणप्रघासेषु' दर्शपूणमासविकारत्वाच्छाला- 
मुखीयो न स्यात्‌ ॥ ३-२-५४ ॥ (पू) 
` वरुणप्रघासेषु शाळापुखीयः स्यान्न वेति അ दर्शपूणमासविध्यन्तग्राहित्वात्‌ 
न TA तत्र शाढामुखीयस्य प्रतीतिः | नापि प्रत्यक्षविधिः स्पष्टः | तस्मान्न 
वरुणप्रघासेषु शाढामुखीय इति प्राते 39: ب‎ 


. 1. झा, श्री 8-8-29 
* 9. S प्रषासानामिति 


तृतीयाध्याये द्वितीयः पादः १४७ 


॥ बिद्यते TUR | ३-२-५५ ॥ (सि) 


मवेद्वा शारामुखीयो वरुणप्रधासेषु | तद्व्यारूयातस्‌-तदेतदुक्तं तन्त्रे-अर्थ 
कमे वा कर्मशब्देन विधीयते; प्राकृतं वाऽनामत्वादितिः च । परतिपादितमैतत्‌ | 
वस्तुतो विशिषवि[धिंिवाङ्गीकृत इति | 


॥ ३१ ॥ संस्थिते सोमे शालामुखीयामीध्रीयोत्तरवेदिका! 
समारोप्य नित्यं घार्यन्ते ॥ ३ - २ - ५६ ॥ (पू) 


शाळामुखीयादयः ണ്‌ समारोप्या न वेति सन्देहः எள்ளி 
अथेनियोगतः समारोप्येरन्‌ कर्मयुक्त नियमेन धारणाम्नानात्‌ | 


॥ 351135 प्रायरिचत्तमाञ्नातम्‌ ॥ ३-२-५७ | 
अनुगतेषु च शाछामुखीयादिषु वहिषु wana तेषामेव 
धारणम्‌ । என்னி समारोपणमिति निश्चीयते | “यदा आहवनीय उद्वायेत्‌ 
THANE | AHH उद्वायेत्‌ गाहपत्यादुद्धरेत्‌ TEW उद्वायेत्‌ अत एव 
पुनमन्थेत्‌ ” इति तेष्वेव प्रायश्चित्तमाज्ञातमिति | 


॥ प्राजहितं वा aliaa आधानस्य’ सोमलक्षणं 
इतरेषां तत्सोमापवर्मेऽपवुज्येरन्‌ ۲۰ 
` दुद्धरणम्‌ ॥ ३-२-५८॥ (सि) 
प्राजहितमेव समारोपयेत्‌ तदाधानस्य तद्धारणस्य सर्वाथत्वात्‌ | सोमलक्षण- 
मिति | इतरेषां सोमाथत्वाद्रिहारान्ते ഞ്ഞി മുട്ടട 
. होत्रापवर्गेऽपबृज्यतेः तद्वत्‌ | अत्रापि परयोः எள்‌; कर्मार्था पयोग 
उपपश्चत एवेति । | அ 


॥ ३२ ॥ “गतश्रियरशालाप्रुखीय नित्यत्वात्‌ ॥ ३- २-५९ n 





1. 0०14-29-29 2, पू. मी. 7-8-21 
8 Rem. ... 4. S परित्यज्यते 
5. शाह्ममुलीयद्वितीये Tot is 
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AIM शालामुखीर्य समारोपयेयुः, faa, FRAT तद्धा- 
रणस्य। अविरोषेण चैकेषां आहवनीयस्य घारणमान्नातम्‌ | तदप्यनेन व्याख्यातस्‌ | 


॥ ३३ ॥ दीक्षिताग्नेः समारोपणं न विद्यते अग्निहोत्रानन्तर्यात्‌ 
तत्पुनः प्रतिषिद्धं तस्य ॥ ३-२- ६० ॥ (पू) 
किं दीक्षितस्य aa: प्रयास्यतो5मितमारोपर्ण न वेति चिन्त्यते | किं प्राप्त f 
न RE | கஸ்‌? अभिद्दोत्नानन्तर्यात्‌ | “ प्रातरसिहोत्रे gem समारोपयेत्‌” इति 
वाक्यात्‌ अभ्निहोत्राङ्ग समारोपणम्‌ । ആടെ प्रतिषिद्धं दीक्षितस्य | (ums 
दीक्षितो जुहोति? इति ١ यथा अनन्तरे ഞ്ഞ यथा Sig सौत्रामणी 
तद्वदत्रापीति | 


॥ विद्यते चाप्रयाणसंयोगात्‌ ॥ ३- २- ६१ ॥ (सि) 


प्रयास्यन्‌ समारोपयतीति न च तत्‌ TM 39992131585 | 
किन्तु प्रयाणे निमित्ते समरोपणमामिनयनोपायः | नचानन्तर्यमङ्गकारणं असति प्रमाणे | 
किन्तु श्रप्यादिप्रमाणकलापोपनीतं तादथ्यमङ्गकारणम्‌ | यथाऽमिहोत्रानन्तरमाविनो 
वास्तोष्पतीयस्य प्रमाणाभावाचा मिहोत्राङ्ग ्वमेवमत्रापीति | 


॥ ३४ ॥ 'प्रत्यमञथरणि मेदो TARA ॥ ३-२ -६२॥ (पू) 
अम्मिसमारोपे द्रव्यपृथकरवं निर्दिदिक्षित नेति संशयः | f प्राप्तम्‌ १ 5 
517۳771775 സ്ന असंसरीस्य विधिर्सितत्वात्‌ , Taf अरणिमेद्‌- 
zt 
iam ॥ ३-२-६३ ॥ 
' सह्दारणिभिखरन्ति ” इत्यरगिबहुत्वदशन तु अरणिमेदे ഞാ इति। 


अरणिभ्यामित्येकेषां स विकल्पो विप्रतिषेधात्‌ ॥ ३-२ - ६४ ॥ 


` अरणिभ्यां सह aa’ इत्येकेषामान्नानम्‌ അ द्वित्वबहुत्वयोवि- 
कल्प इति । 





1, इदं ud मा्टदीपिकामातृकायामुपलम्यते | 


तृतीयाध्याये द्वितीयः ata: | १४९ 


۱ इतरस्य वा घर्मविधित्सा यथा रथाङ्गेन 
तरन्तीति ॥ ३-२-६५ | 


अरणिप्रातिपदिकार्थोऽत्र करणं विधीयते नारणिगतसङ्कथा ` विवक्षिता इति | 
अरणिभिरिति यद्यपीय तृतीया न कारकलक्षणा तथापि 1 [1 
1878 - तरणस्य धर्मविधित्सया रथाङ्गेन तरन्तीति । तदविवक्षितसङ्कथस्य प्रातिपदि-. 
मात्रस्य तरणे प्रतीतिः | അ | कारकविमक्तिमन्तरेण कर्थं करियाङ्गतेति चेत्‌ । 
द्रव्याणां कर्मसँबन्धे गुणत्वेनामिसंबन्धस्यो क्तत्वात्‌ | 


न, च तरणक्रियायाः कत्री सम्बन्धः, कारकाणां परस्परसंबन्धामावात्‌। 
तस्मात्तरणे Gaga | अरणिद्वित्वबहुत्वे वाचनिक्यौ ॥ 


॥ ३५ ॥ उख्याग्नेने समारोपणं TATA 
۱ 3-3-86 ll (सि) 
उख्यामिः समारोप्य नेतव्यः उत सह पात्रेणेति | किं sp? समारोप्य 
नेतव्यः | என்‌: wali प्रत्यक्षं नयनमस्ति। तस्मात्‌ समारोप्येव नेतव्यमित्येव 
प्रे बरूमः-उख्यामिने समारोपणं पात्रसयोगात्‌ | उस्यसमाख्यानात Tam युक्त 
a एवं। यदि पुनः समारोप्यते पात्रे(णापीज्यत)[ण वियुज्यत] इति समाख्याविरोषः 
स्यात्‌ | 


॥ ३६ ॥ अपरयोर्तु അ विप्रतिषेधात्‌ ॥३-२- ६७॥ (सि) 


गाहपत्यसमारोपण न वेति चिन्ता | सामिचित्ये कृते पूर्वेण न्यायेन वैङ- 
ण्यात्‌ प्रत्यक्षमेव नयनमिति प्रासे எ :— 


gran बिपरिवतते | अपरयोर्धर्मविप्रतिषेधात्‌ सामिचित्येपि समारोपणं 
त्यात्‌ | यथा യ समास्याविरोधो नेवमितरयोरिति । என்றாள்‌ समारोप- 
यन्ती?ति प्रकृतावजसपक्षेडस्ति प्रत्यक्ष नयनम्‌ | तस्यैव चोदकमा्षस्यायमनुवाद इति ட 


॥ ३७॥ आस्मसमारोपणे अरण्योश्च ரணி 0 
॥ ३-२.-६८॥ (पू) 5 


१५७ mia 


आलन्यरण्योश्च कि समुःचयेन उत ARR | आत्मसमारोपणस्यात्मनि ˆ 
संस्कारत्वात्‌ विकल्पस्य चातिदुष्ट्वात समुच्चय एवेति 918 AA: | 


॥ एकाथेत्वात्‌ சா! विग्रतिषेधाद्विकल्प इति ॥ ३-२-६९ ॥ (सि) 


ननु [सन्तर्देन] पूर्वपक्षेण (३-३-११) गतमेतदधिकरणम्‌ | सत्यमेवम्‌ | प्राप्ति 
सुत्रमेतत्‌ उत्तरविवक्षाथमिति | 


॥ ३८ ॥ आत्मसमारूढे विप्रतिषेधात्‌ ॥ ३-२ ७० ॥ (पू) 


` लौकिकेळनो [प्रत्यवरोह] मन्त्रजपः [आत्मनि] अरण्योर्वा उपनयने स्यात्‌ | 
(स्यमन्थेत्‌ [எனி] “ यस्याहिताग्नेरग्निमथ्यमानो न जायते? 756230 . 
मथनश्चतेरामगतम ग्तिमरण्योरुपावरोझ मन्थेत्‌ । मन्थनध्षुतेरविशेषेण അത്തു, 
“ यस्यादिताग्नेरन्निमथ्यमानो न जायते TTA दीप्यमान परापश्येत्‌ तत आहृत्य 
होतव्यम्‌ ” इति “ यस्याहिताग्नेरग्निरमथ्यमानो.न जायते ” इति च अविशेषेण बचने 
श्रयते ۱ अथाप्युपवेषवत्‌ प्रत्यक्ष एव नियम्येत | यथा ` “ उपवेषेणा ङ्गारमपोहति !? 
इति प्रकरणादविशेषेणेति प्रसक्ते अप्तम्भवात्‌ सांस्नाय्यपक्ष एव नियतः। एवमिदं 
neat अरणिसमारोपपक्षे स्यादिति | तस्मादातमसमारोपणपक्षे लौकिक एवाम्नौ 
प्रत्ववरोहणमिति | 


TR नियम्येत श्रतेरविशिष्टत्वात्‌ ॥ ३-२-७१ ॥ (सि) 


आत्मनि समारोपितस्य. लौकिकाग्नौ अरण्योर्वा पत्यवरोहणमर्थतः प्राप्तम्‌ 
अविशेषेण मन्थनविधानान्यथानुपपत्त्या अरण्योरेव प्रत्यवरोहणं व्यवतिष्ठते | RJT- 
पवेषवदिति- युक्तं खळपवेषस्यानुनिष्पादने नियमः. साज्ञाय्यपक्षे स्यादिति । 


संसर्ग वापि दोषः स्यादिति (पृ. मी. १२-४-२२) எண்ண वैदिकस्यागनेः 
छौकिकाग्निना संसर्ग दोषमाह — यस्याहिताग्नेस्सतो ग्राम्येणाग्निना ससज्येरन्‌ ! 
इति आहवनीये होमाः श्रयन्ते | आहवनीयस्य 270185013311 HARTA 
यदाहवनीये जुद्दतीति न लौकिकस्य होमाविकरणत्रं aaa संभवति । न 
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चेकाथत्वातसमुयात्‌ ARETE: we । विप्रतिषेधात्‌ । एकेनाप्यथ- 
सिद्धिरिति | 

काढविशेषनियमाशङ्किनो नियमादिदं TIENT सूत्रं यत्‌ अनिमथ्य- 
मानो ने जायते दोमकालातिक्रमश्वाशङ्क्यते, यथा तंत्र छोकिके होमो ன: तथा 
तसिन्नेव विषये 2155 प्रत्यवरोहणमिति ۱ तन्न, 

काङविरोषस्य अग्न्यजन्मनिमित्ते वचनात्‌ (न) - लौकिके नैवं प्रत्यवरोहण- 
निमित्तप्रतिपत्तिः | तस्मादरण्योरेव எண்ட்‌ न लौकिकेऽभाविति | मन्थने च 
ത്തം “न यस्य? वचसां च विप्रतिपद्यमानत्वे मन्थनं सामर्थ्ादरण्योरेव | 
तस्मादामसमारोपणे अत्यवरोहणमरण्योरेव | 

केचिदविप्रतिपतिमार्याणां ஈண்‌ Tafa । दर्शनाच्च मन्थनमेव खादिति 
सूत्रकारः | TRARY पत्यवरोइणै स्मरन्ति |. எனன 3059398331 | 
सुकरं ढोकिके प्रत्यवरोहणं, दुष्करं मन्थनम्‌ | 

au [aR] केचन | तत पषा स्मृतिरिति । श्रतेः स्मृत्यनु 
मानमिति केचित्‌ ॥ न ॥ हेतोः അത്ത്‌ न जात्या कश्चिदळो किकोऽस्ति | 
प्रत्यवरोहणतैस्कारादयमेवाली किक इति AF; विधानात | 
अथ यथा प्रतिगतेनाइवनीयेन गाईपत्यबुध्यवस्थसंसर्गे न दोषः तद्वदत्रापीति 
चेत्‌ । i 

न, अत्र எண்ன எனன | எள संसर्ग न दोषः | ळघीयसामपि 
विधीनां गरीयोमिर्विकस्पो ன: यथा एकविंशतिः a वेत्युच्यते | 

विधानान्यथानुपपत्त्या भवति । एवमत्र लौकिके प्रत्यवरोहणं विधीयत 
इति | ۱ | 
॥ इति श्रीदेवस्वामिनः कतौ arent ॥ ` 

॥. तृतीयाध्यायस्य द्वितीयः पादः ॥ ` 
| अध्निपादस्समाप्तः-॥ 


— 3 t— 


1 Re अंनन्वितत्वात्‌ | க 


॥ अथ तृतीयाध्यायस्य ॥ 
॥ तृतीयः पाद: n 


॥ १ ॥ अतिग्राद्यास्समानविधानास्तद्दयाख्यातम्‌ ॥ ३-३-१ ॥ (सि) 


अतिग्राद्यास्समानविधानाः അത്ത; समानधर्मिणो भवेयुरिति و‎ 
ख्यातस्‌ । संयुक्त वा तदथतवात्‌ शोषस्य 39693185 (qu 3.6.88 ) | 
ग्रहगतमरोषं वस्तु चिन्तयितुं 95353858 | 


۱ २ ॥ विश्वजिति 5399 ग्रहीतव्या TARA इत्यपि विश्वजितो 
वादेन Rafa व्यपदिश्यते ॥ ३-३-२ ॥ (सि) 

विश्वजिति अमिष्टोमसैस्थै अतिग्राह्या gar उत 9581351215 इति 
wee :— 

किं प्राप्तम्‌ --विश्वजित्यमिशेमसंख इति | प्रकरणात्‌ विश्वजिति प्रकरणे 
ऐतद्वाक्यम्‌ asa ग्रहणविषिरिति 8 qa: — 

विश्वजिति യ अद्वीतव्या इत्येकं वावयम्‌ നി. अप्यभिष्टोमे 
इति द्वितीये Tar । अपि च विश्वजिति எள gara इति अविरोषेण 
प्रवृत्तो विधिः न विशेष्ठ शक्यते अभिष्टोमपदेन, प्रथक्स्वात्‌ नित्यत्वाच्च व्यपदेश- 
पदानाम्‌ | अप्यमिष्टोम इति RARER विश्वजिता व्यपदेश्यः | अपिशब्दस्य 
च प्रतीयमानमेदाथपरित्यागेनावधारणाथेरमयुक्तमङ्गीकतुमिति | प्रथगर्थत्वा नैकं 
ஏனா | प्रकरणाच्च वाक्ये बलवत्तरमेवेत्यसिष्टोम इति | | 

यथा Rafat अमिष्टोमो न Ate शक्यते sed तथा சோ इति 
वाक्यादभिष्टोममात्रस्य विवक्षितत्वा | fam 

` "उच्यते | प्रकृत्यमिष्टोमाथे एव स्यात्‌ अनारभ्यविधेः प्रकृतिगामित्रादित्यर्थ: | 

[नच]कतकरं(च) शास्त्र; எனி seda: पापतिः स्यादिति | 


॥ ३ ॥ स प्रकृतिग!प्रकरणात्‌ என்னால்‌ 
॥ ३-३-३ ॥ (पू) 


—— — —À 


अत्र OIN We .‏ م1 
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IBM TE ஈன்‌ यज्ञ पृष्ठानि ولو‎ यदुवथ्ये गृह्णीयात्‌ 
प्रत्यक्ष यज्ञमतिग्राह्माः கரி: इति निन्दार्थवादात्‌ प्रतिषेधो गम्यते 9 f 
و‎ उत पाष्ठिक इति वाक्यादप्निष्टोममात्रस्य ഞി. 


किं प्राप्तम्‌ .... .... (कष्ट) aati: ۱ 
तस्मात्‌ प्राकृतोक्थ्यविषय एवायं प्रतिषेध इति प्रासे 30 


पृष्ठयवाक्यसलिधानात्‌ ذهو‎ य उक्थ्यः तत्वाय प्रतिषेधः | अतिमराह्याणां 
पृष्ठयशब्दाथविशेषणत्वेन वाक्यसन्निहितत्वात्‌। ei गृह्णीयात्‌ तदुक्थ्य इति | 


ननु उक्थ्य इति AR: सामान्येन 236۱ प्रष्ठयशब्देन विशेषे ۵ 
शक्यते | उच्यते । . श्रतेः प्रकृतावेवाथवत्ता विकारेषु चोदकप्राप्ते!। अनेक- 
वाक्यान्तरितस्य च प्रकृतिगामित्वे विक्षेपात्‌ प्रकरणमिव मवति | पृष्ठयशब्देन 
चोक्थ्यशब्दस्य संबन्धो वाक्यादेव भवति । वाक्य च प्रकरणात्‌ 0 | 
(सोन्ववसज्यविधिः :) सोऽयमाहृत्य पार््िकेषु stg अतिग्राहया न ஏன்ற इति | 


॥ विकल्पो वा ரணை! विधीयते ॥ ३-३-४ ॥ (सि) 


नैतदि प्रतिषेघोऽतिम्राह्माणामुक्थ्येष्विति | किं af: विधिरप्यस्ति wa- 
शब्देनातिम्राद्याणां-- | 


“ बेराजस्य स्तोत्रायाग्नेयो gad शाक्वराणामैन्द्रो रेवतानां Aa इत्यु- 


SIMA वा एतानि पृष्ठयाचयावयन्ति” അ पृष्ठानि युज्येरन्‌ तेषु तेऽति- 
आद्या: ” इति विधिप्रतिषेघयोरेकविषयोपनिपातित्वात्‌ षोडशिवद्विकल्प: स्यादिति | 


॥ ४ ۱۱ इथाश्रयविकरपः स्यात्‌ ۱ ३-३-५ ॥ (पू) 


கொண: नतु विकल्प: किन्तु ഞ്ഞ്‌ न्यवस्थितविकरप: इत्यर्थ: | 
ஐன்‌ नानाएृष्ठयोऽपि बृहृद्रथन्तरप्ष्ठयोऽपि | तत्र वैराजस्तोत्रे यो येन gud 
इत्यादिना वैराजादिपष्ठयविरोषसंबन्धोऽतिम्राह्माणां अहणनियमात्‌ तत्र विधि- 
रेव । ആത്ത वैराजविप्रयोगात्‌ प्रतिषेध एवेति । एते न ணா. 
विधानाः अङ्गत्वेन विधीयन्ते स्वतः प्रधानत्वात्‌ p അം. स्तोत्रैः वैराजादिमिः 
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mer नियन्तुं शक्यन्ते | समानविधानाः प्राकृतकार्थकाः என: 981383 तेषां 
संयोगमाल्राधिगतिरिति पृष्ठ द्वा च्यावयन्ति. इत्यत्र समानविधाने षु नोपपद्यते | ഞ്ജ 
தன்ன! “पृष्ठानि एता AERA न च्यावयन्ति |” ग्रहेषु गृह्यमाणेषु न पृष्ठानि 
च्यावितानि भवन्ति इति एष्ठयाप्रच्युतिह्ेतुत्व neem VERG सत्युपपद्यते इति | 


॥ समाने वा काठेडविच्यावनशब्दो5विप्रतिषिद्धः ॥ ३-३-६ ۱ (सि) 


न पृष्ठान्नानि | समानकाले ग्रहाश्च TBR च स्युः | यदा स्तोत्राणि तदा 
ग्रहा इत्युक्तनेव हेतुना । ते तु सहेवोपेयुः | यदा स्तोत्राण्युपयन्ति तदा எள: | 
अविच्यावनशब्दश्चाविप्रतिषिद्धः । यथा रजन्थां तिरोहितायां नक्षत्राणि तिरोहिता- 
नीति असत्यपि निमित्तत्वे सैभक्तिव्यपदेशः | तस्माद्धितमिदं न caue नियम्यन्ते ` 
इति ۱ अतः तुल्यवत्‌ विकल्प इति | 


तान्‌ वै അ गृढीयात्‌ ue சினா? इति सर्वेषा 
erga, चोदकेन सर्वविकृतिषु अ[वि]रोषे प्राप्तानां Ram इहायं 
विशेषो विकल्पितो विधीयते ken इति | 


अयं च Af: அனே எ ARAM ജിത്തു ग्रहणं ۱ 
कथ £ चोदनाप्रथक्स्वात्‌ wee षडहे aa ர்க उत्तरस्मिन्निति च 
चोदनानानालवात्‌ | व्यासञ्यविधौ अध्याश्चोदनायाः ATT | इतरथा षड चोदना 
समानार्था सत्यपि आर्थिकी स्यात्‌ । वैराजस्य स्तोत्रायाग्नेयो gaa इति प्रत्यक्ष 
anasa विधीयते | 


a चैतदुक्तम्‌--मासिम्रहणमभ्यासप्रतिषेधाथमिति | (10 - 8 - 28) कि 
चोत्तरसिन्नपि sag ஈன वैराजादिषु गृह्येरन्‌ । “ उपस्तम्भनमतिम्रा्ाः [கணட 
'इत्यतिम्राह्माणां सैयोगादेव “ न वैराजस्य स्तोमा अतिरिक्ताः RA साम sed ? 
इति च सत्येव वैराजे ग्रहण दशयति | 


॥ ६ ॥ वेराजस्य स्तोत्रायाग्नेयो അ इति देवताविकार. 
अतुर्थीसैयोगात्‌ ۱ ३-३-७॥ 


| वैराद्युदीनि स्तोत्राणि अहणदेवताःस्युः आहोखिदग्न्यादय एवेति सन्देह :- 
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` किं எச ன்ன எண इति कर्थं £ चतुर्थीसियोगात्‌ चतुर्थी- 
निर्देशात्‌ वैराजत्य स्तोत्रायेति । चतुर्थ्या देवतानि्देशो द्रष्टव्यः यथा इन्द्राय राज्ञे 
सूकर इति। 

न,[ननु]आग्नेय इत्यादि तद्वितनिर्देशबळीयस्चात्‌ अम्यादय एव देवता: 
स्युः | सत्यमेतत्‌ | वैराजस्य स्तोत्रायेति चतुर्थ्यन्तस्य afraid मामूदित्येव- 
मश्गीकृतः | 

नन्वेवमपि आग्नेय इत्याद्यनथकं स्यात्‌ । न ष्यात्‌ । 'उपांइवादिवन्ना- 
मघेयत्वेनाथवत्त्वात । aaa देवता इति प्रपते 38: | 


۱ अङ्गविधिर्वा यथा क्वास्य रथस्य पुरुष इति ॥ ३-३-८ ॥ (सि) 

अङ्गविधिः स्तोत्रस्य ग्रहस्य च सयोगमात्रविधिः ரண | कुतः ? तद्धितेन? 
ada इत्यादिना विहितत्वात्‌ देवतानाम्‌ | चतुर्थी चेयं षष्ठयर्थे द्रष्टव्या । 
संबन्धविधेर्विवक्षितत्वात्‌ | तावति च संयुक्तयोरप्यथयो: एकत्र षष्ठी अन्यत्र प्रथमा 
यथा--क्वास्य [रथस्य]पुरुषः स्यादिति | अथवा तादथ्यलक्षणा चेषा चतुर्थी FE | 
वैराजस्य स्तोत्राय — वैराजस्य स्तोत्र कथ नाम स्यादिति | नहि संयोगविधिस्सेमवति 
अन्यतरस्मिन्नसति सयोगिनि | नश्चतिम्राह्मत्व स्तोत्रस्य यदि ഭീ अभविष्यत्‌ | 
न वैराजस्य स्तोत्रेः सामान्वत्ता अनुजिघक्ष्येत “ये वा अमी वैराजस्य Mars 
Aaa सामन्वन्तः ” ஊரன்‌ तादर्थ्ये नावकल्पते | सतो 8333 ண 
मित्युक्तत्वात्‌ । तस्मात्‌ संयोगविधिरेवायमिति | 


॥ कालवादो यथा प्रातस्सवनेऽतिग्राह्या गृह्यन्त इति ॥ ३-३-९ ॥ (सि) 
नेवाये संयोगविधिः; किन्तु wea: सप्तमी निर्देशात्‌ । स्तोत्रकालमेषां 
ग्रहण विधीयते | यथा प्रातस्सवनेऽतिम्राह्मा गृह्यन्त इति | 
- अङ्गविधिर्वा कर्मविधिर्वाय भवतीति | संयोगविधिरेवायं उक्तेन हेतुना | 
Ren सप्तमीनिर्देशात्‌ स्तोत्रकारूविधिरिति तत्रोच्यते | सम्बन्धविवक्षायामपि 
सप्तमीनिर्देशों ன: यथा लोके ' त्वय्यसति सम्बन्धिनि यदस्मामिरकरिष्यत ? इति | 


1 > आझ्वन्ना 2. A 6 R read तद्विषेन 
8. ४ स्तोमाः 
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۱ प्रातस्सवने गृह्यन्त इति कालवादान्तर ग्रहणोक्ता Dara 
கோ ۱33 १० ॥ (पि) 
एतेषां अतिम्राक्षाणां अहणानन्तरमेव प्रदानं उत माहेन्द्रमनुहठयन्त इत्येकेषां 
सोच्नुपेत्य fafa: । न अहणानन्तरमेव प्रदान, किन्तु माहेन्द्रकाळ 5 
एकेषां, तदाइत्यविधानम्‌ । तस्मान्माहेन्द्रकार एव ARAN: | 


॥ देवतानानात्वात्‌ न द्यन्यदेवत्यानाँ याज्यानां” देवता- 
पृथक्त्वात्‌ ॥ ३-३-११॥ (पू) 


[एथक्‌]प्रदाना EERE: | देवतानानात्वात्‌। नद्चन्यदेवत्याया- 
RAE प्रदानमवकस्पते | अतो नानाप्रदाना इति | 


۱ समानयाज्या எனன इत्यर्थसमवायेनोप- 
wat ॥ ३ - ३ - १२ ॥ (सि) ` 


एकयाज्या एकवषट्काराः Ra ARAM Bid | अनुयजन्त इति 
सकार्थयोगेऽनुशब्ददशनात्‌ | यथा--गामनुवतसो विधीयत इति | तस्मात्‌ समान- 
वषट्काराः समानयाज्या अतित्राह्याः वचनसामर्थ्यात्‌ | न weak | 
समानयाज्यावषट्कारवचनात्‌ | 


सिद्धान्तः अनुशब्दोऽत्रापीति क्रियाया ആആ पश्चादथ एवेति | 
यथा ( ARG यजेतेति(१) ) 

अतिग्राह्मान्‌ केचित्‌ दविंदरोमानामनन्ति | ATT | प्रकरणाभावात्‌ | 
वषट्कारप्रदानत्वे अहत्वमेव हेतुः। ग्रहा एते ग्रहाश्च ग्रहधर्माणो भवेयुः | माहेन्द्र- 
AEF इति | याज्यावषट्कारमेदेनेज्यन्त इत्यथः | | 

विश्वजिति पू[स|वैप्ृष्ठप्रहणात्‌ तेष्वेव هه‎ प्रतीयेरन्‌ यथा[यदा] पूर्व:पक्ष: | 

समानविधाना वा माहेन्द्रमनुहूयेरन्‌ तुल्यशब्दत्वात्‌ | यदि प्रकृतिसमानविधाना 
वा माहेन्द्रस्य (सो)सोममनुहयेरन्‌। कस्मात्‌ സ്മ इति qari 








1. अनुपेत्य--वूरत उत्कृष्य 9. देवत्यायां याज्यायामिति पाठः साधुः 
8. All mss. read नोपपद्यते 


तृतीयाध्याये तृतीयः पादः १५७ 


sapa fd ஏன: கணக: | स கோர்‌ न RH असति कारणे । तस्मात्‌ 
त्रयोऽपि समानकाला ga यदा सिद्धान्तः | 


॥ दधिग्रहो नित्यस्तद्व्याख्यातम्‌ ॥ ३-३-१३ | 


नित्यो वा स्वादथवादस्तयोः ഞ്ഞെ इति (ஈரி, 4- 4-11) 
प्रतावसूतमेतत्‌ 60 | 


۱ आदितो ஏனா ERM ॥ 3 - ३-१४ ॥ 
किमयं दधिग्रहः सह उपांश्वादिमिः पूर्वो आह्यः उत पश्चादिति सन्देहः | 
किं प्रात! आदित इति। कुतः ? क्रमसैयोगात्‌ । पूर्वो विषिरुपांश्चा दिभ्यः 
पूर्वा दषिग्रहस्य | अतो विधिक्रमसङ्ङ्कयायोगात्‌ आदितो எள்‌ दधिग्रहः | 


॥ 23555515 ॥ ३-३- १५॥ 
“जयेष्ठो वा रष ग्रहाणां? इति च प्रथमापेक्षज्येष्ठशब्द उपपद्यते | 


॥ न वा मन्त्रक्रमत्रलीयस्त्वात्‌ ज्येष्ठशन्दो यथा ज्येष्ठमेव 
गच्छतीति ॥ 3-3 - १६॥ 
मन्त्रक्रमस्यानन्याथेस्य विरुद्धकमात्‌ TRAIT | स चोपांश्वादीनां qi 
तस्मादन्ते दधि Tad इति | यपुनरुक्तै ज्येष्ठशब्दात्‌ TAA इति; प्रशंसा ज्येष्ठशब्दः | 
यथा लोके कनीयानपि ഞ്ഞ. | वेदेपि “ज्यैष्ययमेव समानानां गच्छति’ इति 
ஜெனன प्रशसाथता गम्यते | ज्यादेश च supra स्मरन्ति शिष्टाः । प्रशस्यस्य 
च पूज्यस्य च वृद्धस्य चेति | 


۱ लिङ्गाच्च ॥ ३ -३- १७॥ 


मन्त्रक्रमाव पश्चात्‌ उपांशुदविम्रहो ഞ്ഞ इति प्रासे, festa काल- 
विशेषो नियम्यते | यथा वेदे--“'गावरसञ्जानानाः അടന്ത. எனின்‌ afta 
एवं तावेती सञ्ञानानो सङ्गच्छमानौ सङ्गम्य न्यस्येन्द्रिये चित उपास्यन्ति एवं 
तत्मानापत्यं यत्सोमश्चापश्च காளான்‌ ஸர்‌ YER शमयत्येवैनान्‌ ஜி 





1. णा मधिकृतकालशब्द. मा. 
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एषा श्रुति: अपां प्रदानं दशयति | कारं दशयति यथा गावः परस्परं सन्नच्छमानाः 
इत्येव ணன்‌ एकजातीयत्वात्‌ सोमश्चापश्चान्योन्यं ஈரச்‌ ۱ 
sheet दधिग्रहेण गृह्यमाणे नाय॑ दोषः । शमयति इति व्यपनीयापो ஏன்‌ 
चरन्तीत्यनुवादरूपमेतद्वाक्यम्‌ अपामपनयनकाले दधिम्रहेज्यां दशयति इति | 


॥ उपयामंगुदीतोऽसि प्रजापतये त्वा ज्योतिष्मते ज्योतिष्मन्तं 
गृह्णामीति ग्रहणे लिङ्गत्वं wed ग्रहणलिङ्गात्‌ ॥ ३-३-१८ ۱ 
॥ “ अपेन्द्रद्विवतो मनोपजिज्यासतो जहि ' इत्ययमपि 
तत्‌ (१) ۱3-3 - ۱ 
अस्यापि ஈக विनियोगक्रमादाघ्वर्यवेषु काण्डेषु iy 
TRAY गमनक्रमे मन्त्रस्य पाठात गमनार्थो मन्त्र इति | । 


॥ प्राणाय स्वाऽपानाय त्वा व्यानाय त्वेति होमलिङ्गात्‌ ॥ ३-३-२० || 
अयमपि मन्त्रो जुहोतीति होमलिङ्गात्‌ होमाथ इति | 


एतानि त्रीणि सूत्राणि अस्य [अ]विद्यमानपूर्वपक्षविचारस्यापि (वि,ग्रहगता 
रोषवस्तुनिूपणायातानि | 


॥ कामसंयोगस्तद्दयाख्यातम्‌ ॥ ३-३-२१ ॥ (सि) . 


கோச்‌ प्रकृत्यान्नायते --““ आज्यग्रहं गृह्णीयात्‌ तेजस्कामस्य तेजो वा 
சான்‌ तेजस्व्येव मवति सोमग्रहं கிளர்‌ वै सोमः ब्रह्मवचरूयेव भवति 7 
(तै.सं. (8-5-9) इति। किमिमे गुणफकसैबन्धविधी afar एथकदविग्रह- 
विकाराविति | प्रथगेवेती विधी सन्निधेः दधिग्रहस्य तद्विकारावेतौ ग्रह्मविति | 


अत्राह--अयमेव दधिम्रहविधिरिति कथ ? निरपेक्षत्य फले वाक्यस्य எட 
रवात्‌ | दधिग्रहे विषयभूते गुणफलसेबन्धविधाने “ आज्यात्तेजः drag ! 
इति | अत्रोच्यते ۱ नैतदेवम्‌ | होमवच्छुद्धस्य A: अभावात्‌ ത്ത്‌ 
afisa கண்‌: फळविधानस्‌ | तस्मात्‌ फळं चाकर्मसन्निधौ (पू. मी. 2-8-12 ) 
इत्यनेन न्यायेन भिन्नावेतौ दविमइविधानेन | ச்‌ 
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कर्थं समाने प्रकरणे प्रकति[विकृति]भाव इति चेन्न; उक्तोत्तरत्वात्‌ । तदा 
हत्य व्याख्यात - 3865 तु प्रकृतौ तद्विकारः सँयोगविरोषात्‌ ( पू. मी. 
3-6-8 ) इति | 


॥ १२ ॥ नित्ये कामो यथा ऐन्द्रवायवे ॥ ३-३-२२ ॥ (सि) 


afar مود‎ समामनन्ति -- दधिग्रहं TTI दध्यूरकूपशव . 
SAR Sat पशूनबरुन्धे--इति | किमये नित्य एव कामः उत கட 
विधिरिति[पूवेवत्‌ कर्मान्तरविधिरिति] 918 ത. 

नित्य एव hag कामः ययैन्द्रवायवाग्रतायाम्‌ | कुत एतत्‌ ? संयोग- 
प्रथक्त्वात्‌ ॥ तद्वयाख्यातम्‌-एकस्य तूभयत्वे सैयोगप्रथक््वमिति | (पू मी. 4-3-5) 


॥ १३ ॥ सोमग्रहो दघधिकृतस्सोमधर्मेनेंमित्तिकत्वात्‌ 
ARRAS || ३-३-२४॥ (सि) 


सोमग्रह Tela ब्रक्मवचसकामस्य ब्रह्मवर्चसं वै सोम; SU ടുത്ത്‌ 
सोमग्रह: | स कि सोमधर्मेरमिसंबध्यते उत नेति विचारः fb അ १ भवेयुरत्र 
सोमधर्मा इति । कर्थं ? Waa धमविधानात्‌ | वावयेन च प्रकरणस्याविशेषकर- 
त्वात्‌ | अपूवप्रयुक्तत्वा्च | यावस्किश्चित्‌ ud सोमद्रव्य तत्राविशेषेण भवेयुरेव 
सोमधर्मा इति प्रापे ब्रमः 


सोमग्रहो gr एव[न] draw: wa: नेमित्तिकात्‌ | सः असमान- 
विधानो हि என்‌: FE: | कथ ? सोमेन यजेनेति चोदनया चोदितस्य सोमयागापूर्वस्य 
सोमधर्मप्रयोजकत्वात्‌ न दधिग्रइविकारस्य MRAM | फलमेदेन 
विधानात्‌ न وود‎ घमैप्रापिः | स्वस्याः sad: ആര सोमघमैरसम्बन्धातू | 
सल्निधानाभावाच्च न MN: | तस्मान्न दधिम्रह(कृत)स्सोमधर्मेरिति | 


॥ १४ ॥ तत्राथग्रहणोऽभिषवः 9178515013 ॥ ३-३-२५ ॥ (सि) 


नैमित्तिके അ किममिषवस्सोमस्य sam नेति भवति विचारः। कि 
प्राप्तम्‌ ? पूर्वाधिकरणेन न कर्तव्यो5मिषव इति प्राप्ति बमः-भधर्मकोऽथप्राप्तोऽभिषवः 
कर्तव्य इति । कथे? पात्रसयोगात | चतुस्लक्तिना என்ன इति चतुस्सक्ति- 


| १६० . सङ्कषेकाण्डमाष्ये 


पात्रसङ्गीतनात्‌ | zd हि पात्रेण गृद्यते | च द्रवः अनमिषुते सोमे सम्भवति | 
तस्मात्‌ सामर्थ्यात्‌ प्राम्रोत्यमिषवः. कतेव्य एवेति | 


۱ १५ ॥ तिस्रो 3557 समिध इत्येतया सोमं करोतीति 
प्रत्यक्षस्य सतः सोमस्य क्रिया नोपपद्यते || ३ - ३ - २६ ॥ (पू) 


यद्यदात्मना नास्ति तत्तदात्मना ணி । न च सोमात्मनैव सतः सोमस्य 
क्रिया सम्मवति । a An 

नन्वसतोऽपि नैव क्रिया सम्भवति | कारकव्यापारासम्भवात्‌ | नियतकारणो- 
' पादानात्‌ , सर्वतः स्वस्यासम्भवात्‌ எற்ற ന്ത്യ सतश्च क्रियेति | 
अत्रोच्यते | सत्यमेवं इह तु सोमकरणींकचमाहुः सोमस्य च सतो विरोषा- 
भावात्‌ न करणमिति | दधिग्रह विक्ारात्‌ सोमग्रहादयमन्यंत्र उत्कृष्येतेति प्राते 
ர: l 

॥ 337۲ करणीयं यथा हिरण्यकार! ॥ ३-३-२७ ॥ (सि) 

नासदुत्पाद एव करोतेईतिः | किन्ति ? संस्कारकमणापि संयोगात्‌ इति | 
कारकव्यापारस्य எண்ன च स्वेन स्वेनात्मना प्रसङ्गतो विवृद्धस्य प्रतिनियतासाधारणा : 
कारेण उपचयनाशादिजन्मनो विपरिणामद्नात्‌ | तण्डुलपांकामकस्य विशेषपरिणा- 
मस्य शक्तिकारणपुर्वत्व नियमादेव सिद्धम्‌ യുട எனன तथादृष्टत्वात्‌ | 
IRA तदापादनमेतत्‌ | यच्च क्रियते सा सोमकरणी gencre 
सोमकरणीति समाख्यानात्‌ प्रा्तोऽमिषवेऽस्य विनियोग इति | 


॥ १६ ॥ अंश्वदाभ्यवाक्यं என்ர विद्यते क्रियेत எள்‌. 
मवमृथात्‌ अथत्रोपानुवाक्ये तस्येतरश्शेषोऽखिलविधानात्‌ | 
पशुशिरसां ண்‌ 7 
۱ ३-३-२८. ॥ (గ) 


अश्वदाभ्ययोः eumd ओपानुवाक्ये काण्डे sadi चोध्येमवभृथात्‌ | 
agai त्रिंशद्वाक्ये | किमेतौ अंश्वदाम्यौ उपांधादिभ्य: परेण प्रयोक्तव्यौ 
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For some time now, Indian scholars have been attempting to 
evolve a common system of orthography for writing down all the 
languages of India, but little has been done towards the compila- 
tion of the essential phonological units to represent the basic 
sounds of the Indian Languages. It is towards this objective that 
the present paper endeavours to describe the scope and arrive at 
conclusions based on the phonological features of Modern 
Indian Languages ॥ 


2. It is worthwhile remembering that in any good and 
scientific system of orthography, each graphic symbol should re- 
present one unique sound unit and should not be granted exemp- 
tion to represent more than one. It may be certainly true that 
for a partjcular language, a phonemic analyses may give out all 
the necessary meaningful sound units and we may arrive at a 
generally acceptable phonological system. But this alone is not 
sufficient for a proper and appropriate form of utterance 
of the sounds of any language or languages, particularly when 
a language is to be read by one whose mother tongue is not that 
language. 


It has been found with only a very few exceptions that when 
a person speaks a language other than his mother tongue and 
tries to follow the language through the sound system as accepted 
for the script of that language, he miscrably fails in arriving at 
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the correct form of utterance which is generally approved of for 
the language. The range of getting.away from the correct form 
becomes still wider when one studies the language with the help 
of any script: other ‘than the one used for the language by its 
people, causes for which are endless and it is needless to 
enumerate them here in detail. I shall only say .that the 
‘language. thus studied .and spoken will be a humourous 
combination 'of the features of his own mother tongue, the 
language studied and the sound system ofthe script as under- 
stood by him. - | 


Hence when one ventures to speak about the script for any 
language other than his. mother-toungue. or may be.even:his own 
 mother-tounge, he must necessarily havea clear grasp of the sound 
system of the language and its relationship with those of others 
He must lay his hand over such problems only when he is perfectly 
sure.of the phonological pattern of the language and is confident 
that the.study of the language through the adopted script will 
‘not become a mockery ۱ Pu 


Itis still more difficult to arrive at a proper system of 
orthography for more than one langauge, specially when they 
belong to diffierent families. It will only be proving the ignorance 
of a person. should he go. to, suggest that a script of a language 
Should be, in. toto, accepted for another language or. other 
‘languages 


Writing of a language by a different script is as difficult as 
the translation of a matter from one language into another, if 
not more. By and large it may be stated that the meaning of 
the’ same word changes when it becomes a loan. Sanskrit word 
upanyasa’ in Hindi means a ‘noval’ and a 'lecture''in South 
Indian languages. : So also the phonetic quality as accepted for 
a particular symbol for a particular language considerably changes 
when it is adopted for a different language. However several 
symbols may retain their qualities l ۱ 
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4. With all these problems in view, when a- common system 
of orthography is to be arrived at for all the Indian languages, 2 
very careful study of the phonological systems of all the languages 
of India should first be taken up, and after a comparative evalua- 
tion of them all. a compact system of writing should be evolved 
to represent clearly all the essential regional phonological features. 
Here a compilation of the minimum meaningful sound units alone 
may not be sufficient, because it may in the long run destroy the 
very spirit of thelanguage for which it is adopted. Now we have 
different writing systems for all the major languages of India with 
& singular exception of Hindi and Marathi which have adopted 
the Nagari characters with only a very little difference. 


5. The two major families of languages in India, namely 
Indo-Aryan and Dravidian, have very many distinguishing features 
in all levels of linguistic analysis, the chief among them being the 
phonetic aspect. 1 am taking here Hindi as the representative oí 
the Modern Indian Indo-Aryan langauges and Tamilas the re- 
presentative of the Dravidian. If we can evolve a common 
system of writing for these two langauges, the problem will be 
greatly solved and the All India system of orthography will be 
clearly visible. But before arriving at the basic orthography, one 
should necessarily discuss and decide about the necessary sound 
units. 


Hence it becomes imperative that a comparative study of 
the phonological systems of the two should be taken up at first. 


6. Phonology of Standard Hindi : 
I. Vowels (Total 13) | 
Short ene wee @ i, U, £E. 
Long +e + क, in Ui, €:, وگ‎ 0:, 9: 


Diphthongs ... ai, au 











he Sm ab 

a; आप a:p 

i . इस 18 

13 şa ikh 

u उस us 

യ oun | 

9 (WW. e:k E ட ஆ பத l 

€ qe behna: | Medial position ` 
° as distinguished from |’ S = 
बहो baho:) 

६ | ऐसा ووو‎ “Initial position ` 
l or पैसा 9६:86: ES Medial position 

ai मैया maija: . | గ 

७: ओस ^ os. . Initial position . 

२: और dr M 

au att. kaua: , | Medial position. 


Positions of cardinal Hindi Vowels 


E ww ர. 5 2$ ஆ 
xs ۱ ES 
£ 3 
5 
II. Consonants. (Total 40) ۹ 


Plosives set eee k, ९, t, t P (क dy 2, a, q) 


‘All these have their aspirated; voiced and voiced aspirated 
counterparts bringing them altogether to a total of 20. 


Nasals — n, D, m, n, m (र, ¥, Fy. न, म) 


స. ١ "ma a 
These correspond to the places of arti culation of the' five 
plosives mentioned above. 


Lateral — — — 1() 
Rolled — — — r (3) 
Flepped— — — ர and also its aspirated coun- 


terpart rh (इ, 7) 
Fricative — — ४, ४, ره رو‎ 7 (व, षा, ष, त; ह) 


Semi-vowel — — i (य) 


Urdu elements — 


Plosive Uvular = و‎ (क) 
Fricative Labio-dental — 1 (फू) 
^, Dental — 2 (a) 


»  Velar — x, Y (a, ग) 


Here the last five are loan elements and have been so 
absorbed in Hindi that they can in no may be dispensed with. 
All the rest are indigenous elements of the Standard Hindi 
language. . eon 


As all the above forty elements have clearcut places and 
manners of articulation with recognised orthographic symbols as 
against the vowels, separate examples are not necessary. Any 
good dictionary will offer the material needed. 
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7, Phonology of Standard Tamil : 


I. Vowels (Total 13) 





Short اسب‎ — "ण ఉపి لا‎ ९, ०, W 
Long — — — कः, it, छः, ei, O: 
Diphthongs — — — ai, au 
Examples — | 
Vowel l Word Remarks 








1 T 
eli 
err 
aivar 














ஒரு ortu 
ஓலை o:lai 
gago audatam 
௮து adut 






(as distinguished 
from u of ‘va:ju’ of 
Hindi in the final posi- 
tion. 







Positions of cardinal Tamil Vowels — 
(Ua)... 


i u 


Initial position 


Final position 
(unrounded u) 


... ... o Unrounded. 
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° IL Consonants (Total 27) : - d ۱ 
Plosives — — ४, ९, t, t, p (७) وا وج‎ 5u) 


The voiced forms of these five— 8, उ, d, d, b — should 
also be added, These five have no separate orthographic symbols 
in Tamil and consequently the same five shown above are used, 
the voicing of which is followed on certain principles codified by 
the grammarians. "n E 


Nasals — — — 9, ñ, n, n, m and alveolar ñ 
` (m. Gy oar, وم‎ மன)! ` 
It is a very remarkable feature that it is only in Tamil that 


six orthographic symbols are found to clearly distinguish the six 
nasal elements, and no other writing system of any other language 


of the world has had them till now. These six symbols are 


referred to even in Tolkappiam which is supposed to be a work 
on Tamil Grammar of about 4th century B.C. 


| Lateral —.— — --), ] (०, ०) 
Rolled SS = —7 (7) 
Fricative जो ا‎ गणा جد‎ 5 h (வ, es, ev, ap) 


Frictionless continuant — 1 (७) 


This is again a symbol which is a unique feature of Tamil. 
(This exhists in Malayalam too.) 


Semi vowel — — —j (ய) 


Another conspecuous sound unit as transcribed by Daniel 
Jones, is t (മ) which is alveolar with an element of trill and 
different from t and t. m 
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Examples — pattu (பத்து) meaning ten; pattu (பத்து) mean- 
ing attachment and patta (பட்டு) meaning silk. This unit has also 
its voiced- counterpart d when it occurs in places like Kandu 
(கன்று) meaning calf; ofdm meaning one. The Tamil symbol for 
both is the same. l 


As these twentyseven elements also have clearcut features, 
further examples are not given. Any good dictionary will solve 
the situation. 

8: Similar phonological units in the two systems :— 

(i) Vowels — (Total 10) 

Short — —a, i u 
Long — து i, u, e, 0: 


Diphthongs- di, au 


(ii) Consonanis — (Total 22) 
Plosives — -- k ह, © 7, (, तू, t d, p, b 
Nasas — -- 0), छ, n n, m 


Others — — J+ f, ர $, 5, ந்‌ 


9. Dissimilar Phonological units in ihe two systems :— 
(i) Vowels — (Total 6) 
Short — नाः (Hindi) 
e o, ‘uw (Tamil) 
dig — — ६४. 2: (Hindi) 
Diphthongs - Nil. 
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(i) Consonants — (Total 23) 


Plosives — — Aspirates of the ten plosives and 
و‎ (Hindi) 
| Nasals — — (Tamil) 
Others — —r, rh, & f 2, x, ४ (Hindi) 


l, 1, t, d (Tamil) 


bee 


10. Conclusion : Thus to do justice to and keep alive the 
true phonological features of both Hindi and Tamil, we should 
necessarily have orthographic symbols to represent distinctively 
all the above units that are similar and dissimilar in both the 
languages. We geta total of Sixty one clearly distinguishable 
sound units and all of them should necessarily be represented in 
the common system of writing. If a lesser number of symbols 
is suggested, it would only show a lack of proper understanding 
of the two phonological systems and will ultimately in the long 
run ruin the genius of both the patterns, thereby blowing 
a death knell to the indigenous spirit of the languages. Con- 
sequently the two will die and new languages will come forth 
in their places. The best examples of this type of linguistic 
metamorphosis seem to be Telugu, Kannada and Malayalam. 


In order to arrive at a common system of writing for all 
the Modern Indian Languages, it is imperative that the above 
methodology should be adopted. A few more symbols may have 
to be added to the above sixty-one. It may however be stated 
that if grapheme/s could be agreed to upon for signifying tbe 
elements of voicing and/or aspiration to be suitably added to 
the basic voiceless and nonaspirated units, the total number of 
orthographic units will be considerably reduced. 
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While offering a suggestion for a common system of writing 
for more than one language, it must be well remembered that it 
is the exacititude of the orthographic symbols representing the 
sound units of the languages that give life to the languages 
and make them live in their genuine form for ages. If the 
writing system of any language strikes at a level different from 
the correct phonological structure of the language, the language 
willlose its charm in the near or distant future. The life of any 
language rests to a very great extent on its writing system. 


S. SHANKAR RAJU 


हिन्दी उपन्यास की व्यक्तिवादी ओर 
सामाजिक धारायें | 


Dr. S. N. GANESAN, M. ఉం Ph.D. 
Lecturer in Hindi, University of Madras, Madras. 


इतिवृत्त एवे रूप - संविधान के क्षेत्र में वैज्ञानिक दृष्टिकोण का समावेश 
प्रेमचन्द के पश्चात्‌ हिन्दी उपन्यास की एक प्रमुख प्रवृत्ति रही है । विवेकपूर्ण 
चिन्तन को प्रश्रय देनेवाली बौद्धिकता ने विश्व - साहित्य के विविध अंगों पर जो 
प्रभाव डाला है, उससे हिन्दी साहित्य भी मुक्त नहीं रहा । गत दो दशकों 
में हिन्दी के काव्य, नाटक, उपन्यास और कहानी के विषय, कल्पना और 
चिन्तन की ആ अथवा परिधि का निर्णय करनेवाली प्रमुख शक्ति बौद्धिक 
दृष्टि ही रही है । यूरोपीय उपन्यास में यह प्रवृत्ति எளி शती के आरम्भ में 
जम घुकी थी हिन्दी उपन्यास में प्रेमचन्द के पश्चात्‌ इसका आविर्भाव हुआ। 


हिन्दी उपन्यास की सामाजिक यथार्थवादी परम्परा प्रेमचन्द के बाद कुछ 
वर्षों तक क्षीण एवं என்க होती रही है। यद्यपि प्रेमचन्द के परवती अनेक 
उपन्यासकारो ने समकालिक समस्याओं का सामाजिक परिवेश में अध्ययन किया 
है तो भी उनमें अधिकांश न प्रेमचन्द के समान एक विशाळ पटभूमि को अपना 
सके, न जन-जीवन से अधिक मानसिक निकटता प्राप्त कर सके । स्वय सामान्य 
स्तर का जीवन व्यतीत करने के कारण प्रेमचन्द भारत के सामान्य जीवन ओर 
उसकी समस्याओं से अभिज्ञ थे ۱ स्वयं कठिनाइयों के बीच में संघर्ष करते हुए, 
अपनी रचनाओं में मी संघर्षमय जीवन के रूप को प्रकट करनेवाले, और पराधीन 
देश के शोषक वर्गों के विरुद्ध आवाज़ उठानेवाले इस wea के सिपाही में 
जितनी इमानदारी थी, वह परवती लेखकों में नहीं रही । समाज के प्रत्येक 
स्पन्दन को समझने केलिए और उसे संवेदनात्मक एवं जीवन्त भावचित्रो के द्वारा 
साहित्यिक रूप देने केळिए अनिवाय रूप में आवश्यक इस ईमानदारी के अभाव 
में परवर्ती लेखक प्रेमचन्द की परम्परा को आगे नहीं बढ़ा सके, तो आश्चर्य की 
बात नहीं है | फिर भी, शिथिळ रूप में ही सही यह धारा எனி रही। दूसरी 


2 


ओर, कुछ लेखक व्यक्ति की मनोमूमि में सामाजिक saat और समस्याओं 
को प्रक्षेपित कर उनका अध्ययन करने की ओर उन्मुख हुए। - 


बढ़ती हुई बौद्धिकता ने हिन्दी काव्य में एक ओर वैज्ञानिक चिन्तन की | 
स्थापना की, और दूसरी ओर मन के جوم‎ और उलझी हुई संवेदनाओं © | 
भी काव्योचित परिगणित करके गहणं कर लिया । चिन्तन = प्रधान काव्य - धारा 
ने तत्कालीन समाज अथवा मानवं मात्र के जीवनं 'की समस्याओं को अपग्रथनाथे 
उठा छिया है, तो दूसरी धारा ने व्यक्ति के अन्तनगत வி संकुळताओं को 
स्पष्ट करने का प्रयत्न किया | ये दोनों दृष्टिकोण हिन्दी उपन्यास को भी 
प्रभावित രശ दो पथो से परिचालित करने wit हैं--व्यक्ति-केन्द्रित और 
समाज-केन्द्रित । 


प्रेमचन्द तथा उनके समय तक के अन्य उपन्यासकारों ने व्यक्ति और 

समाज को என कर नहीं देखा | अतः उनकेछिए दोनों के प्रति भिन्न दृष्टिकोण 
रखने की आवश्यकता भी नहीं थी | उनकी रचनाओं को न व्यक्ति - केन्द्रित 
कह सकते हैं न समाज-केन्द्रित ।१ किसी भी कृतिको उच्च साहित्यिक रूप देने 
केलिए आवश्यक भाव - तरलता उनमें थी | किन्तु इस भाव - तरळता के साथ 
बौद्धिक गहनता. भी आज की माँग है। अब उपन्यासकार को संभवतः यह प्रतीत 
हो रहा हैं कि समाज और व्यक्ति को एक सीमा तक எகா करके ही अधिक 
गहरा और विशेषीकृत अध्ययन us 2 | 


व्यक्ति - केन्द्रित तथा समाज- केन्द्रित என்‌ की अपनी अपनी 
विशेषतां हैं, अपनी अपनी परिमितियाँ भी । जीवन के अध्ययन की विस्तृति 
और गहराई की इष्टि से विभिन्न सीमाओं से युक्त इन धाराओं के ध्येय भिन्न 
है ; तदनुसार उनके रूप और fur भी विभिन्न हैं | 


. uae ने जिस समन्वित इष्टि को अपनाया था, उसकी भविष्य की 
सम्मावनाओं की सीमा अब निर्णीत नहीं हो सकती । व्यक्ति और समाज दोनों 
का आकलन कर, दोनों की अगाधता तक पहुँचने की जो पद्धति प्रेमचन्द ने 


१. व्यक्ति-फेन्द्रित और समाज-केन्द्रित उपन्यासो को RAHAR और समस्या- 
எள उपन्यासों से मिन्न समझना चाहिए । आगे यह स्पष्ट होया । ' - ' 


प्रस्तुत की, उसे आगे बढ़ाने का प्रयत्न परवर्तियों. என்‌ किया | यह कहना 
अनुचित है कि प्रेमचन्द की पद्धति की चरम उपलब्धियाँ उनके ही उपन्यासो में 
पूर्ण हो चुकी हैं। इस पद्धति की शक्तियों का परीक्षण अभी बाकी दै । at 
Tel के ' जॉ किसाफे (Jean Christopher) और प्रस्त के ' अतीत 
का पर्यवेक्षण ( A la recherche du temps perdu) जैसे सरितोपम 
उपन्यास (Roman fleuve) maf के फार्साइट सागा जैसे परिवार 
वृत्तान्त शोढोखोव के दोन उपन्यास (दोन नदी धीरे बहती है, ' दोन अपनें 
घर समुद्र को बह जाती हे! और “ दोन नदीतट की नयी காக?) जैसे विस्तृत 
पृट-मूमि के पनोरमिक उपन्यास : आदि के.समान जीवन के विराट रूप को 
प्रदर्शित करनेवाली बृहत्‌ रचनायें हिन्दी में अभी नहीं आयी हैं जब हमारे 
लेखक ऐसी रचनाओं की ओर उन्मुख होंगे तभी प्रेमचन्द ഴി चरम 
शक्तियाँ प्रकट होंगी | 


व्यक्तिवाद का विकास : 


जेनेन्द्रकुमार की “सुनीता? ने हिन्दी. उपन्यास को एक नयी दिशा की 
ओर प्रेरित किया | यद्यपि इस उपन्यास के मनोविछेषण की वेज्ञानिकता और 
पात्रों के आचरणों की स्वामाविकता निर्विवाद नहीं हे, तो भी असन्दिग्ध रूप 
में यह कहा जा सकता है कि इसमें जिसे व्यक्ति-विश्ेषण की नींव डाळी गयीं 
वह आगे चलकर उपन्यास की प्रगति की दिशा निर्दिष्ट करनेवाही एक सबल 
शक्ति बन गया । वैसे जैनेन्द्र के व्यक्ति-बिश्लेषण को पूर्णतः मनोवैज्ञानिक 
नहीं मान सकते | दशन और मनोविज्ञान का एक बिचित्र सम्मिश्रण -कमी 
कमी नीतिशाख् के पुट के साथ -- उनके प्रायः समी उपन्यासो में मिळता 
हे ۱ पर आगे चलकर अनेक लेखकों ने अपनी रचनाओं में व्यक्ति-विछेषण 
को एक मुख्य स्थान दिया । सीमित सामाजिक परिवेश में व्यक्ति के वैकारिक 
जगत के ആ हुए भावों का उद्धाटन करनेवाले उपन्यासकारों में अज्ञे, 


- १. ada कमी मला-बुरा, उत्कृष्ट-निकृष्ट आदि का विवेचन नहीं ഞ്ഞു 
वैज्ञानिक दृष्टि मूल्य (Values) के शब्दों में जीवन की व्याख्या नहीं करती 1 
नेतिकता या जीषन-मूल्यों फे आधार पर मानवीय वृत्तियों की व्याख्या करना 
नीति शास्त्र या दशन का काम है। 3 यही प्रवृत्ति ஜன है। 
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धर्मवीर भारती, डा. देवराज, கோண जोशी आदि के am छिये जा 
सकते हैं। 


. का की इष्टि से अनेक തി के और वैज्ञानिक दृष्टि से कहे 
असुक्ष्मताओं के होने से इन लेखकों की अनेक रचनायें atte हैं । फिर 
भी उन सब में व्यक्ति की आन्तरिक सत्ता को गहराई से समझने का जो प्रयत्न 
किया गया है, वह sta है । उपन्यास के क्षेत्र में बळ पकड़ती हुई धारा 
के रूप में भी व्यक्ति केन्द्रित उपन्यास धारा का विशेष महत्त्व శే | 


मनोजगत को अथवा उसके सीमित अंगों को गाढ़ रंग देकर चित्रित . | 
करनां इन उपन्यासो की विशेषता है। बब उपन्यासकार बाझ जगत के 
विश्लेषण को भी अपेक्षित समझता है, तब भी उसका ढक्ष्य-केन्द्र व्यक्ति ही 
रहता है । व्यक्ति बाह्य जगत तथा उसके क्रिया कछापों से मानसिक संघर्ष के 
द्वारा संबद्ध रहता हे; अथवा बाह्य जगत की क्रिया-प्रक्रियाओं से प्रभावित मात्र 
wal है | बाह्य जगत एवे व्यक्ति के इस संबन्ध की सीमा के आधार पर 
व्यक्ति-केन्द्रित उपन्यासों को दो प्रकार के मान सकते हैं ഞ്ഞി और 
ട്രി | | 


sedet व्यक्ति-केन्द्रित उपन्यास ¦ 


जब मनुष्य की किसी मानसिक प्रक्रिया का विश्लेषण मात्र लेखक को 
अभीष्ट होता है, तब व्यक्ति को सामाजिक परिवेश से கா लेना एक 
तरह से वांछनीय हो बाता है। चित्र कळा में अनेक वस्तुओं को समाविष्ट 
करनेवाला विस्तृत वातावरण எச்‌ चित्र का विषय होकर अपना महत्व रखता है ; 
पर सारे बातावरण का परित्याग कर सूक्ष्म रेखाओं द्वारा किसी विशिष्ट वस्तु 
या उसके अश मात्र का रूप उतारना भी दूसरी दृष्टि से காரி रहता है। 
किसी मनोभाव मात्र को व्यक्त करते के इच्छुक ரானி को किसी व्यक्ति 
के कारुण्य को दिखाने केलिए उसके सम्पूण आकार की अपेक्षा नहीं रहती | 
वह कुछ सूक्ष्म रेखाओं द्वारा gaan को — अथवा नयन मात्र को — 
अंकित करके उद्दिष्ट भाव को अभिव्यक्त कर सकता | अन्तमुखी व्यक्ति- 
केन्द्रित उपन्यास. की भी दशा: यही होती है | उसका मुख्य ध्येय किसी मनोभाव 


b 


का छोटी या बड़ी काल-सीमा के अन्दर का विकास दिखाना होता है | 
इसकेलिए लेखक वातावरण को न्यूनाधिक எள में सीमित बना लेता है | 
a है ऐसी दशा में उपन्यास के पात्र समाज और सामान्य जीवन से 
विच्छिन्न से लगें, ओर असमथ लेखक के हाथ में आकर अयथाथ या अस्वा- 
भाविक बन जावें | अन्यथा लेखक एक भाव - जगत्‌ का सुजन कर पाता है, 
जिस में प्रविष्ट होकर पाठक बाह्य वातावरण के अभाव को मूळ जाता है । ऐसे 
उपन्यासो को ही व्यक्तिवादी मान सकते हैं । फ्रेंच भाषा में इसके अनेक उत्तम 
उदाहरण मिलते 8 qa जीद का ' तंग दरवाज़ा ? (La porte ९६८०४९) फ्रांसो 
मारिया का ° जो खो गया? (Ce qui elait perdu) आदि विशेष उल्लेखनीय हैं | 
“तग दरवाज़ा ? की नायिका अपने से कम उम्र के एक बाळक से प्रेम करती 
है | शिक्षा तथा परिसर-सिद्ध मानसिक संस्कृति उसके इस अनुचित भाव का 
विरोध करती हें falda प्रम. (या वासना !) और संचित मानसिक 
संस्कृति का संघर्ष उपन्यास का मुख्य बिषय है | इस मानसिक संघष के सामने 
बाह्य जगत बहुत ही uel हो जाता है, और अपना महत्त्व खो देता శే | 
“जो खो गया ' में निरन्तर gaat का विचार करते हुए भी सदा नैसर्गिक 
प्रेरणा से ود‎ जीवन व्यतीत करनेवाळे एक व्यक्ति के आन्तरिक संघष का 
और इस கண்னை के कारण अपार मानसिक व्यथा का अनुभव करती हुई 
उसकी पत्नी के मनोजगत के प्रतिकरणों का मार्मिक चित्रण मिलता है । दोनों में 
प्रतिपाद्य विषय सीमित हैं, और यह सीमा उपन्यास को अधिक प्रमविष्णु बनाने 
में सहायक है | 


हिन्दी में व्यक्तिवाद की परम्परा “सुनीता ? से शुरू होती है । प्रेमचंद 
द्वारा प्रतिष्ठित पद्धति से प्रथक्‌ होकर जैनेन्द्र ने कथानक, चरित्र-विकास और 
वातावरण को प्रभावित करनेवाले एक व्यतिक्रम कां आरम्म किया | ' सुनीता! 
में वाताबरण को सीमित एवे बहुत कुछ धूमिळ बनाकर सुनीता और 808௭௭ 
की मनोवृत्तियों को -- विशेषकर उनके पारस्परिक मानसिक भावों को — 
गहरे रंगों में उतारा गया है। ഞി इन पात्रों का मनोवैज्ञानिक आधार 
अधिक eg नहीं है, तो मी प्रथम व्यक्तिवादी उपन्यास के रूप में इसकी गणना 
अनुचित नहीं | सुनीता और हरिप्रसन्न की मनोवृत्तियों की स्वाभाविकता- 
अ वाभाविकता का परिगणन और मनोवैज्ञानिक आंधार का परीक्षण न करके 
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भाव-विकांस तथा उपन्यास के शिल्प पर उसके प्रमाव की गणना करें तो स्पष्ट: 
दोगा कि इस उपन्यास का चेरित्र-विकास और वस्तुविन्यास . पूर्ववती उपन्यासो से. 
केसे fra हैं । इसमें जो विषयेक्य और गढन-ददता प्राप्त है वह कथा-प्घान | 
या चरित्न-प्रधान उपन्यास की श्रुखढा-बद्धता से भिन्न है। ` 


. इसके पश्चात्‌ अनेक लेखकों ने व्यक्तिवादी उपन्यास feat का അ 
किया | इनमें दो तीन सफल हुए हैं, तो अनेक विफल | 


“शेखर? और ' नदी के द्वीप! ¢ 


' शेखरः एक जीवनी? और ' नदी के द्वीप” व्यक्तिवादी उपन्यास की, 
दो fa विधाओं के उदाहरण हैं। ' शेखर? व्यक्तित्व-केन्दित है ओर “नदी. 
के द्वीप? माव - केन्द्रित । दोनों को व्यक्तिवादी कहने में आका नहीं होनी 

- चाहिए। सामाजिक परिवेश में शेखर के व्यक्तित्व का विकास ही “शेखर! 
का इतिवृत्त है । समाजिक वातावरण व्यक्तित्व के आकलन में सहायक बनकर 
आता है, या व्यक्तित्न के प्रकटन के माध्यम के रूप में। वह. सामान्यतः, 
व्यक्तित्व को गौण या ஏக बनाकर स्वयं आकर्षण का केन्द्र नहीं, बनता, जेसे- 
कि इलाचन्द जोशी के अधिकांश उपन्यासों में। “नदी के od में विषय. - 
अधिक सीमित | a के ही अनुसार वह ' व्यक्ति-चरित्र का उपन्यास ! 
811. अत्यन्त सीमित वातावरण में चार எள்‌ के चरित्रों का आंशिक उद्धाटन. 

क्रिया गया है, आंशिक इसलिए कि शेखर के समान इसके पात्रों के व्यक्तित्व 
अपने पूर्ण रूप में व्यक्त नहीं होते। इन पात्रों के पारस्परिक सम्बन्ध को रूप 
देनेवाळी संवेदनायें ही वे असंस्कृत वस्तुएँ हैं, जिनसे उपन्यास का निर्माण हुआ 
है। इनमें मी रेखा और भुवन पर पड़नेवाले प्रकाश की तीव्रता कुछ अधिक. 
हे; गोरा और चन्द्रमाधव पर का कुछ क्षीण | अन्य पात्र और वातावरण. 
प्रायः qs और अस्पष्ट ही रह गये हैं। इस तरह कुछ विशेष पात्रों की . 
संवेदनाओं को परिवेश से ராக कर लेने से उपन्यास का شوه‎ अधिक. 
स्पष्ट और प्रभावशाली हुआ है | 


१ , अज्ञेय: “ आत्मनेपद ', १९६०, काशी, ए. ७२. 
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^ ` इलाचन्द्र जोशी के मनोवैज्ञानिक उपन्यासों में ' मुक्तिपथ ? को छोड़कर अन्य: 
'किसी को व्यक्तिवाद के अन्तर्गत मानना कठिन हे । ' संन्यासी ', “निर्वासित * 
“जहाज का पंछी ' आदि व्यक्ति-केन्द्रित होने पर मी व्यक्तिवादी नहीं है ।- 
“ஏ! के राजीव. और सुनन्दा உனை का. विकास: सशक्त और 
अमावान्वित है | यहाँ भी उपन्यास का भावक्षेत्र अत्यन्त सीमित है । दोनों எள்‌ 
के wu और उस सम्पर्क से प्रभावित मनोवृत्तियों पर केन्द्रित करके हीः 
घटना-चक्र को आगे बढ़ाया गया है, और व्यक्तित्व-विकास- की. सुनिश्चित गतिः 
ओर दिशा स्पष्ट की गयी है। वाद्य वातावरण विशेष आकषण का विषय: 
नहीं ۱ ۱ ۱ iy تن‎ के 


. “नदी के द्वीप? के उपरान्त व्यक्तिवादी धारा में कोई उल्लेखनीय रचना 
नहीं निकली है। किर भी यह नहीं माना जायेगा कि व्यक्तिवाद अपनी आयु 
पुर्ण करके समाप्त हो चुका है। daa: हमारे उपन्यासकार उस प्रश्न से. 
आतंकित हैं, जिसका सामना “नदी के दीप! के लेखक को करना पड़ा।. 
विषय की सामान्य जीवन से असैबद्धता और पात्रों के भावात्मक ۳9 के 
कारण “नदी के द्वीप? में प्रकट जीवन.की स्वामाविकता पर ही सन्देह होने लगता. 
है। जव तक पाठक उसमें निर्मित भाव जगत के अन्दर प्रविष्ट नहीं होता तब 
तक उसकेलिए ये पात्र MY ही रह जाते हैं। समाज से पात्रों की ऐसी 
विच्छिन्नता के सम्बन्ध में एक प्रश्न का उत्तर देते हुए अज्ञेय कहते हैं, “जो 
उपन्यास मूलतः चार पाँच वैयक्तिक संवेदनाओं का अध्ययन है, उसके पात्र 
“समाज से कटे हुए? हैं या नहीं यह ர்க ही नहीं हुआ | 
एक पेड़ की शाखा - प्रशाखाओं की रचना देखने केळिए क्या यह पहले निश्चय 
कर लेना अनिवार्य (या आवश्यक भी) है कि वह पेड़ जंगल से कटा हुआ 
है या कि अंगर का संग है! उपन्यास अनिवार्यतया पूरे समाज को चित्र हो, 
यह माँग बिलकुल गलत है ।” १ इस उत्तर के आलोक में उपन्यास के विषय 
और पात्रों को समझना अधिक सरल होगा | फिर भी “नदी के द्वीप? की कुछ 
gent विचारणीय हैं। निश्चित ही किसी विशेष व्यक्ति अथवा भाव को 


१. AIT: आत्मनेपद; V. ६८. 


8 


समझने केलिए सम्पूर्ण सामाजिक परिवेश का निरीक्षण आवश्यक नहीं है । पर 
कमी कमी पात्र द्वारा सामाजिक मान्यताओं का परिरक्षण अपरित्याज्य होता है ? 
प्रतिपाध भाव या मनोवृत्ति मानव मात्र केलिए सामान्य हो, तो सामाजिक परिवेश' 
S अभाव में मी उपन्यास हृद्य और संवेद्य रहता हे । एसी दशा में पात्रों के 
समाजिक व्यवहार अनपेक्षित ही नहीं होते, बल्कि वे भाव-विक्रास में शिथिलता 
भी लाते हैं । प्रतिपाद्य भाव इस से fia हो, और पात्रों की सामाजिक hat 
भी उपन्यास के अविच्छिन्न अंग हों, तो पात्रों का परिचालन सामाजिक आचरणों 
के अनुकूल होने से ही वे यथार्थ भासित होंगे | ' नदी के द्वीप! में पात्र सामाज 
से एक दम कटे हुए नहीं हे । सीमित मात्रा में ही सही, पात्रों का समाज से 
सम्बन्ध है । किन्तु पात्रों के अनेक ऐसे आचरण हैं, जो तत्कालीन भारतीय 
समाज के सामान्य आचरणों के अनुकूल नहीं हैं। रेखा, भुवन, TAANA 
आदि का अर्द्ननिशा के समय पार्कों में घूंमते फिरना आदि ऐसे ही ۱ 
ये पात्र भले ही उच्च शिक्षित विशिष्ट वर्ग के हों तों भी ऐसे आचरणों की 
इस वर्ग से समन्विति सहज बुद्धि ओर सामान्य कल्पना के बाहर | और जो 
कुछ सहज बुद्धि और सामान्य कल्पना के अतीत होता है, उसके അ. 
प्रतीत होने की हरदम संभावना रहती हे । ऐसे प्रसंगों के अभाव में ये पात्र 
समाज से कटे रहकर भी अधिक यथाथ और इस कारण अधिक अनुमूति-गम्य 
होते | ட 


“नदी के दीप? के बाद व्यक्तिवाद की विशेष प्रगति नहीं हुई है, 
സി கோண लेखकों के सामाजिक उपन्यासों में भी व्यक्तित्व के गंभीर 
अध्ययन का जो प्रयास मिलता है, उससे यही ज्ञात होता है कि हमारे 
उपन्यासकार व्यक्तिवाद के प्रतिष्ठापन केलिए उचित माध्यम या पद्धति के अन्वेषण 
में रगे हें । सामान्यतः साहित्य में बौद्धिकता को जो स्थान [S रहदा है, वह 
इस में सहायक मी है | | | 


ത്തി व्यक्ति - केन्द्रित उपन्यास ¦ 


व्यक्ति - केन्द्रित उपन्यास में जब पात्र या पात्रों की செள सबळ 
नहीं रहती तब वह बहिर्मुखी हो जाता है। ऐसे उपन्यासो में सामाजिक: 
प्रवृत्तियो का व्यक्ति के मन पर प्रक्षेपण किया जाता है और उसके मानसिक: 
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प्रतिकरणों की लेखा तैयार की जाती हे । जोशी जी के संन्यासी! ' निर्वासित 
* जहाज का .पंछी ” आदि इसके उदाहरण हैं। यद्यपि जोशी जी सामान्यतः 
मन के आन्तरिक स्तरों मे प्रविष्ट होने का प्रयत्न करसे हैं तो मी इस से पात्र 
के व्यक्तित्व का सबल विकास नहीं होता | गहरे रंग से चित्रित विस्तृत वातावरण 
के कारण मनोश्रृतियों की क्रमबद्ध गति को दिखाना असंभव हुआ है | उदाहरण 
के रूप में “ जहाज के पंछी! को लिया जा सकता है | एक असाधारण व्यक्ति 
की असाधारण मनोवृत्तियो का विक्नास ही समवतः इसका उद्दिष्ट प्रमेय है | 
किन्तु इसकेलिए जो वातावरण :सजाया गया है, वह आवश्यकता से अधिक. 
विस्तृत है, और उसके अनेक अंग प्रगाढ़ रंग में चित्रित हैं। सामाजिक 
ஈசி और समस्याओं की बहुलता हमें नायक के माव - जगत में प्रवेश 
करने का अवसर नहीं देती | इन समस्याओं के संम्बन्ध में नायक के बे छंबे 
भाषण उसकी मानसिक प्रक्रिया से हमें अवगत करने के बदले उन समस्याओं 
के प्रति ही हमारा ध्यान eru करते हैं | परिणाम - स्वरूप पात्रों का बहिमुखी 
रूप ही हमारे सामने आता है | | 


समाज - केन्द्रित उपन्यास : 


. जब इस प्रकार हमारे उपन्यास साहित्य में व्यक्तिवादी प्रयोग चळ ही 
रहे हैं, सामाजिक चेतना भी पुनः मुख्यता पाने लगी है | प्रेमचन्द के बाद आठ- 
दस साळ तक सामाजिक उपन्यास की धारा में अधिक उल्लेखनीय रचनार्य नहीं 
आयीं | fg इसके बाद usa, नागार्जुन, यादवचन्द्र जेन आदि लेखकों ने 
इस धारा को पुष्ट करने का प्रयत किया हे | यह कहना उचित नहीं होगा 
कि इन लेखकों ने सामाजिक उपन्यास के शिल्प में मौलिक सुधार करके उसे 
प्रेमचन्द के उपन्यास के स्तर से ऊपर उठाया है। फिर भी हम निश्चित रूप 
में कह सकते हैँ कि आकस्मिक seat, कल्पित आदश, :अप्रायोगिक सुधार- 
'योजनायें आदि जो 2355 अंश .'प्रेमचम्द के उपन्यासो में मिलते हैं उनसे 
ये क्रमशः मुक्त होते आ रहे हैं। उपन्यास को शिथिळ बनानेवाले आदश- 
निरूपण और सिद्धान्त - व्याख्या भी कम होते आ रहे हैं | 


` , इस TU के बिकास में गत एक दशक में कुछ soda Sua 
SR आयी हैं। रेणु के ' मैढा अचळ? और ' परती; परिकथा ” द्वारा प्रतिष्ठित 
2 ۰ 
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AIR उपन्यास को यथारथवाद के समुन्नत स्तरों तक ले जाने में सहायक 
हुईं है । इस आंचलिकता से अनुबद्ध पंनोरमिक ( Panoramic) चित्रीकरण 
भी विशेष प्रभाव से युक्त हे । सामान्यतः सामाजिक उपन्यासों में समाज के 
अनेक ணி और समस्याओं को gua रूप में प्रकट करने केलिए किसी व्यक्ति 
अथवा घटना से सम्बन्धित कथा माध्यम के रूप में स्वीकृत की जाती है | रेणु 
ने सम्बद्धता के इस माध्यम की उपेक्षा करके जीवन के अगणित आकषेक हृश्यों 
को उपस्थित किया है | इन में क्रमबद्धता न होने पर भी, ये संब मिलकर 
यथाथ जीवन के एक विस्तृत अश को मोहक रूप में हमारे सामने रखते हैं | 


ऐसे शिथिङ गढ़न के उपन्यासों की एक बड़ी. दुबळता इस विषय में है 
कि वे पाठक के मन में क्रमशः विकसित होकर चरम सीमा तक पहुँचनेवाली 
संवेदना उत्पन्न नहीं करते । उपन्यास की गढन जितनी शिंथिल होती है, प्रभाव 
भी उतना ही शिथिछ रहता है । आरम्भ से अन्त तक व्याप्त रागात्मक इतिवृत्त 
के अभाव में पाठक उपन्यास के विषय तथा पात्रो से कुछ असंपृक्त ही रहा. 
जाता है। 


आँचलिकता को सुरक्षित रखते हुए इस शिथिलता का निवारण संभव 
है | आँचढिकता के आधारभूत वातावरण को सीमित रखकर या विस्तृत वाता- 
वरण में भी घटनाओं को एक कथा - सूत्र से गूँबकर TET को 25 बनाया जा 
सकता है | इस दोनों प्रकारों के उदाहरण के रूप में क्रमशः रामदरश मिश्र 
के “पानी के प्राचीर? ओर राँगेय राधव के “कब तक पुकारूं? के नाम 
लिये जा सकते | “पानी के प्रचीर ' में कथानक के कुछ இங்க होने 
पर भी सीमित वातावरण के कारण एक अस्विति सिद्ध हुई है। “कब तक 
gare’ का विषय अत्यन्त विस्तृत है; किन्तु घटनार्य दो कारणों से संबद्ध 
रहती हं. sam: सभी घटनायें कुछ मुख्य पात्रों से सम्बन्धित हैं, और दूसरा 
कारण यह है कि सभी प्रमुख पात्र एक कथा - सूत्र के द्वारा एक दूसरे से 
संबद्ध हैं 


परिवार -बृत्तान्त और सामाजिक इतिहास : 


समाज-केन्द्रित उपन्यास धारा ने हाळ में कुछ नये तत्त्वो को ग्रहण 
किया हे ۱ ऐतिद्वासिक तथा .समामवैज्ञानिक अध्ययन के आधारः पर एक 
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विस्तृत काळ सीमा के अन्दर समाज और परिवार के विकास क्रम का अध्ययन. 
करने की प्रवृत्ति अमी कुछ वर्षों से शुरू हुई है। विशाळ ऐतिहासिक az- 
भूमि पर हमारे सामाजिक विकास और स्वतंत्रता आन्दोलन को चित्रित करने- 
बाढी मन्मथनाथ गुप्त की उपन्यास-माला (नया सबेरा,' ta अँधेरी, “रंग 
मंच,' “अपराजित,' “ प्रतिक्रिया?) और स्वतंत्रता आन्दोलन की सामाजिक 8 
aft के आधार पर रचित भगवतीचरण वर्मा का “भूले बिसरे चित्र ? 
विचारणीय रचनायें हैं | 


. मन्मथनाथ 16 3 अपने उपन्यासो में जिस युग का अध्ययन किया है 
वह राजनैतिक तथा सामाजिक इष्टि से भारत के लिए अत्यन्त महत्वपूर्ण रहा 
है । इस युग के सामान्य भारतीय क्षी पुरुषों के जीवन, तत्कालीन परिवार के 
रूप में क्रम से आये हुए परिवर्तन, शिक्षा-पद्धति में मौलिक व्यतिक्रम, जीवन- 
मूल्य के सम्बन्ध में नयी मान्यताओं का प्रतिष्ठापन इत्यादि के श्रम-साध्य अध्ययन 
से ही ऐसे एक युग की प्रवृत्तियों का समग्र रूप में प्रति - करनेवाला 
उपन्यास सफळ हो सकता है । और ऐसे अध्ययन के अमाव में उपन्यास का 
पराजित होना निश्चित रहता है | मन्मथनाथ गुप्त का आधार गंभीर वैज्ञानिक 
अध्ययन नहीं है, देवकी नन्दन எளி और किशोरीलाळ गोस्वामी के काळ से 
ही हिन्दी उपन्यास केलिए झुपरिचित कुछ सस्ते उपकरण हैं । असामान्य और. 
आश्चयमय पात्रों का स्वच्छन्द विहार, सामाजिक അ का वास्तविकता से 
विपर्यस्त एक कल्पित सनसनीदार रूप, जासूसी उपन्यासो की सी रहस्यमय 
घटनाय आदि के कारण ये उपन्यास एक सामान्य रोमान्तिक उपन्यास के स्तर 
से उपर नहीं उठ पाये हें | लेखक की योजना उत्कृष्ट है; वर्षों तक के गंभीर 
अध्ययन के बाद മു सर्ग-शक्ति और गहरी संवेदना सहित किसी लेखक के 
द्वारा इसे कार्यान्वित किया जाय तो ताल्स्ताय के “युद्ध और शान्ति? अथवा 
Maga के दोन उपन्यासों के समान प्रौढ़ उपन्यास की रचना हो सकती है | 

भगवतीचरण वर्मा का अकादमी पुरस्कार प्राप्त “भूले - विसरे चित्र ? 
एक गंभीर रचना है, जिसमें लगमग सन्‌ १८८५ से लेकर हमारी स्वतंत्रता- 
प्राप्ति के पूव तक के सामाजिक जीवन के अनेक अंगों का स्पश किया गया है | 
وجو وه‎ उपन्यास के विषय को दो भागों में विभक्त किया जा सकता سل‎ 
यद्यपि दोनों बिळ्कुळ मिले हुए हैँ | एक सामाबिक-राजनेतिक विकासक्रम से 
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सम्बन्धित है और विशेष भावात्मक न होने पर भी सामाजिक इतिहास की दृष्टि 
से महत्त्वपूर्ण हे | दूसरा deat से होकर विकसित होते हुए पारिवारिक जीवन 
का चित्र है, जो उपन्यास के वैकारिक अंश के gad का मी आधार | 
लेखक ने इन दोनों क्षेत्रों का समाज - विज्ञान की इष्टि से सूक्ष्म निरीक्षण 
किया .है । ऐसी रचनाओं की सफल्ता केलिए जो यथार्थवादी दृष्टिकोण और 
गहरी संवेदना अपेक्षित है, दोनों ' मूळे बिसरे चित्र! में विद्यमान हैं | 


यशपाल का “झूठा सच ', भैरव प्रसाद गुप्त का “सती भैया का चौरा ? 
आदि भी इस सामाजिक धारा की उल्लेखनीय कृतियाँ हैं | -दोनों की काल-सीमा 
मगवतीचरण की सीमा से बहुत परिमित है, पर इस परिमित काळ- सीमा 
के अन्दर समानेवाले सामाजिक वातावरण का जो चित्रण है वह अधिक बिस्तृत 
رخ‎ “झूठा सच? में लेखक का दृष्टिकोण भी कृति के माव विकास को एक 
विशेष रंग देने में सहायक हुआ है । सामाजिक विकास के सम्बन्ध में यशपाल 
का दृष्टिकोण सदा समाजवादी रहा है, जो अपनी तीत्रता में 'क्रान्तिवादी या 
fad के रूप में उनके “दादा कामरेड? “पार्टी कामरेड? “ देश द्रोही ? 
आदि में व्यक्त हो चुका है | साहित्यिक शिल्प को अप्रोढ़ बनाने वाळी यह 
ऋन्तिमावना ‘go सच? में आकर नरम हुई है और एक उत्तेजना रहित 
विकासात्मक आदश में परिणत हुआ है । 
` उपयुक्त रचनायें समाज-केन्द्रित विशाळ अध्ययन की प्रारंभिक उपलब्विया 
हैं; और ये व्यक्तिवाद के विरुद्ध उत्कृष्ट कृतित्व की संभावना के प्रमाण है p 
पारमिक रचनाओं के रूप में इनकी अपनी अपनी வக்‌ भी हैं। पर ये 
भविष्य के उपन्यास-साहित्य की दिशा निर्दिष्ट करने में समरथ होवे तो विशेष 
महत्त्व रखेंगे | 
व्यक्ति और समाज को केन्द्र बनाकर आगे बढ़ती हुई ये werd हिन्दी 
उपन्यास की तत्कालीन प्रगति की दो दिशाओं की ओर संकेत करती हैं। c 
क्षेत्र तथा दृष्टिकोण में मिन्न इन धाराओं ने उपन्यास के आकार, என आदि को. 
भी प्रमावित किया है । किन्तु दोनों धारायें बौद्धिकता से प्रवावित यथाथ-- बोध 
पर आधारित हैं; और अन्तमुखी या asa होकर जीवन का विश्लेषण करने 
की ओर उन्मुखं हैं | | 
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The educational system of the Muslims in South India as 
elsewhere, till the middle of the 19th century, consisted of two 
parts: ० ४५३७ mangulat and iyan magulat. Under mangulat 
the Muslims studied Quran, traditions, Islamic jurisprudence 
and their laws and principles, Arabio and Persian languages 
and their literatures, with all their subsidiary branches of 
knowledge like syntax, etymology, rhetoric and prosody and 
history of Islam and Muslims and geography. Under maqulat 
subjects like Greek logic, philosophy and medicine, scholasticism, 
mathematics, algebra, geometry and astronomy were taught 
to them. The study of the last four subjects was regarded as 
important and sacred by the Muslims as the study of Ielamio 
sciences; because they provided facilities for understanding 
the delicate and intricate problems of the law of inheritence 
and also helped in finding the exact direction of Qibla, the temple 
of Ka’ba, which was considered so necessary to perform the 
obligatory and non-obligatory prayers in & oorreot manner. 
Hafiz Ahmed Khan, Azamul Mulk writes : 


اما de da‏ حساب ببتران علوم bas‏ است که هرجه از افعال 

و اقوال دینی و دذیوی فرض کنند பூரி‏ بيرود أيست cle K‏ حساب 

ذباشد خصوص ൧1!‏ دریافت de‏ فرایض که بموجب bo à P‏ حضرت 

رسول bo‏ الله عليه de ds‏ فرایض de ക‏ واقع است دانستن 

حساب لازم بدستور در de‏ 428 جبت ادا م صدقات فرضیه ولازمبه 

ولقسیم غنايم அரவ‏ از امور احتیاج بحساب می افتد و در امورات 
: 1 
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دایوی مستغنى از حاجت Ola‏ است اس دانستن اش چنیں Je‏ برهر 
ذى هوش و ذی رام ضرور است ( دیہاچۂ زيدة الحداب ) - 
The same argument has been advocated by him in another‏ 
work. He says:‏ 
ple‏ اولو qe GUY‏ و عتجب ليست که og‏ عل 
حساپ از cle‏ ظیور و فواید آد از ലം cei‏ نه cue‏ 
آوصیف ८४33‏ است و نه டல்‌ தி gana‏ و تسین ப‏ اشتمال اس 
dey! de‏ علوم منقول و معقول ظاهر و هویدا است و افتقارش 
در معاملات دیاوی روشن و بیدا دس اکتساب اس de oum‏ 
كثير الفواید بجبت تکیل علوم دینی مثل فرایض وغیره برهر dem‏ 
لازم و تحصیل fe ol‏ رفیع JO மழலக जयेश‏ نی 
متحتم ( دییاچه اعظم الحساب ) - 


Again the same reasons have been promoted and asserted 
by him in learning the science of astronomy. He says: 


de از‎ వ Cue) اصحاب فطنت 655 محتجب‎ jy 
هت‎ de Lo است _ خصو‎ டூ TE رباضی شر بف‎ de ات‎ sina 
هت موقوف عليه سا‎ de از همه ها زيرا که‎ j اشرف. وانفع‎ 
ار سفر‎ dl S1 e مدا‎ న low اجراے سفن در‎ Je le أمور است‎ 
(جوم واسطرلااب‎ de 3 SiS و‎ eal است و اطلاع بر‎ lost 
از‎ న استخراح معت قله و تعرف اوقات صلوة‎ Je وغير .ذلك و‎ 
ఇ ( العام‎ cl Axis ) است‎ Qi» రకు! اعاظم‎ ae 
The courses of studies in all the Arabic Madrasas included all 
the above branches of learning. Bahauddin Amili’s work 
khulasat-al-Hisab and tashreehul Aflak and several other works 
of Khawja Naseeruddin Tusi, Qazi Zada Rumi, Mulla Abdul Ali 


Barjandi and Mulla Ali Qaushji were being prescribed from time 
to time for the Arabic students. 
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Qazi Nizamuddin Ahmed Sagheer (the junior) of Arcot 
(d 1188 A.H. = 1775 A.D.) at the instance of Nawab Abdul 
Wehab Bahadur, the younger brother of Nawab Muhamad Ali 
Walahjah I, translated and commented upon khulasat-al-Htsab 
in Persian in 1165 A.H. = 1751 A.D. which he named 
wl! .فيض الوهاب شرح خلاصة‎ But he could not complete this work. 
It was later on completed by his great grand son .Maulvi Haji 
Ahmad Saheb, son of Qazi Badruddowlah (see khanwada-e-Qazi 
Badruddowlah Vol. I page 137). 


Moulvi Muhammad Ghouse Sharaful Mulk Bahadur (1238 
A.H. = 1825 A.D.), the grandson of Qazi Nizammuddin Ahmed 
Sagheer, wrote & book in Arabic on astronomy, entitled 
ااصلوة والاسحار‎ 2७9 سواطع الاثوار فى معرفة‎ which contains a mugaddima, 
three babs and & khatima. In the second chapter he has dis. 
cussed about the zodiac constellations and the movements and 
the phases of the sun, the moon and the stars. In the third 
chapter he has shown how days and nights are formed and how 
the time is to be fixed during nights by observing the position of 
the stars in the sky. 


His son Moulvi Muhammad Sibghatullah, better known 88 
Qazi Badruddowlah (d 1280 A.H. — 1883 A.D.) has left an 
important work on mathematics in Arabic, entitled الحساب‎ ue 
which is divided into a muqaddima and ten babs. The impor- 
tance of the science of mathematics has been emphasised upon 
by him in the following words 


ان الحساب من اعظم العلوم பம்‌‏ و ارنعها عند الماوك 
وقعاء اشرقت شموس اليقينات من مطالع براهینه ؛ ولمعت انوار 
الاصابة من طوالع பிழி‏ ریاض الشرع يسقى من شأ بيب مسايله؛ 
وحیاض العلوم يفاض من bY call‏ فما من قاسم الا يحتاج اليه ء 
ولاحا م ولاتاجر الايعول ويعتمد عليه ء اذ يحل معضلات المسايل 
الفرضية ؛ وينفك مشکلات الوصایا الدورية وبه يعرف احکام المداخل 
و المخارج؛ واليه يرجع تحرير الدفاتر والادراج» و هذا مفتاح لفلق 
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eel se مشتملة على‎ ६ al db ७ లో లీ و مصیاح‎ ۰ ல்‌) ابو‎ 


2 ( الحساب‎ mM زه ) داه‎ की ola 4) y ३८ اموره‎ 


The contemporary poet and author, Afzalul ulama Qazi 
Irtaza Ali Khan Safawi Khushnood (d 1270 A.H. = 1853 A.D.) 
compiled a well known work on mathematics in Persian entitled 
5,3 which was once very popular in South India. 


But the best works on mathematics and astronomy are 
those written by Hafiz Ahmed Khan Alauddowlah Bahadur 
Azam Yar Jung Azamul Mulk, the subject of my paper today. 
First I should like to give a short sketch of his life and charac. 
ter and then show his valuable contribution to the sciences of 
mathematics and astronomy. 


Hafiz Ahmed Khan was the eldest son of a well known 
savant, Qazi Shaikh Muhammad Ansari, who originally belonged 
to Tilimsan, a place in North Africa. The Shaikh set out from 
his native place to Hejaz with the purpose of performing the 
sacred duty of pilgrimage to Mecca and Madina. Then instead 
of returning home, he decided to visit India and entered the 
territory through Surat coast. He reached Delhi during the 
reign of the Mughal emperor Muhammad Shah (1719-1748) who 
accorded him a warm welcome, on account of his extra ordinary 
ability and proficiency in teaching the Quran and traditions of 
the Prophet. Hé was an expert in the correct recitation of the 
Quran and knew fully the rules of science of pronounciation and 
recitation of the Quran which is known as 4 eh de. The emperor 
appointed him & teacher in one of the Government Madrasas 
and himself took lessons from him in the science of the recitation 
of the Quran. 


The Shaikh stayed at Delhi till the beginning of the reign 
of Shah Alam II (1769-1788) and witnessed pillages and devas. 
tations of Delhi during the reigns of Muhammad Shah and his 
successors, Ahmad Shah (1748-1754) and Alamgir II (1754-1759), 
at the hands of the Marathas and the two great invaders, 
Nadir Shah of Tran (9th March 1739) and Ahmad Shah Abdali 
(1761). He at last took permission from Shah Alam II (1729. 
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1788) to be relieved of his official duties under the pretext of 
old age and came down to Madras probably in the year 1173A.H. 
= 1759 A.D., with the intention of returning home after mak- 
ing a pilgrimage to Mecoa and Madina for the second time. The 
Nawab Muhammad Ali Walajah I (1749-1795) received him 
with great honour and respect and was very much impressed 
by his erudite scholarship in the Islamic sciences. The learned 
people of the city also welcomed him and felt great pleasure to be 
in his company. The Shaikh requested the Nawab to make an 
arrangement to send him in one of his two ships, plying 
between Madras and Jeddah and port Suez. But the Nawab 
did not like to grant him permission to return to his country ; 
because he thought that his presence in this part of our coun- 
try would be usefal in disseminating knowledge and piety 
among the Muslims of South India. He requested the Shaikh 
to stay here in Madras for some more years and engage himself 
in teaching the traditions of the Prophet tothe people. After 
a stay of five years at Madras, the Nawab appointed him a 
Qazi of Arcot and granted him & jagir for his maintenance. Two 
years had passed to his service as Qazi, when Hyder Ali, the 
Sultan of Mysore, attacked upon Arcot in 1180 A.H. —1768 A.D. 
Almost all the officers of the Nawab fled from Arcot in 
great terror and fear. But the Shaikh stioked to his place and 
decided to live in Arcot with patience and courage. His indomit- 
able courage and firm faith in God, the Almighty, were very 
much admired and commended by the Englishmen, Lord Maoart- 
ney (1781-1785 A.D.), the Governor of Madras, ordered that the 
Shaikh should not be disturbed by anybody. When Hall Burton 
came to Arcot, he paid a visit to the Shaikh, who requested 
him for permission to go for pilgrimage. He replied that His 
Excellency the Governor of Madras would not leave him to go 
back to his country ; because he felt that his stay in this part of 
the country would be a source of great blessings to others, His 
son, Muhammad Abdullah, Qadir Nawaz Khan Bahadur, 
Bharam Jung quotes his words and writes :— 


Jia) ola‏ برئن) ol‏ قبول ذکردند وجواب دادند كر 
SY‏ صاحب X»‏ صاحب را wal‏ گزاشت - بودن صاحب درس 
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شبر موجب برکت است ( قاضى a‏ تلسانی از ڈا کر AE‏ فوث ۔ 
معارف جنوري ۱۹۲۳ ع صفحه (YA‏ - 


The Shaikh lived at Arcot fully respected by all until he 
faced the natural death on the 18th Muharram 1201 A.H. - 5th 
November 1786 A.D. : ५ 


It is said that Nawab Muhammad Ali Walajah and his 
two sons, Nawab Umdat-al-Umara and Nawab Amir-al-Umara 
visited the Shaikh at his death bed. He talked to the Nawab in 
a feeble and low voice, which could not be overheard by 
others. When somebody pointed out that the Shaikh was 
leaving his children under the guardianship of the Nawab, he 
immediately sat up in an angry mood and exclaimed, “No, by 
God I am not leaving my children under the guardianship of any 
one else except Allah ۰ 

The Shaikh was buried with all respects in the compound 
of the congregational Mosque at Arcot. A. chronagram, com- 
posed by Moulana Baqir Agah, and containing the date of his 
leath, is still to be seen carved in the stone tablet fixed at his 
rave, which reads:— i 


مچو بحر det‏ ى زد جوش 
de‏ او بود باعل مقرود 
ورعش باخاوص e‏ آغوش 
حلقه درگوش نطق او ల‏ 
\s‏ دريغا S‏ شد ز صرصر Dp‏ 
مع பிடி‏ منورش خاموش 
خواستم dle‏ رحلتش jac 5l‏ 
رضی الله عنه كفت سروش . 


م١‎ 
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The Shaikh was survived by four sons of whom two earned 
name and fame. The one was Hafiz Ahmad Khan, Alauddowlah 
Bahadur, Azam Yar Jung, Azamul Mulk and the other was 
Muhammad Abdullah, Qadir Nawaz Khan Bahadur, Bahram 
Jung. The first was a great mathematician .and astronomer 
and the other was a poet and an administrator. The two others 
were Moulvi Mahmood Nawaz Khan and Sultan Husain Khan 
who went over to Hyderabad and settled down there. 


Bahram Jung was born at Najeebabad, near Delhi, and 
came down to Madras with his parents and studied Arabic and 
Persian and other Islamic sciences under his father and other 
great teachers of Madras and Arcot. He composed Persian 
poems under the pen name of Ashkar .آشکار‎ He was very 
young at the time of the death of his father. Hence the post of 
Qazi was given to some other man. But the jagir was left in his 
hands and he was held responsible for maintaining the whole 
family. He was employed in the service of Nawab Muhammad 
Ali Walajah 1 in the year 1204 A.H, = 1789 A.D. and served 
under him for six years. When Nawab Umadat-ul-Umara 
succeeded his father, he appointed him as his personal adviser. 
He performed the duties of an emissary between the Nawabs 
and the English Governors and officials. Bahram June himself 
has stated :- 


X Y‏ مدت شش dis‏ در حضور نواب والاجاه به كال 
ديانت وراستی అడు‏ شباله روزی سر انجام خدمات مفوضه خود 
نموده Sos‏ امورات سرکار يعنى سوال وجواب صاحبان <كومت 
وصاحبان انگریز که معرفت نواب عمدة LAY)‏ بود نواب والاجاه 
خود olds‏ عمدة AY‏ نیازمند را واسطه سوال و جواب مذکوره 
داشته بودند. آد را نیز بخوبی ودرستی تمام (१००२‏ رسائيد از 
sof ച്ച‏ جاراس اوكلى صاحب ()۱۷۹۲-۱۷۹) وجنرل und‏ 
ببادر (۱۷۹۰-۱۷۹۲) وهنگام تشریف فرمائى $56 تس کنوالس بپادر 
در استقرار قرا نامه مارکوئس کنوالس بمادر )۱۷۸٩-۱۷۹۳(‏ و اوقات 
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220१ കന്‍ ലാക്‌‏ (۱۷۹۶-۱۷۹۸) بسا سوال وجواب متعلقه 
Jal‏ حکومت معرفت VAN! പേഴ്‌‏ او ساطت خود 25 ذواب والاجاه 
بخیر و خوبی وصلاح طرفین Jou‏ آورد பூஸ்‌)‏ مد تلسانی از 


ذا होउ‏ مد غوث معارف جنوری ۱۹۳۳ ع صفحه (THY‏ 


Through him and his elder brother Hafiz Ahmad Khan 
Alauddowlah Bahadur Azam Yar Jung Azam-ul-Mulk, Nawab 
Umdat-ul-Umara. Bahadur Walajah IT, borrowed huge sums of 
money from sahukars and money lenders, After the death of the 
said Nawab in 1216 A.H.~ 1801 A.D., all the sahukars and money 
lenders held the two brothers responsible for these amounts 
due from the Nawab. The East India Company confiscated his 
jagir and granted him a monthly stipend of 350 Huns, which 
was not at all sufficient for maintaining his large family. He 
appealed to the Governor in Council and other executive bodies 
but to no good results. He sold out all his personal effects and 
cleared a part of these dues. The creditors harassed him to 
such an extent that he was not destined to live for more than 
three years and he died at a young;age in 1219 A.H.- 1804 A.D. 


A man like Moulana Bagir Agah pitied his immature death 
and composed the following chronogram. 


शै‏ چول de elo‏ اندر شا ماب 
aab‏ از ن دور شد باروح جفت 
سال تاریخ رحیلش را سروش 


روح أو در روح وراد cu‏ او در روح وراد شاد گفت 


A ۲ ۹ 


His elder brother Hafiz Ahmad ‘Khan was also probably 
born at Najeebabad and was brought up with great care by his 
father. He memorised the holy Quran and then studied Arabic 
and Persian along with other Islamio sciences under different 
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teachers. When Mulla-Bahrul Uloom Abdul Ali came down to 
Madras from Bengal in 1204 A.H. -1790 A.D., Hafiz Ahmad 
Khan also studied under him logic, philosophy and scholasti- 
oism. But he was chiefly interested in the sciences of mathe- 
matics and astronomy. In this year 1204 A.H.-1790 A.D. he 
wrote 8 short treatise on mathematics entitled Zubdat-al-Hisab 
UE 5.9) which was later on printed and published and included 
in the courses of studies for Arabic Madrasas. In 1210 A.H.. 
1795 A.D. he compiled a book Siraj-al-Iman سراج الایمان‎ in Urdu 
on Islamic theology which was also prescribed as an alternative 
text for the students in the Arabic Madrasas. He was a fine cali- 
graphist and has copied in 1226 and 1226 A.H. - 1810-1811 A.D., 
روم‎ Vs ss شرج‎ the commentary of Moulana Rum’s mathnawi, 
written by Mulla Bahrul Uloom in three big volumes, which 
were later on transferred to the personal library of Moulvi 
Abdul Wahab Madar-ul-Umara Bahadur and they are now 
possessed by his great grandson Haji Abu Ahmad Muhammad 
Abdullah of Diwan Saheb Bagh, Madras-14, 


Hafiz Ahmad Khan like his younger brother held high posi- 
tions ,under the Nawabs of Arcot and performed his duties 
faithfully. After the death of Nawab Umdat-al-Umara in 
1216 A.H.-1801 A.D., his son Tajul Umara Ali Husain Khan 
Bahadur requested Hafiz Ahmad Khan Bahadur to take the 
coffin of Nawab Umdat-ul-Umara to Nathar Nagar (Trichnopoly) 
and bury him with all respects. Hafiz Ahmad Khan did as he was 
desired to do and returned to Madras. 


When Nawab Azeemuddowlah, the son of Nawab Amirul 
Umara, succeeded his uncle in 1216 A.D., he awarded Hafiz 
Ahmed Khan the title of Alauddowlah Bahadur and again 
Nawab Azamjah, the son of Nawab Azeemuddowlah, awarded 
him the titles of Azam Yar Jung Azam-al-Mulk. 


Hafiz Ahmad Khan is still remembered at Madras on ac 
count of a fine mosque, built by him at Elephant Tank in 1233 
A.H. -1818 A.D. The famous poet Syed Kahiruddin Khan Faiq 
composed the following chronogram which is carved in a stone 
and fixed in the front wall of this mosque. It seads :— 


2 


10 ANNALS OF ORIENTAL RESEARCH 
: جود وعطا كان سخا اعظم : جك‎ c 
مسجد ے تازه بنا کرد ز فيض قیوم‎ 
Gb جو تامل‎ gu छ?" کرد‎ 


m a‏ جاع اعظم زخرد شد مقو م 
AY‏ 1 





Hafiz Ahmed Khan Bahadur died on Thursday the 8th 
Ramazan 1242 A.H. - 6th April 1827 A.D. He was buried in the 
compound of the mosque built by him. His wife Hidayatun Nisa 
Begum expired on Tuesday the 5th Shaban 1257 A.H. - 2180 
September 1841 A.D. and she was buried by the side of her 
husband. 


Hafiz Ahmad Khan wrote a few books of which five are now 
extant. Thay are as follows :— 


1, Zubdat-al-H$sab. (pp 76) wld! iy; Tt is a short treatise in 
Persian on mathematics, algebra and geometry, consisting of 
seventy six pages, written by him in 1204 A.H. It is divided 
into a mugaddsma aud four magalas, which are again subdivided 
into several babs and fusuls. Here and there we find certain 
terms defined in the form of poetry. For example, right angle 
obtuse angle and acute angle have been defined in the following l 
verses ఫా E ப்‌ 


بیان IH ഥഃ‏ از ره . తా‏ | 
yp‏ سه alt e)‏ بخواهش دل و छर‏ 
چو JU‏ اطول و calle‏ هر دو ضلع دی است 
بود بقائمة -الزاويه  ധി e‏ 
زگر ols‏ بود مال اطول از مالین 
بود بمنفرجه دیش اهل . علم oie‏ 
اگر کم است ازاد .هر دو وقت سنجیدن 


ധിം داده اش نام جمح. هندسع‎ AQ 
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The area ofa triangle 18 to be obtained in the following way :- 

آری مهندس در مساحت طرز آسان كوش کر 

كز بى تسبيل شد مرقوم ارباب رقم 

هر I adia‏ خاطر سو ے oes‏ 

3 s. 

جع كن اضلاع را بايك دگر ہے كيف وکم 

لس تفاضل Fs‏ در هر c‏ و اصف ടട‏ 

فضل هر يك அட்‌‏ بود $ دن رقم 

ضرب ட்‌‏ أن ha‏ \ ونصف را در يك ?> 

جذر حاصل yA)‏ مطلب نود a‏ عترم 
It isa short treatise‏ سراج Siraj-al-Iman. (pp 302 x 15) ou!‏ .2 
in Urdu which deals with Islamic creed and theology. It is‏ 
divided into two magsads. The first deals with “le and the‏ 
other with «i. This was written by him at the end of 1210 A.H‏ 
It was once very popular in the South and it was prescribed‏ 
as an alternative text for the students of Madrasa~i-Azam‏ 


Madras-2 (see Khanwada-e-Qazi Badruddowlah Volume I 
page 423). 


3. Azam-al- Hussab. (pp 674) అయా! pel This stupendous work 
on mathematios consisting of 674 pages of olose and small type 
was written by him in 1229 A.H. - 1814 A.D. Originally he 
had the idea of enlarging the old edition of Zubdat-al-Hisab 
but his friends and disciples insisted upon him.to write an 
4ndependent and exhaustive work on this subject. Hafiz Ahmad 
Khan himself has stated :— | 


چون براراد Gil‏ عاصی لعضے دوستان DT‏ کہ ازیں 
as பவ‏ اتحاد دارئد yl பூரி wae ఆ‏ 3 داشتند S‏ 
بر لشریح و تفصيل رساله مذکوره اوقات خود b‏ صرف كردن 
عبت است _ Si‏ دریں بلاد هیچ by gis‏ فارسی در de‏ 
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و جزویات آل با أمثله و براهین‎ అటక 4^5 ४५५ న్‌ حساب‎ 
اهل فتوحات و منجمین‎ dlr هندسی بر هر واحد از اعمال‎ 
இ) و اعمال مساحت و جر و مقابله وغيره باشد نا بیدا است‎ 
كتابى علحده‎ alls مذکوره‎ AU, صرف اوقات بعوض منبيه‎ 
HT اپواب صدر بود نموده‎ க்கிற حساب که مشتمل‎ de براسه در‎ 
ah از تمادی ایام در روزگار بای‎ ७०४५७७ اولى و انسب است تا‎ 
و قلت فرصت‎ cola حقیر هیچمدان بمد نظر عدم‎ Ql هر چند‎ 
وصعودت حصول مقصد از‎ (५3:33 و مشغولى اوقات در رددات‎ 
bebe اقبال ان مهم عظبم پبلوتبی کرد و استعفا خواست اما‎ 
نکرده زیاده تر بر ایں‎ பல்‌ اشفاق فرما عذر بنده را به هیچ نوع‎ 
امشالا لامر احبا با وجوه فلت فرصت‎ We 1 iad அட 
فضل وکرم او‎ SS و عدم استطاعت دریں فن‎ ७922 از مہمات‎ 
عربی‎ AT اوراق شروع نمود و از‎ od کرده پتسوید‎ 44 dW 
حساب‎ de» S و فارسی و هندی وغيره متقدمین و متاخرین‎ 
و رسایل اصطرلابی و رسایل دبع بجيب و کتب‎ ८4:93 و هندسه‎ 
eo WT بهم رسیدند فوايد‎ lal) aol பம்‌ وفرايض وغيره‎ azb 
و خلاصه‎ टोली برسبيل ترجه از عربی بفارسى و بعضے بطریق‎ 
برداشته هر قدر که ذانست وتوانست فراثم‎ ds ان هر خوان‎ ol 
بترئیب ابواب‎ பிம்‌ آورد و به نيت مثؤبات اخروى خالصة لله‎ 
فيض اثر یک از‎ ly شايد‎ SIT و بامید‎ colo و فصول‎ 
بزرگاد دين در آید و مقبول خاطر دریا مقاطر ایشان شده در‎ 
ایشان جاری‎ ole J فيض‎ OU à مغفرت‎ ales اس گناہ گار‎ Gr 
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yi " c fl 


Se os ES ep ise‏ صانحن हर‏ روت بر مت 


aks y در «ق اين‎ xs 


بار كران ایں امر خطير را بردوش ضعیف برداشته ub‏ 
اوراق را موسوم باعظم الحساب ومترتب بريك daa‏ و هفت 
das‏ و களின்‌‏ ساخت . 
The book has been divided into a mugaddima seven‏ 


magalas and a khatima. Again each of them has been subdivid- 
ed into several chapters and sections. 


The author has consulted almost all the books available on 
this subject in Arabic, Persian and Hindi. He has also referr- 
ed to the well known Hindi text Bijganit on algebra, written 
by Pandit Bhaskara Charge and translated into Persian by 
Ataullah Rushdi during the reign of Shah Jahan. Hafiz Anmad 


Khan says :- 

بايد دانست کہ شخصم از قوم برهمنان بهاسکرا VES‏ 

مصنف کناب ليلاوتى که درین دیارهند متداول است در زمان سلف 
در علم yr‏ و مقابله کتابی موسوم له ऱ्ह‏ بزبان هندی آصنیف 
کرده & از ايلاوتى ச‏ چند زايد و هیچ یکی از فواید و قواعد OY‏ 
در aM‏ مذکوز ليست و در زمان ७१4‏ بادشاه هندوستان alles,‏ 


الله رشدی ابن ael‏ نادر oT‏ کتاب را از obs‏ هندي 009 فارسی 


o> S ఉన్నా? |‏ در "WE EE ol Ans‏ است § فوايد 3 مطالب آن 


کتاب be‏ ارجمندی و دقايق و OT மனே‏ بغايت. بلند واقع شده 
که در هیچ کتاب TY.‏ و فارسی مسطور ७०‏ و GH)‏ کتاب مذکور 
Sh. al edad పంల कर केक அடவ கதக்‌‏ 
é‏ در هیچ NELLE‏ عربى و فارسى. مطالب ठो‏ 4 دیده وله از 
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شنيده حتی کر کتاب مذکور را که حین‎ OT வித்‌ احدے‎ ७५) 
Ale اوراق 33 مولف حاضر است با کثر اوستادان و‎ ശ്രി تسويد‎ 
oT aj همه ها دسند 2240 و بر عدم اطلاع‎ ००३० فن‎ ul 
باعمال طویل‎ cMae طريق استخراج‎ xx معترف شدند - هر‎ 
غير مشبور و اعمال‎ OT طریق‎ Sige کند - اما‎ பூ ob الذيل‎ 
محروم‎ OT اوراق را از فوايد‎ ळी غير اعمال جمہور است‎ oT 
مندرج سازد ( اعظم الحساب . مقدمه‎ விதி ७ نداشته هر قدر که‎ 
(കക سيوم در بیان استخراج مجرولات بطريق جبر و مقابله‎ 


He has also referred to some of the latest writers in his 
book like 5.559, probably James Ferguson (1710-1776), a Scottish : 
astronomer and mechanioian, while discussing about the exact 
difference between the Christian and the Muslim eras. He Says 
that the difference between the two eras according to the 
rotation of the sun must be 621 years six months and seven- 
teen days and not 622 years as mentioned by Ferguson. 


The author seems to be an expert in drawing the mathe, 
matical and geometrical figures. The book contains severa! such 
figures nicely drawn and painted with gold and other colours. 
Though the book does not contain subjects like the interest and 
the stocks, which are not permissible by Islam, but it contains 
problems relating to the law of inheritence and architecture and 
also weights and measures used in dealing with the business of 
gold, silver and other precious stones and also with regard to 
the exact proportions of the ingredients used in preparing 
various medicines. The book is undoubtedly a more advanced 
one of his age. -No one among the Arabie and Persian writers 
and’ scholars has been able to write such a comprehensive work 
like this. The author deserves our commendation and it will 
be a great contribution to the knowledge and learning if this 
work is published 


4. Mirai-al-Alam. (lol This is also a monumenta] 
work in Persian on astronomy and geography consisting 
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of 542 pages. It was written by him in the year 1234 A.H. - 

1819 A.D. just to disprove the wrong assertion of the English- 

men that Muslims in India do not know mathematics and 
astronomy. The author himself has stated :- 


యు‏ بعدم التفات ابناے زمان de ധി உட‏ قاطبة رواج 
oT‏ نمانده بزاويه خمول متواری کشت حتی న‏ دانایان டெத்‌‏ خصوص 
قوم اذگریز کہ درین فن ,20 lol‏ ارسطو و ابرخس وبطلیموس 
را کتر از اطفال ابجد خوانان قوم Gos‏ شمارند جزم دارند که 
هیچ احد ه از Jal‏ اسلام ديار هند ازیں de‏ خبر ندارند فلهذا 
این هیچ مدان اضعف ole‏ الله الصمد حافظ orae‏ شيخ #د مغربى 
GL‏ انصارى الصایمی خواست تا اوراق جند در بیان اجرام علوى 
des‏ بعبارت فارسى قريبالفهم مبتديان de‏ ازايراد براهين 
هندسی طویل الذیل بين Jie‏ والتفصیل تسوید نماید 
For the latest information on the subject he has taken the‏ 
help of Mr. Kodalingam, the metrologist of the Madras Obser-‏ 


vatory, constructed in 1792 A.D., and his assistant Mr. Srinavasa 
Shastri. The author himself has stated :- 


ay 0‏ مقدمات کہ تعاق برصد دارند حسب الامکان خود 
از مستر య్‌‏ صاخب. رصد جديد S ae‏ ديش از 
چند سال از طرف GT‏ قوم انگریز در ல்‌‏ مذکور بنا کرده اند 
بترجمان سرينواس 203 دار $ دريس فن ett doles‏ رسانیده اذ جل 
راصدان: رصد مذكوز ومنجم ماهر قوم bs‏ داران است Qum‏ 
" کرده دریں اوراق فرام آورده تب بر مقدمه و دو die‏ وخاتمه 
ساخته موسوم به مرات العالم گردانید 
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-The book has been divided into a mugaddima and two 
magalas and a khatima. In the mugaddima he has defined and 
explained the scope of this subject. The first magala deals . 
with the heavens, the sun, the moon, the five planets viz., 
Mercury عطارد‎ Mars it Venus زهره‎ Saturn छ? and Jupitor مشتری‎ 
and also the principal stars in the northern and southern cons- . 
tellations. The author has divided the first magala into ten 
chapters but we find actually in the book fourteen chapters 
subdivided into many sections. The second magala deals with 
the shape and conditions of the earth, and the formation of 
days and nights in the four seasons. It is subdivided, into 
twelve chapters and each chapter is divided into many sections, 
The khatima deals with the area of the earth and the distances 
it has to the other planets. It is subdivided into a mugaddima 
and nine chapters (~t). 


This book also contains fine geometrical figures of the sun, 
the moon, the earth, the planets and their movements. Some 
of these figures have been painted with gold. There are eviden- 
ces in the book that he observed the movements of the planets 
and stars by the help of large telescopes and other metrological 
. instruments of the Madras observatory. In one place he says:- 
چنانچه مولف الى اوراق از دور لين چه در رصد مدراس‎ 


وچه در Kis‏ مواضع SIS‏ شبعه سیاره را مشاهده كرده (مرات 
العالم ‏ مقاله dol‏ - باب دوم) 
In anothér place he says :-‏ 
چنانچه در ارصاد خود بثبوت رسائيده ടെ‏ كرده اند كر 
ارتفاع اعظم جبال از سطح کروی جرم قر عقدار हुई‏ ميل است 
vols],‏ بعض اغوار از سطح مذکور دقدر سه ميل ازين. cam‏ 
ക്രി வ‏ را ఇట్‌‏ نور از تمس برسبیل آساوی حاصل یست 
ھر چند مولف این اوراق عفی الله عنه ولوالدیه SSS‏ کان 
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مشاهدة جرم قمر موده است وبلندی ویستی در سطح آن مطابق 
ادعا a‏ اهل فرنگ b‏ اما جزم بر دعوی olal‏ ندارد (مرات 

۱ اولى - باب هفتم)‎ १८० - العالم‎ 
Again he says :- 

مخ نماند که غير محسوس بودن اختلاف منظر شس بالات 
१००)‏ واستخراج छ‏ از حساب als‏ قبل از اختراع دوربین باشد 
Vis‏ از دوريين جه در رصد مدراس و چه در غير أن مسود 2( 
பனிப்ப வ es doi bo तता‏ 
ومستر کودلنگم hol)‏ مدراس در رصد خود اختلاف منظر آفتاب 
را بمقدار هشت ثائيه و جبل و بنج क्या‏ است ) مرات العالم - 
مقاله اولى باب دوازدم ) - 


In the last chapter of the book, the author has given the 
Persian translation of the information in English, supplied to 
him by Mr. Kodalingam, the metrologist of the Madras obser- 
vatory, with regard to the discovery of five new planets in 
1781, 1801, 1802, 1804 and 1807 and the persons who discover- 
ed them. 


The author has stated :- 

بايد دانست که اهل பன eG à‏ را tle S‏ و Kis‏ اجرام 
e$,‏ وارض را گرد مس متحرك دانند Kilay‏ در صدر ای 
کتاب اشعار م १५‏ معنى 23ல்‌‏ ايم و سوارے قمر و خمسة பனக‏ 
بنج SUS‏ دیگر سيار استخراج كرده اند چنانچه راصد مدراس 
مستر کودلنگم كيفيت استخراج SVS‏ مذكوره و نام مستخرجين 
و حرکات நபி]‏ که 5022 هريك درکدام مدت ' گرد ed‏ تمام மீ‏ 

3 ۱ 
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شود وابعاد همه سيار از شمس இலி‏ بدستخط خود بخط SASS)‏ 

بمحررایی اوراق نوشته داده است ترجھ OF‏ درين جا بحیز تحرير 
می a»‏ ( مرات ചിക - நிவி‏ - باب نم ) 


The author has written this book with a critical mind, He 
has differed with the previous astronomers in many respeots 
and he haa given his independent opinion and judgment. 


5. Ruba Mujeeb. -~+ ربع‎ It is a short treatise about quad- 
rant consisting of 368 pages, each page having 15 lines. It is 
divided into a mugaddima and twenty five babs subdivided into 
many fusuls. 


The following are the topics discussed in this book. 


مقدمه دربيان رسوم us డ్రం‏ 

باب اول در معرفت اخذ EN‏ 

باب دوم در معرفت جيب قوس و جيب eld‏ و وترآن 

باب سيوم در معرفت سیم از قوس و عکس ധി‏ 

باب جبارم در معرفت ميل اول و میل ثانی وغايت ارتفاع 
آں به سه فصل 

باب eU‏ در معرفت عرض للد 

راب ششم در معرفت بعد قطر مدار وارتفاع ol‏ 

باب هفتم در معرفت اصل ir‏ 

باب هشتم در معرفت نمف dial‏ 

باب (की‏ در معرفت slo‏ و فضل ധി‏ 

باب دم در معوفت ارتفاع از فضل داير 

باب 0००५‏ در معرفت ظلين 


சீ 
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راب دوازدم در معر فت داثره فما لبن "m‏ و عضر 
داب سيزدثم در معرفت GAS Aa‏ و مقدار در حصه அம்‌‏ 
داب Pl‏ در daw [DP‏ مشرق و معرب . 
باب foals‏ در معرفت ارتفاع لا سمت ل 
باب شانزدم در معرفت حصه عت 
باب 2249 در معرفت “عت esl) பத‏ معالوب باشد 
باب هجدم در معرفت استخراج قله 
باب Posy‏ در معرفت استخراج جبات اربعه 
باب بیستم در معرفت اصب AS‏ 
باب لست ويكم در معرفت مطالع aLi‏ و بلديه 
باب بيست و دوم در معرفت SVS‏ ثابته 
باب بيست و سيوم در معرفت SNS‏ بوقت شب 
داب ببست و eol‏ در معرفت طول shal‏ ص تفعه و daw‏ اذپار 
ഷേ‏ آبار و بعد سحاب از ارض 


باب ليست و پم در معرفت بعد اصل e‏ 


The book seems to be written just one year before his 
death in 1241 A.H. -1826 A.D. 


NATIONAL TRENDS IN URDU LITERATURE 


BY | 
SRI HYDER ALI KHAN, M.A. L.T., 
Reader in Persian, University of Madras. 


There is a misconception about Urdu language that it is 
not indigenous, and that its literature does not reflect the 
spirit of India. Nothing can be farther from truth than these 
assumptions. The proof for the statement that it is as much 
indigenous language as any other Indian language can be had 
from the fact that outside the sub-continent it is not spoken 
anywhere else. I do not want to dilate too much upon this, 
as eminent scholars like Firaq Gorakhpuri, Pandit Kishan 
Prashad Kaul and many others have written much about it. 
In these few pages I want to show how the Indian spirit is 
reflected through. Urdu literature. We must first have a 
clear idea as to what constitutes the spirit of India. We are 
told and rightly too, that Shah Nama of Firdausi reveals the 
spirit of Iran. It does so because the background of the 
lengthy poem is Persian. The vocabulary to a very great extent 
is Persian. The national heroes, irrespective of their beliefs and 
practices, have been mentioned with respect. : Their heroism 
has been praised, and Iranians have been made to feel proud 
of auch a heritage. This really reveals the spirit of Iran. 


If such examples are brought out from Urdu literature, 
one will be made to admit that Urdu reflects the same spirit 
as the other .Indian languages 


It must be admitted that Urdu poetry, ever since its incep, 
tion, had adopted Persian metres, and had Persian verse 
forms as its model. Vocabulary was also freely borrowed from 
Arabic and Persian languages. Mohammed Quli Qutub Shah, 
the first Urdu poet, whose works are extant in the form of 
‘Kulliyat’, was a great appreciator of ‘Hafiz’, the well-known 
Persian poet. Not only did Quli Qutub Shah borrow expressions 
but also ideas from that great lyrical poet of Iran. Never- 
theless there are Indian influences on his poetry.: He calls his 
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. beloved ‘Mohan’ or ‘Sajjan’. He uses a number of Sanskrit, 
Marathi and Telugu words in his poems. Those that came 
after him also maintained this line. Mulla Wajhi, a man of 
letters of the Golkunda durbar, in his famous fiction ‘Sabras’ 
uses so many Sanskrit and Hindi words that the work is 
ordinarily unintelligible to a modern Urdu student unless he 
frequently refers to the glossary. 


Wali Mohammad Wali, who was a poet of the later 17th 
and earlier 18th century, and who was born in Aurangabad, 
was the sponsor of Urdu poetry in the North. His work reveals 
the language spoken in those days all over India. Although he 


hails from the Deccan, Syed Nurul Hasan Hashimi, who has 


edited the work of this great poet, proves in the foreword! 
that there is not much difference between Wali’s language, and 
the language of his contemporaries at Dlehi and the Punjab, 
Wali uses & number of Sanskrit and Hindi words. This shows 
that in those days Urdu had considerable vooabulary borrowed 
from Hindi and Sanskrit. Only in the 19th century, because of 
innovations of poets from Lucknow, among whom Nasikh was 
the foremost, that many words of Sanskrit origin were dropped 
Oflate there has been a revival 2064 slowly words of Sanskrit 
origin are finding ७ place in Urdu 


Now I shall try to show how genuinely Urdu poets loved 
Indian towns, rivers, natural scenes and India as 9 whole: 


Wali, whose name has been mentioned above, was greatly 
attached to Surat town where he lived for a considerable time. 
He.desoribes the town in the following words : 


يجب شبراد میں .> در نور اك a‏ 
- بلا شك جک میں هر ej‏ مقصد دهر 
ETT cl n‏ اس E l‏ نام سورت ۱ 
EN 3 sus‏ جس £ دیکهن سین گدورت : 
. جکت VE ४ STS‏ ہے يه نور 
اچهو اس ور سود هر چشم بد دور 


1. Kulliyat-i-Wali -.Edited by Syed ^ 1 Kulliyat-i-Wali -Edited by Syed Noorul Hasan Hashimi 
Foreword - Anjuman-i-Taraqqi Urdu, P. 28; 


` 
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*How dazzling is this town among all the towns! Without 
doubt this alone is the main purpose of creation. Its famous 
name is Surat. On a mere look cast on it, all the dirt of the 
heart is washed off. Ifthe world is the eye, Surat is the light 
init. May this always be safe from evil eye. ” 


About the river Tapti, Wali says :- 
e) PEINT ம்‌ த்‌ EX 
ఆశ జా کو اس‎ ചടം Ls كه‎ 
JU اس میں‎ a آب خضر کی‎ వ్‌ 
xe d$ ره اس‎ ఆము هوا‎ 


. “At one end of the town (Surat) river Tapti flows. People 
throng to see its elegant flow. Its water undoubtedly has the 
effeot of ‘elexir’. The breeze there reminds us of the valley of 
Kashmir." 


Wali is not only a lover of Surat, but also of entire India. 
When he leaves Gujarat, he writes a poem lamenting his separa- 
tion from such a nice place. He is enamoured of Delhi as well. 


The Indian festivals and rituals have inspired Urdu poets. 
Nazir Akberabadi has made a mark in this respect. He has 
described all festivals (Hindu & Muslim) of his days. There 
are vivid descriptions of the celebrations of these festivals. 
Holi seems to have inspired him most. He has written six 
poems on Holi. He has also written poems on “Divali”, ‘Rakhi 
Bandhan”, *Kanhayya ki Ras" and such other topics. I shall 
quote here one stanza of Nazir regarding Holi: 


آجھمکے عيش وطرب کیا IS‏ جب حسن دکھایا هولى نم . 
هر آن خوشی کی ioe‏ یود اطلف Sd ble‏ 

هر خاطر كو AS xe‏ هر دل كو doe एफ‏ نے 
دف E பூவ பம்‌ जॉ,‏ جس وقت त ऐ‏ ے 

بازار کل اور کوچود JÈ «०७‏ شور pode Uk‏ 
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“Oh! when Holi revealed its beauty, what revelries! 
what rejoicings ! Happiness increased every moment. Such was 
the favour shown by Holi. Every keart this festival fills with 
pleasure ; and every mind it attracts, when it begins beating 
its golden drums, in markets, lanes and streets. There is 
tumultuous joy everywhere". 


* Rakhi Bandhan" is also a great festival of Hindus in the 
North. During this festival Brahmins tie the *''Rakhis" 
(coloured threads) round the wrists of Hindus. This thread is 
supposed to protect the person who has it from misfortunes. 
Nazir has written a poem commemorating the same. Addres- 
sing his beloved on the occasion of this festival he says : 


PER" E uD جو هر دم‎ ash ५1) هين‎ A 
aU S हद cole ام‎ So تو ان کی راکھیوں كو‎ 


by onc‏ اور S १५८८७‏ ما تھے ; الر بهار_م 
نظیر op உமி‏ بتک راکهی ചി path‏ 
७-२‏ لو اس. > هنس کر اب اس تہوار کی راکھی ۔ 


“The beauty stricken youths are roaming about with 
rakhis tied round their wrists. Oh my Life! The star of my 
love! See their rakhis. With the sacred thread across and 
with the caste mark on the forehead, Nazir has come to you 
in the guise ofa Brahmin. Now extend your hand with asmile, 
Oh sweet, and give him the privilege of tying this rakhi on 
your wrist. ” 1 


Indian heroes of pre-historio days have been held with 
respect by all the Urdu peets and prose writers, Hindus as well 
as Muslims. ۰ Of course Hindus regard them as Gods in accord- 
ance with their beliefs. But Muslims have not: been behind 
their Hindu brothern in showing respect and regard to them. 
Many a quotation can be given in this respect, I shall first 
quote Nazir. Desoribing Sri Krishna's Ras Leela known as 
Kanhayya Ki 888, Nazir says : | 
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జ‏ هين دهوم سے جو تماش كو كلبدن 
"s‏ کہ كهل ره هن کلود ك چمن چمن 
ge JS‏ نرت os‏ بباری بصد برن 
اور گهنگرژد کی سن L‏ صدائیں چهنن چهنن 
هر آن ०७१४‏ کا یہی مكير بلاس هه 
ديكهو Les ci oi‏ 1 راس ஆ‏ 


* With all paraphernalia, girls, as delicate as flowers, have 
come to see the show. Their groups, spread here and there, are 
like flower beds in full bloom. There, Kunj Bihari (Sri Krishna) 
dances wrapped in a dress of varied colours. The sound of 
'ghungrus' - (small bells tied round the ankles) inspires “901187 
and they cry, ‘How Grand ! It is Kanhayya’s Ras. ” 


I shall mention here a poet of our own times who has paid 
fitting tribute to Sri Krishna. His name is Hafeez Jalundheri, 
He sees the statue of Sri Krishna. Getting inspiration from it. 
he writes a poem. A few lines from the same are quoted 
below :— 


NI سے نرالا له باسری‎ Lis 
كا كو الا‎ SS 
حر کہ اعجاز کهلتا هی نہیں راز‎ ക. 
மி; >. ol کا‎ dl, 2 کہا شان‎ 
a اك شان خدا‎ BANS <يران هون يه‎ 


خود حسن کا بت کر 


TOS بت‎ 
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“ Unique in the world, this flute player, a cow herd, among 
cow herds. Is this magic or miracle! No clue do I get. By 
God what grandeur I By God, what a pose! Bewildered am I 
to know what it is. Yes, it is God’s glory 


In the precincts of the temple, the very creator of beauty. 
after assuming a form, has chosen to sit like an idol” 


Besides Sri Krishna, Sri Ram and Guru Nanak also have 
been frequently mentioned in Urdu poetry. Nazir has written 
a poem on Guru Nanak. 1 write below only a ‘couplet from 


that poem , | "m 
5 نانك شاه‎ bb oa L اس غظمت‎ ५ ८: اس نخشش‎ 
1 نوا ازداس کرو اون هردم بولو واه‎ e ae ی‎ | 

" Guru Nanak is so full of bounty and so full of honour 


that all should bend their heads before him, submit their 
requests and ory in ecstacy, Wah Guru” 


Iqbal has also ‘paid fitting tribute to. this great: saint of 
India. Iam quoting here just two couplets from: that famous. 
poem, ‘‘ Guru Nanak ”. T" 


قوم نم پیغام گوتم کی ذرا. ba‏ 9 کی 
قدر يبجانى 4 این گوجر اك E ഭിം‏ 
هيد 5 اك صد کامل ne‏ خو اب a.‏ 


‘‘ The nation, alas! did not give heed to the divine 
easage delivered by Gautam. It did not assess the full value 
of that rare gem. Years later, from the Punjab, arose the 
voice, ealling people towards the belief that God is one, and 
none but He, A perfect man awakened the country from the 
deep slumber that it was in.” 





1. ارداس‎ is the colloquial wordt or eth .عرض‎ 
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Now I come to the topic of the love of the motherland. 
I do not want to tire the readers with copious examples. Men 
of letters of Urdu literature, a couple of centuries ago, coined 
the beautiful phrase, which served as an inspiring solgan for 
them, and for all the Indians. This celebrated phrase is 
“ Hindustan, Jannat Nishan ” ie. ‘India, a symbol of paradise’. 
Let me first refer to Chakbast in this respect. He has paid 
tribute to his motherland in the following lines :— 


ام خاك هند ثیری عظمت مين کیا كمان هم 
மிய‏ فيض قدرت ചാട്‌‏ 3 رواد ക‏ 
அ एड மூலி‏ .حسن ازل அபி‏ 
dl‏ ره زيب وزينتء کیا اوج عزوشان هم 
ल”.‏ هر له خدمت خورشید پر ८०‏ کی 
کرنوں عم گوندھتا اه چولی x‏ ی 


* Oh dust of India! There is no doubt about your great- 
ness, Theriver of Divine blessing is ever flowing for you. 
From your forehead is manifest the beauty of the dawn of 
oreation. What beauty! What splendour! How high is your 
honour and grandeur! It is the duty of the brilliant sun every 
morning, to dress the locks of the Himalayan bride (the peak)". 


Poet Iqbal, in a song written for Indian children entitled 
(१ Watan Ka Rag” (The song of the country), says :— 


ച‏ كليم جس ८.‏ پربت ole‏ كا سينا 
لوح ul‏ كا کر ٹھیرا جہاں سفینه . 
جنت کی زندی డి‏ جس کی فضا میں جينا 
| وطن وهی هء میرا وطن وهی ക‏ 


٠١ Every Indian, a Moses, and every mountain is Mount 
Sennai. This is the place where Noah’s ark got asylum from 
the deluge. Its towering mountains are the stepping stones to 
the Heavens. To live in its environment is to five in Heavens.” 
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There is another song of Dr. Iqbal which is too widely 
known. It is one of our national songs. I shall just quote 
two couplets from the same. 


سار م le‏ سے اچها هندوستان هیارا 
م بلہلیں هين اس کی وه کلستاد ble‏ 
مذهب त्या‏ سکهاتا آرس میں بير رکهنا 
هندی هين (P‏ وطن ه هندوستان هیارا 


“Our country is undoubtedly the best of all the countries 
of the world. We are its nightingales, and it is our rose garden. 


No religion teaches that we should have feuds with each 
other. We are all Indians, and India alone is our country." 


Dr. Iqbal goes even to the extent of saying :— 
ക Vy خاك وطن 3 جيم 5 هر ذره‎ 


“Every particle of my country is God unto me.” 


Many poets could be quoted in this respect. But the desire 
for brevity makes me pass on to another important topio viz. 
the desire for freedom and & sense of repulsion against the 
foreign rule exhibited by the Urdu poets. During the later 
period of the Moghal rule in India there was much confusion 
and chaos in the country. People did not know what they had 
lost. Iqbal depicts this period in the following couplet. 


ET‏ زاکای متاع Ve lak‏ رها 
کارواں £L‏ دل سے احساس Whe ०५)‏ رها 


* Alas the disappointment! The caravan has lost its 


belongings. And the worst of it, it does not realise what it has 
lost.” 


छि In 1757 there was, what is known as the Battle of Plassey, 
which gave the British a firm foot-hold on the Indian soil. 
Hence further goncentration of British power in India 
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was made possible. The death of Sirajuddoulah was indeed a 
great tragedy.  Inspite of such great calamity, there was no 
reaction worth the name in India. It was an Urdu poet by 
name Raja Ram Narayan Mouzoon, who raised his voice of pro- 
test, and recited these two lines which have become immortal! 
in Urdu poetry. 


S. c ட்‌ பச்‌ Tig €» ca, 3 e غزالاد‎ 
6 wos له كي‎ PT s pl uU 41१3 


* Oh deers of the desert! You must be acquainted with the 
facts. Tell me of the death of Majnun. They say the mad 
man is dead, well! What befell the desert after him?” 


‘Majnun’ literally means ‘mad man’. The root of this 
word is ‘junun’ which means ‘madness’. But metaphorically 
‘Majnun’ means a man of determination who does not care for 
the consequences. Sirajuddoulah was indeed such a great hero. 
The desert is of course Bengal. After the death of such a great 
man, Bengal and later India, became a slave to the British 
rule. This lament of Raja Ram Narayan Mouzoon, in fact, | 
reflects deep sense of aversion of و‎ few thinkers of those days 
against the foreign domination. 


In the last decade of the 18th century Nawab Umdatuj 
Umara, Wallajah II, although enjoying British protection, had 
realised that very soon these foreigners would end the show, 
and would themselves become the supreme lords. Even at that 
time there were serious limitations to his powers. Showing 
resentment at these limitations and impositions, he says in 
one of his poems :- 


ol e DE E E ക്ക്‌ తంతి 
کے هات‎ AK ക هارا ملك‎ 

ASS JT هر روز‎ ae 
تھڑو هی‎ ക بر‎ Sis ம்‌ 
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** Oh friends! Do not ask about our affairs, Our country 
is in the hands of the British. Every day is a day of sorrow for 


us, Fie on our life!" 


In the latter half of the eighteenth century Hazrat Shah 
Waliullah, a great Muslim divine, realised that something must 
be done to stir the imagination of the Muslims, and to make them 
realise how they should lead their lives with dignity and honour. 
He thought the best way of creating the intellectual revolution 
was to translate the Qur'an, the book of God. As Persian was 
the vehicle of thought and expression of the intelligentia of 
those days, he translated the holy book into Persian. He was 
the first to attempt the translation of the Quran. Even before 
he could finish his work, the British who got soared, set up 
some Ulemas against him. They denounced him as a ‘Kafir’ 
and sent him threatening letters. But that man of action did 
not give heed to the threats and went his way. When he finish 
ed his translation, a ruffian, by name Najafkhan, under insti- 
gation from the rulers, entered the house of Shah Sahib, and 
severed both his hands. But Shah Sahib was undaunted. He was 
in the position of John Wyoliff. He considered no sacrifice 
greater for the noble task that he had undertaken. In 1803, 
his son Shah Raffiudin wrote Urdu translation of the Qur’an 
to make the meaning of the holy book available to a wider 
section. Perhaps referring to these incidents a later poet says . 


പ‏ رهم جنون کی حکایات o‏ چکاں 
هر چند اس مين awe ഷി‏ قلم A‏ 


‘‘We went on writing the bleeding tales of madness, al. 
though, while so doing, our hands were severed,” 
Referring to Shah Waliullah’s movement Ratanlal Bansal 


says! :- 


]. Kilasiki Adab- Jung-i-Azadi men Urdu ka Hissa - P. 22. 
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“In order to deliver India from the clutohes of foreign 
Power, Shah Walliullah kept on fighting. Whenfinally he died, 
he left as his legacy for his sons, relations, disciples and 
innumerable admirers those sparks of freedom which made them 
prefer honourable death to detestable life. " 


The efforts of Shah Walliullah did not go in vain. The 
procedure of blind following and complete dependence upon 
Ulemas and faith in traditional behaviour began to vanish, 
Free thinking and action manifested themselves through poetry 
and prose. A keen desire for freedom of thought and express- 
ion developed consequently. 


Much earlier than the so-called ‘Mutiny of the Indian 
sepoys’, Urdu poets began to resent the British domination. 
Mushafi, a poet of the early 19th century, and a younger con- 
temporary of Mir says, 


lio हक‏ 1 حشمت و دولت جو ചക്‌‏ 3 هی 
AS‏ فرنگیود نے gu‏ لوٹ لی 
The Farangs (Europeans) have pilferred the wealth and‏ “ 
grandeur of India in a diplomatio way. ”‏ 


Jura’t, a contemporary of Mushafi had also sensed the bad 
state of affairs in Indis, especially with regard to the power of 
Rajas and Nawabs. He gave his reaction in the following 
quatrain : 

Zu 4) ps‏ امراب آور 4 وزار 


ula L பவ‏ له قفس مين هين اسیر 
جو كدي وه ०४५७३‏ سو لھ منه سے ہولیں 
بنگالے کی مینا هن يه پورب کے امیر 
٠١ Don’t call them now Amirs or Wazirs. They are all birds‏ 


shut up in the British cages. Whatever the British teach them, 
hey repeat. The Amirs of the East are the Minas! of Bengal. 


——Á—— ا‎ P INA 
1, An Indian bird which can repeat words like a parrot. 
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Hakim Momin Khan Momin, ७ famous Urdu poet, who 
died just & few years before the rising of Indien sepoys, was 
the disciple of Shah Abdul Qader, and Shah Ismail, the son 
and the grandson of Shah Walliullah respectively. He has 
expressed his resentment against the British rule in some of his l 
poems. One such poem is in Persian consisting only of four 
lines. Although I am dealing with Urdu poetry, yet I cannot 
resist the temptation of quoting this quatrain because this 
indicates the bend of the poet's mind. j 


Y‏ عسويان உல்‌‏ رساندند 
०७‏ من و جان LA‏ 
تا چند بخواب از باشی 
p‏ ز فغان suas‏ 
These foreigners have drawn out my life and the life of‏ “ 


my country. How long would you be callous to the wailings of 
the Motherland १” 


In one of his mathnawies he prays to God that he may be ` 
given the opportunity to die a martyre’s death in the cause of 
his country. 


As for the revolt of the Indian sepoys against the British and 
the reaction of the Urdu poets and prose-writers I shall quote 
a passage from the essay of Khawaja Ahmad Farouqi, Reader in 
Urdu, Delhi University. The title of the the essay is 'Jang-e- 
Azadi Men Urdu Ka Hissa’ (Part played by Urdu inthe fight 
for freedom).- The English rendering of the said passage is 
given below. 


16 The Indian Mutiny is the epoch-making incident of our 
history. In this fight for freedom many sections of our people 
did not take part. There were many reasons for the same, 
With all that this was the first united front that they presented 
against the British. This incident could never be ignored when. 
ever the history of the freedom movement is written. It is but 





1. Kilasiki Adab, P, 24. 
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natural that such a great event influenced our men of letters. 
Some literary men and poetas were directly connected with this 
movement. Even as it is, as far as Urdu poetry is concerned, 
poetry and soldiery had marched hand in hand, and at no time 
was there a conflict. So (because of their part in this movement) 
some of them had to experience the hardships of prison, and 
some others were hanged under the charge of having instigated 
the mutiny”. २ 


Much earlier than the rising of the Indian sepoys in 1857, 
Moulvi Mohammad Baquer, a contemporary of the great Urdu 
poets, Ghalib and Zauq, had started an Urdu journal styled 
‘Urdu Akhbar’. He had been writing articles resenting the 
British domination in Indian affairs, So after the mutiny was 
quelled, the British began to arrest those who were supposed to 
be directly: or indirectly connected with the rising. Moulvi 
Muhammad Baquer was one of those who were immediately 
arrested, court-martialed and ordered to be hanged. 


Moulvi Sahbai, who was a contemporary and a great friend 
of Sir Syed Ahmad Khan, wasa great literary figure of those 
days. He helped Sir Syed Ahmad Khan in compiling the 
famous book ‘Atharus-Sanadid’, which is a proud record of the 
work of Sir Syed Ahmad Khan, He was such an eminent writer 
that great poets like Ghalib, Sheefta and Momin held him in 
great esteem, , 176 was aleo shot dead along with his two sons 
for his alleged part in the rebellion. 


Moulvi Sadruddin Azurda, the chief judge of the Delhi 
Court, was imprisoned and sent to jail. He was released 
from jail after a long time. Only half of his forfieted pension 
was restored to him. His last days were spent in misery and 
poverty. 


Moulvi Fazl-i-Haq Khairabadi, who was another great 
literary figüte of Delhi, was also tried and awarded life 
imprisonment, sent 6௦ Andamans, where, after suffering humilia- 
tion, degradation and unbearable hardships, he died, and was 
. buried there itself. It is said that Ghalib owes much of his fame 
to Moulvi Fazl-i-Haq, who told the great poet that he must not ఆ 


5 
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publish all that hehad written, but only selections thereof. 
Ghalib entrusted this task to Moulvi Fazl-i-Haq who gleaned 
' gems from his poetry and published the Urdu Diwan. If all that 
Ghalib had written had been published, he would not have 
been considered the very great poet that he is now known to be. 


Moulvi Mohammad Ismail Hussain Munir Shukohabadi, also 
& well.known poet of those days, took active part.in the first 
struggle for Indain independence. Like many others he was 
also arrested, tried and awarded life imprisonment and sent to 
the Andaman islands. ‘ In one of his poems he describes how he 
was taken to the distant place and how he was made to suffer 
on the way. .The first part of the poem, describing the journey, 
is given below. 
اور ياران شفرق‎ ab] c^ 
3 
جهث كا سب كردش تقدیر سے‎ 
है هوک‎ ம db a) 
ക ivy سو طرح کی ذلت‎ 
قبر‎ fa TA تاريك‎ dS 
3 زاجس‎ dale ct 3 Uc 
ചി 
سے‎ AN um ol caw ظلم‎ 
آداد مين ۳۹ ستم‎ லி جو‎ 
سے‎ Ay) (८० 2100 039 Qe 
روان‎ ച്ച 5 LK APs. 
کی زنجیر سے‎ osb كرتس پڑتے‎ 
میں‎ 059 gh هتهکزی هاتهرد میں؛‎ 


ناتواد آر قيس کی آصوير سے 
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** Destiny's cruel hand snatched us from Farrukhabad and 
from our kind friends there. Imprisoned we came to Banda 
undergoing a lot of humiliation and degredation. We were given 
a room darker than the grave and narrower than the link of a 
chain, Then we were taken to Allahabad with oppression, 
deceipt and devil craft. The tortures that we were subjected 
to are beyond description, oral or written. From Allahabad 
we were asked to go to Calcutta on foot. We staggered be- 
cause we were handcuffed and chained. ” 


The above few instances, [ believe, will suffice the readers 
to be convinced of the part played by men of letters in this 
first struggle for freedom. Now let us examine the post mutiny 
period. 


Although the British gained supremacy and became 
absolute rulers of India, yet the spark of freedom kindled by 
this historic fight did not extinguish. True itis that it did 
not develop into a conflagration immediately; nevertheless it was 
there, and was slowly creating that warmth for freedom in the 
minds of Indians which later resulted in the great freedom 
movement led by Lokamaniya Tilak and Gandhiji. 


The British had established law and order in the entire 
country. Feudalism was slowly giving place to capitalism 
and industrialisation. The rulers thought that those reforms 
would satisfy the Indians; and they would not entertain ideas 
of freedom. But literary men were there to educate the masses 
and to inculcate in them the desire for freedom, 


Khwaja Altaf Hussain Hali, although an associate of Sir 
Syed Ahmed Khan, did not like the continuance of the British 
rule. But he was not for taking any crude action that would not 
bring the desirable results. He was of opinion that before the 
Indians stood against the mighty rule of the British they must 
equip themselves with the modern outlook. They must unite 
and they must develop industry. In a number of articles that 
he wrote, he drove home into the reader these ideas. In his 
article “ with the change of Time you should also change", he 
wants Indians not to cling to the old outmoded values of life, 


. 


16 ANNALS OF ORIENTAL RESEARCH 


but to adopt new values. This alone is the secret of not only 
survival but also of strength and power. Dogged adherence to, 
old traditions ruina a community. 


Supporting industrialisation he has written an article with 
the title ‘‘Is the world machine run by knowledge or by indus. 
try?” He defines knowledge as mere book knowledge which 
has no utility value, He defines industry as knowledge of applied 
sciences and technology. He proves that mere scholastic learn. 
ing which ignores practical aspects of life is of no use. In his 
famous poem, ‘‘ Musaddas~i-Madd-o-Jazr-e-Islam”’ or better 
known as Musaddas-i-Hali he lays stress on work as the means 
of stability in economics, and upholds its dignity. 


Another factor that Hali emphasises for the achievement 
of honour and dignity for the country is the emotional integra- 
tion. It is the most vital factor for the very existence and 
progress. From one of his poems on such a ४010 two couplets 
are quoted below: | 


4 رها ५ ७‏ اك آزاد A E‏ جن میں ملاب 
دولت 3 لحت هين هر حال من أن _ى همر اه 

பம்‌.‏ رابطه جس قوم میں اور री‏ جبتى 
)98 سے یه سمجهو se BF న‏ وجاه 


** A person of free country was saying the other day that 
wealth and fortune accompany only those who are united. But 
the community in which there is no common link and identity of 
outlook is bound to lose honour and power.” 


Referring to the British he says that the seoret of their 
success is their consideration of their countrymen. 


PE‏ اهل وطن ട്‌‏ بأسدارى s‏ 4 لوك 
ce‏ هين دإن و ایماد A “a | IE]‏ 


‘ These people (the British) regard consideration for 
their compatriots their religion and their faith. That is all.” 
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Hali knew that there was no' real social justice under the 
British rule, although much noise was made about it. The pri- 
vileged classes had all the advantages, and the downtrodden 
were oppresed. One of his poems isa satire on the British 
Law. A few couplets from the same are given below :— 


E‏ هين هر of‏ انسان ار 2 فرض 
Us Lib‏ کا a‏ از lo‏ 
در جو سچ O96 பூம்‌ ச)‏ مين 
جان کچے مکڑی .2 جا لے ک سوا 
اس مين அடி ०८६‏ هين Y‏ زور هين 
اوز هلا سک am ஸ்ட்‌‏ دست Sy‏ 


zi 
دلت هي 39 اك أن مس‎ wl بر‎ 

جو سكت தீ)‏ هين ue ०३४७‏ ذرا 
छर‏ مين ०५७ കക്‌. ००००६‏ وه 

اور نظر میں زور ०३०४७‏ کے ہے «لا» 


‘‘ They say it is obligatory on all to follow the law. 
Obedience to law of the land is next only to obedience God. 
But the truth is that law has no more grip than what a cobweb 
has. The weak insect gets arrested in the cobweb; whereas the 
strong tears it off. The law has its hold on those who are down- 
trodden. But for the strong, it is not the English word ‘law’ 
but the Arabic word ‘la’.” ‘la’ in Arabic means ‘nothing’, 
Hali has punned upon the word ‘law’ because of the similarity 
of its sound with the Arabic word ‘la’. 


Like Hali many other poets and men of letters of the later 
19th and earlier 20th century expressed their sense of repulsion 
against foreign domination. For the fear of being too lengthy 
I shall deal with only three more poets viz., Akber Allahahadip 
Chakbast and Dr. Iqbal. I am purposely avoiding moderp poets, 
I am not prepared to give them as much credit - although I do 
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not mean to decry them -as I should to the old poets, because 
these old poets expressed ‘their view, sometimes openly and 
sometimes coached in a language apparently devoid of sedition, 
at a time when public opinion against the British rule had not 
been mobilised. 


As for Akbar Allahabadi, he first began his poetical career 


as a conventional poet of Lucknow School. But very soon he. 


became a severe critic of the British rule and westernisation. 
There are, as we know, many good things in westernisation ; 
but his aversion to it was purely a psychological problem. 
Although he was holding the covetous post of a district judge, 
yet he did not hesitate to refer to the-atrocities committed by 


the then rulers of India. Referring to the severe impositions . 


by the British, and their growing suspicions for nothing, he says: 
ڈرتا هون‎ T. ھوے‎ ച ite 
يه له سمجهس کر آه كرتا هود‎ 


À | ட 
“I am afraid of even breathing lest it be misconstrued as a 
sigh (in protest against them)". i 


Akbar, although a high Government official, longed to be a 
disciple of Mahatma Gandhi. He expresses this idea in his 
own. humorous style. ie ९ l 


a 


| ர deese PE UNT 
மதி آپ بات گاندهی کی‎ ७४ اس كو‎ 


“Had Akbar not been owned by the government, you would 
have found him also among the admirers of Gandhiji.” He 
uses the word ‘Madkhoola’ for Government official. Mad. 
khoola means a concubine. This metaphor quite fitted in with 
the. circumstances in those days. While a concubine may 
sometimes be more serviceable to the person who has her, she 
cannot-olaim to have equal sovial status with the wife of that 
person. The. position of high Indian officials in those days was 


‘also similar. They were more serviceable to the government than 


۳ न السام‎ சி e 


4 
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the European officials. Yet, neither did they enjoy that posi- 
tion, nor were they given their pay. The term “Gopi” for a 
disciple of Gandhiji is also equally significant. Gopis are the 
traditional cowherd girls of Gokul whose love for Sri Krishna 
was spiritual and above sensualim; and Gandhiji’s disciples 
loved him purely for his spirituality. They were selfless, and 
they had no axe to grind. 


I shall conclude this article with a reference to Chakbast 
and Dr. Iqbal, the two leading poets of the first half cf the 
20th century. 


Birj Narayan Chakbast was a national bard. He openly 
sided with the Home Rule Movement started by Dr. Anne 
Besant. He exhorted the Indians towards this goal through 
his powerful poems. In one such poem he says :- 


حکم حا 1 € هم فریاد زبانی அடீ So‏ 
دل $ பூரி‏ هوی گنک ele Sy go A‏ 

قوم کہتی هم «هوا بند هو ७१‏ رك ச‏ 
بر لھ o‏ نہیں اب جوش جوانی رك die‏ 

ക اذیت دی‎ के ம பசை خبردار‎ Ugh 
a dej 2 تماشه 4 نہیں قوم‎ de. 


“The Government have ordered that all agitations should 
be stopped ; which means that the powerful outpouring of the 
heart comparable to the flow of the Ganges should be stopped. 
But the reply of the country is: “Let water and air be kept 
away. Even then it will not be possible for the youthful 
enthusiasm to dwindle. Let those who have tried to intimidate 
us all along know for certain that this is nota mereshow. The 
nation has taken a turn". 

In one cf his ghazals there is a couplet which served as a 
slogan for many years. The following is that immortal couplet, 
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HES مری‎ ४ اسیر كزين‎ euet 
ذبن سکتے‎ 1ట كو بیڑی‎ dua 


“Whether they imprison me or whether they cut my 
tongue, they cannot bind my ideas in chains". 


Dr. Iqbal's works are too well known to require any lengthy 
discussion here. The purpose of this article will be served 
enough if just two of his couplets are produced. Speaking about 
the growth and development of personality, he says that free- 
dom is the most essential need for the same. 


So‏ مين گهث کے رهجاتى அ‏ اك í EI‏ آب 
اور آزادی مين بحر ക ०‏ زندق 


"In slavery personality reduces itself to a streamlet with 
a little water stagnating in it, while in freedom it expands into 
&n unfathomable vast ocean". 


Again Iqbal says :-‏ 
غلامی میں نه كام iT‏ هين dade‏ نه wo‏ 
جو هو ذوق Ca)‏ بيدا و كك جاتی هين பலிப்‌‏ 


“In slavery neither your swords nor your designs are of 
any use. You must be sure of your oause and ௨௦% accordingly. 
Then you will find that shackles will break of their own accord”. 


The poets and men of letters referred to in this article are 
but a few. In such a brief article as this all the poets could 
not be mentioned. Even these few examples that have been 
given, are sure to convince the reader that Urdu has played 8 
vital part in the life of the nation. As Khawaja Ahmed Farougi 
puts it, "Urdu did not live in the abode of seclusion. During 
all these eventful decades it has reflected the national spirit.” 

० It will continue to do so provided it is allowed to develop with- 
out any hindrance. 
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Kulliyat-i-Wali, published by Anjuman-i-Taraqqi Urdu, 
Delhi - 1945. 

Kulliyat-i-Nazir published by Tej Kumar Book Depot, 
Luoknow, 1951. 

Klasike Adab - Khawaja Ahmad Farougi, Reader, Delhi 
University. 

Bang-e-Dara - Dr. Iqbal. 

Subh-e-Watan - Chakbast. 

Naghmazar - Hafeez Jalundhari. . 
Maqualas-i-Hali- Part I. 

Diwan-i-Hali. 


REVIEWS. 
THE STRUCTURE OF KANNADA 


Dr. रि. C. Hiremath. Karnatak University, Dharwar, 1961. 
Pages 135. Rs. 5/- | 


The importance of the descriptive approach in the study 
of language, originally stressed by Panini in his Astadhyayi, but 
neglected by the Western linguists of the nineteenth century in 
their enthusiasm for the historical and comparative methods, is 
now being realized by modern linguists because of the penetrating 
work of the American savant Bloomfield and his staunch follo- 
wers belonging to the school of Descriptive Linguistics, or 
Structural Linguistics. Thanks to the financial assistance írom 
the Rockfeller Foundation, Linguistic schools were conducted 
by the Deccan College at Poona and other places under the 
direction of American experts as a result of which Indian scholars 
began to get more and more acquainted with descriptive linguis- 
tics. Dr. Hiremath, who is a well-known scholar in Kannada 
could attend some of these linguistic schools in India and, with 
the help of a senior fellowship from the Rockfeller Foundation, 
continue higher studies in the U.S.A. at the University of 
California, Berkeley. The present work’ which is the result of 
this study, gives a descriptive analysis of the structure of the 
Kannada dialect of Dharwar, and will be of great help 
to the students of Kannada and Dravidian linguistics. 
Though mainly a descriptive study, it contains here and there 
many ideas about the evolution of the language as well. Dharwar 
Kannada is the North Karnatak dialect spoken in the districts 
of Dharwar, Belgaum and Bijapur. 


K. KUNJUNNI RAJA. 


THE PROBLEM OF MEANING IN INDIAN PHILOSOPHY 
R. C. Pandeya. Motilal Banarsidass, Delhi, 1963. Pages 303. 
Rs. 16/- 
In India the various schools of Philosophy, including those 
of the Sanskrit grammarians and the rhetoricians, devoted much 
thought to the problems of linguistic. philosophy and general 
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linguistics and evolved different theories to explain the manifold 
aspects of language behaviour. ‘The discussions on the problem 
of meaning by the great Indian thinkers like Bhartrhari, Kumari- 
labhatta and Anandavardhana show extraordinary linguistic 
acumen and are full of valuable observations which can be of 
considérable help in clarifying complicated issues in modern 
discussions on the subject 


Of late some important works have appeared in the field of 
Indian theories of meaning. I worked on the subject under 
Professor Brough in the School of Oriental and African Studies, 
"London, during 1952-4, and prepared my comprehensive thesis. 
(Indian Theories of Meaning, published in 1963 by the Adyar 
Library, Madras-20) Then came D. S. Ruegg's thesis, Contribu- 
Hons al’ Histoire dela Philosophie linguistique indienne (Paris, 
1959), and Gaurinath Sastry’s book, The Philosophy of Word 
and Méaning, (Sanskrit College, Calcutta, 1959). Miss Biardeau 
‘of Paris edited some basic texts on the subject with French 
translation and notes (Sphotasidd& and Tativabindu, published 
from Pondicherry). Dr. Sreekrishna Sarma (Tirupati) and Dr. 
K. Raghavan Pillai (Trivandrum) have also been working in the 
field. The present work by Dr. Pandeya tries to give a general 
survey of the development of the philosophy of meaning in 
India. While welcoming more and more new books in the 
field, it has to be pointed out that the problem of meaning isa 
difficult one, and the works of ancient scholars like Bhartrhari 
can be understood properly only by deep and concentrated study. 


Dr. Pandeya apologizes for the printing and other mistakes 
‘bound to creep’ into the book as it is ‘printed in a hurry’. 
What is the need for such a hurry? There are several printing 
mistakes, not pointed out in the long errata at the end. The 
bibliography is fairly comprehensive, but some of the works 
mentioned there have not been used in the text. Thus Vacaspati’s 
Tattvabindu should have been consulted before writing on the 
Sphota or the Anvitabhidhana and Abhihitanvaya theories. It: 
is surprising that Dr. Pandeya associates the Anviiabhidhana 
theory not with the Prabhakara school of Mimamsa, but with 
the Nyaya school;. this is a definite mistake. If he had consulted 
the Tativabindy or Salikanatha’s Prakaranapanctka, especially 
the” Vakyarthamatrka section, or the Brhat by prabhakara 
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(not mentioned in the Bibliography) he could have avoided this 
mistake. 


The book is divided into three parts. The first part intro- 
duces the subject and stresses the need for considering the 
problem of meaning as a philosophical problem. Part II deals 
with logical and syntactic problems. The unit of language is 
taken to be the sentence, the word being unreal. The nature 
ofthe parts of speech is also discussed. The third Part deals 
with the relation of language with reality. The differing views 
on primary meaning of a word are mentioned; and the sphota 
theory is discussed, more from the philosophical point of view 
than from the linguistic. ۱ 


The language is simple and clear; and the treatment 15 
generally authentic. Dr. Pandeya says, ‘‘I have only put 
together views expressed by thinkers in the past. I have arranged 
the views of philosophers in a logical order and tried to 
explain them.” It is a useful book and can be recommended 
to the discriminating students of Indian philosophical approach 
to the problem of meaning. 

K. KUNJUNNI RAJA. 


RAJASEKHARA’S KARPURAMANJARI 


Critically edited in the original Prakrit, with a Glossarial 
index and an essay on the life and writings of the poet, by Sten 
Konow, and translated into English with notes by C. R. Lanman. 
Harvard Oriental Series, Vol. IV, 1901. Republished by Motilal 
Banarsidass, Delhi in 1963. Rs. 7-50. 


This is one of the many books now republished with the 
assistance of the joint Indian-American standard works pro- 
gramme. It is a standard critical edition and is thorough in 
its approach; but Konow does not give the Sanskrit Chaya and 
gives more importance to the Prakrit grammars than to the 
evidence supplied by the manuscript material; the later revised 
edition of the text by Manomohan Ghosh in 1939 has used 
more manuscripts, and gives better readings. Still it is good 
to have this standard critical edition made available to the 
public at a cheap price. 

K. KUNJUNNI RAJA. ~ 
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STUDIES IN THE.BRAHMANAS. 


By Dr. A.C. Banerjea. Motilal Banarsidass, Delhi, 1905, 
Pages 185. Rs. 15/- 


. This is an intensive and careful study of some interesting 
problems in family and tribal relationships during the Brahmana 
period. Dr. Banerjea makes an analytical study of terms 
expressing parentage like Sajata, bhrairvya and anujavara, . as 
well as those indicating the exogamy of the clan such as Jana 
and Jams. . The problems regarding the terms vratya and art 
are examined afresh, making a comparative study of the 
evidence available in the Samhita texts also. The author is 
conversant with the modern theories of sociology and applies 
them in his study of the old texts of the Brahmanas. 


Dr. Banerjea considers that the Vrátyas were non-Brahmani- 
cal Aryans who incurred the contempt of the Brahmanas mainly 
by their alien ritual practices. He-interprets ari as ‘individual’ 
belonging to the exogamous group as opposed to the group 
*non-marriageable; The idea that a term .of exogamous signifi- 
cance gradually changed its meaning to indicate ‘a stranger’ 
is interesting; though one would like to get more evidence in 
support of this view before accepting it. 


Chapter I discusses ari in the Rgveda. Chapter II on “Clan 
exogamy in the Brahmanas’ discusses the terms .Jana and Jams, 
The next chapter deals with family relationship, and studies 
the terms agredidhisu,  didhisupahi parivitia, parivividana, 
anujavara, bhrairvya and sajaía. Chapter IV is concerned with 
social and functional groups. The next chapter discusses the 
Vratya problem: .Dr. Banerjea has examined the earlier 
investigation's on the problems discussed and is thorough in 
his approach. 


K, KUNJUNNI RAJA. 


ర్‌ 
THE SOMA-HYMNS OF THE RGVEDA 


Part III. By Dr. S. S. Bhawe. Oriental Institute, Baroda, 
1962. Pages 228. Rs. 7-20/- 


This third part of Dr. Bhawe’s fresh interpretation of the 
Soma-hymns deals with twenty more hymns of the Rgv:da 
(IX 51-70), and follows the same method as in the previous 
parts (reviewed in the Annals) In the preface Dr. Bhawe 
points that his insistence on utilizing Paninian rules fully in the 
interpretation of Vedic passages does not mean that the results 
so obtained should not be revised and modified in the light 
of convincing historical and linguistic evidence available. 


In this volume also a sample Sanskrit commentary follo- 
wing Panini’s rules (and also the Unadi’s) by Sri. M. V. 
Upadhyaya has been given as an appendix. (for hymns 52 and 53). 


K. KUNJUNNI RAJA. 





THE 2 AND INDIAN CULTURE 


BY : 
H. H. Sri Jaya Chamaraja Wadiyer. 
Orient Longmans, pp. IV. 68. Rs, 3 


.. In two essays entitled ‘The Gita on Righteousness’ and ‘ The 
Conception of Ksetra and ‘Ksetrajfia’, His Highness presents 
the central ideas of the Bhagavad Gita and of Indian culture, 
‘true for all times but especially relevant to-day, “when Science 
has divided the world into compartments and even split it into- 
atoms’. He recalls to our mind “the prime wisdom of our 
ancients of being and belonging to the whole universe as one 
entity ". In presenting his thoughts, he expresses his obligation. 
to the great acaryas of the Sringeri Sankara School Analysing 
the concept of morality, he says that the basis of morality is 
securely leid in the concept of the identity of the self (atman) 
of man with the self of all (Brahman). Bhakti and Karma 
prepare the aspirant but it is J&àna alone that makes it possible 
for him to realize the great truth of identity and to become a 
complete man. A man who proceeds along this line does his duty 
for the benefit of the whole world and without being concerned 
about rewards and punishments for himself. “ A man of knowledge 
alone can work for the good of the world (lokasangraha), by 
precept and example (p. 10) "5 Such a person is poised in the spirit 

(sthitaprajfia). 


In the second essay, His Highness points out that culture 
from the Indian point of view consists in the cultivation 


(vyavasgya) of the inner life. The dominant trait of a cultured 

person is niskama karma by which he develops a vision of the 

whole universe as one harmcnious system (pp. 31-32) “ Can any 

other thing be ‘called ‘culture’ except the eonstant realization 

of that which abides in the fleeting and of the undivided in the 
divided? ” (pp. 86-87) 
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His Highness stresses the point that the Gita is Brahma- 
vidya. Hence its teaching is not confined to the merely ethical 
and social aspects of our life but goes beyond them to the 
spiritual. We should understand the word ‘dharma-ksetra’ in 
the very first 4101: as meaning the body which leads to the 
realization of dharma (pp. 40-41). While Arjuna mistakenly 
thinks that dharma stands in the way of war, Krsna’s concept 
of dharma makes war necessary in the sense that evil has to 
be combated and not acquiesced in. It is the moral equivalent 
of war on the physical plane. The evil that is to be destroyed 
is delusion arising from ignorance. What Krgna teaches is 
adhyatma; what is understood by Arjuna is adhy&tma. . “This is 
the Dharma taught by the Gita ...this is Indian culture." “This is 
an ancient way, the holy way, the way by which one becomes 
purified, overcomes evil and crosses over to Immortality ۰ 
(pp. 67-68) 


Though small in size, this is a valuable addition to the 
books in English on the Gità and Indian culture. 


V. A. DEVASENAPATHI. 


PRATYABHIJNAHRDAYAM- 


(Pratyabhijfiahrdayam, Sarmskrta Text with 

English Translation and. notes by. Jaideva 

Singh, [Phil] M.A. (Sans.) published by Motilal 
Banarsidass, Delhi - Price Rs. 10.00) 


Pratyabij5a literally means ‘recognition’. One of-the most 
important schools of Saivism coming from Kashmir is the Pratya- 
bhijfia system. According to this school the individual self is Siva 
Himself, but the Jiva forgetting its real nature identifies itself 
with psycho - physical mechanism. This philosophy, like other 
philosophies in India teaches a way of life; in this system the 
individual self may recognise its real nature as Siva through its | 
spiritual discipline. The literature of-this philosophy consists of 
(1) the agamas which are believed to be revelations, (2) spanda 
sastra which lays down the important doctrines of the system and 
(3) the Pratyabhijfia sastras which interpret these doctrines to the 
logical reason of man 


Abhinavagupta is the greatest exponent of this -great 
philosophy and practice. Ksema. Rája- is his disciple and is the 
author of the book Pratyabhijfia-Hrdayam now under review. He 
belongs- to the Tenth Century A. D. The most important work 
earlier to Abhinava Gupta is Iswara Pratya-bhijfia by Utpala- 
charya. It is the essence of this work which is given by Ksemaraja 
in his Pratyabhijfia Hrdayam. Avoiding all polemics, he has 
composed the work in the form of twenty sutras for which he has 
himself written a short commentary. 


There is already a translation by Prof. K. F. Leidecker. 
But this translation according to Shri Jaideva Singh bristles with 
mistakes. Indian darsanas could not be translated merely with 
the help of a dictionary. Shri Jaideva Singh who had the good 
fortune of studying it under Swami Lakshman Joo, is not only the 
the sole surviving exponent of the system but also one who 
practises the yogic discipline of that system. The differences from 
Prof. Leidecker's translation are pointed out in the foot-notes. 
See pages 34, 96, 38, 43, 40, 47, 48, 57, 89, 61, 62, 04, 74, 76, 78, 
83, 84, 87, 88, 96, 98, 101, Therefore a new translation is 
justifiéd, 


9 


This present translation also contains an introduction where 
the chief features of the Pratyabhijfia system are explained. There 
is an analysis of the contents of the book which is very helpful. 
In addition to the translation of the text, there are also foot-notes 
explaining and justifying the translation. Apart from these, notes 
are separatelv given explaining the difficult technical words and 
conceptions, often giving a summary in a tabulated form. The 
usefulness of the book is increased by a glossary of technical terms. 


This is of special importance to South Indian students of 
Saivism, for, this provides an easy way of comparing the Saiva 
Siddhanta system. Saiva Siddhanta does not believe that Jiva 
is Siva. The universe does not proceed from Sivagakti but from 
His parigrahasakti according to Saiva Siddhanta. But there is 
so much of identity in the explanation of the evolution of the 
universe and the upayas. Shri Jaideva Singh has to be 
congratulated on this useful translation. 


T. P. MINAKSHI SUNDARAM 


Sornammal Endowment Lectures 1983 


PHILOSOPHY OF TIRUVALLUVAR 


BY 
Prof. T. P. MEENAKSHISUNDARAM 


(continued from previous 155414 ( 
प्रा 


(௨) 


The concluding chapter is called Pukal.  Tiruvalluvar has 
emphasised the ephemeral nature of the things of the world, “ The 
flow of fortune is like the gathering of a crowd around a drama ; 
its end is like the melting of the crowd at its close.” Human life 
is not eternal. “Life stands on the edge of a sword which slowly 
saws it through, pretending to be 2 measurement of time called 
aday." This is the glory of the world that one who was yester- 
day is no more today. Death is but sleep and birth an awaken- 
ing therefrom. The relation between the body and the soul is also 
not permanent. The bird leaves in time its nest, never to come 
back. So does the life fly away from the body. Whata pity! 
There is no lasting abode for this life which resides hard-pressed 
within this miserable body. The ignorance of those who mistake 
the ephemeral for the everlasting is of the worst kind. Those who 
do not realise the momentariness of their life, alas, imagine, not 
millions of thoughts but many many more. 


Thus having described the unfortunate condition of the world, 
in terms of what Tolkappiyar calls kafici, Valluvar proceeds 
to describe the meyyunarvu, as already pointed out. Before the 
tongue is restrained from movement and hiccough comes as the 
vanguard of death, good acts should be done. That is our invasion 
against death. That is his advice to conquer death. All wealth 
is evanescent. Therefore whenever one gets wealth, one must 
hasten to perform things which will endure. This is his advice for 
conquering the ephemeral nature of the things of the world. The 
I and the Mine have to be transmuted into the universal Love in 
8140474111, = లల 

. 


82 
(b) 

But in ¿Haram the universal love still speaks in terms of one’s ` 
own society, one'sown world, though these have become almost 
universal.” Therefore there is a place for two great things, one the 
feeling of joy at the conquest of death and two, the establishment 
of permanence before one attains the joy of universalism. One is 
the joy of munificience as already 'described, the other is the 
establishment of Fame. What else is there of greater profit to 
man? The poets sing the glories of the famous man. There is 
a verse addressed to Colan Nalaükilli in Cankam poetry “Few 
are the people who have achieved the greatness of poetry rising up 
like that of lotus rising up above the surface of water, whilst many 
are those who have disappeared like the lotus leaves never rising 
above the surface of the water. Those who are blessed with fame 
sung by poets goto Heaven in a diviae chariot driven by no 
charioteer." Therefore Valluvar speaks of praise as the only 
Fame which arises from curing the hunger of the destitute - the 
real conquest over dehumanising forces, It is a power of creative 
joy. In this impermanent world, nothing is permanent. except 
Fame. Kalinkar and Parimélajakar will ‘assert that even the 
Heavens willpraise the man of Fame rather than the Saints. 
Valluvar explains this mystery. Men of Fame perform a miracle. 
Their mortal body dies; but the permanent body of fame grows 
forever. The body of Fame is eternal whilst their physical body 
withers away. Who else can perform this miracle except these 
men of Fame ? Therefore it is within one's own power to become 
famous. It is real infamy not to achieve this Fame; not to be- 
get this glorious child of Fame. Here is a glorius conception of 
fame where man by his power of charity and Love achieves some- 
thing of permanence in all walks of life, wresting the laurels of 
victory from opposing Nature trying to devour us and our wealth. 
The Fame of poets and philosophers and saints like Valluvar, the 
Fame of great men like of Asoka and Buddha ever remind us of 
the glories of human life. 


IV 
(௨) 


- It is therefore from this point of spiritual development that 
Yurdvarani - begins. We- come back to turavaram to view it as a 
development of #aram. Even in illaram the poet was always 


63 


having in-his mind the ultimate goal, to be reached.. - Arug-is the 
` basis of turavaram but as already stated and as already developed, 
even in the liinited sphere of Haram, turavaram can be achieved. 
Therefore turavaram is addressed to both the classes of aram. 


(b) 


For instance kfa-v-olukkam naturally implies the rules and 
regulations of the recluse. But when Tiruvalluvar asserts tbe 
futility of the outward signs of renunciation such as the matted 
hair or the shaven head and insists on the avoidance of the ways 
which the world condemns, he implies to suggest that the real 
mental attitude of turavaram rather than the assumption of the 
sanyasin garb, is important. Therefore one can argue that it is 
possible to follow furavaram even if one remains within the limits 
of sllaram. What is important is not the.outward shape and 
form but the effect flowing from those actions. The crooked lute 
raises sweet music; the upright arrow spells death. 


(6) 


In the chapter on Kallamai Valluvar speaks of the ‘arul 
` karuti anpu uiaiyaratal’ ‘those who aim at universal love and 
achieve the blessings of limited love.' Certainly this contemplates 
the people of illaram. This chapter on Kallamat contemplates 
certain possessions which will be more appropriate to the people 
of sllaram in practising iuravaram. ‘alavinkan ninru olukal' is 
another phrase occurring in the chapter on Kallamas. Alavu is 
taken to mean the pramanas or the theory of knowledge. Perhaps 
-one may take it as referring to the limitations to be placed on 
one's wants and possessions. To have anything more than one's 
necessary minimum requirements is not proper in the path ۶ 
love and may be considered as misappropriation. Unfortunately 
none of the commentators give this interpretation, though this 
idea is as old as Jainism. Interpreted- in this way, Valluvar may 
be said to contemplate here the people of * ilaram’ following 
*iuravaram *. 


(4) 
In the Chapter on Vaymas ‘ Truth’ there is. the famous 
Kural about the great man who speaks the truth with all 
‘his heart being greater than those who perform- penance or-fapas 
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along with charity or danam, Danam ‘gift’ is the characteristic | 
feature of Haram while tapas is the characteristic feature of 
turavaram. Therefore ‘tavatloty ianam ceyvar’ ‘those who 
perform both tapas and danam must refer to the pecple who are 
in Haram but who practice along with it turavaram. We have 
seen ‘pukal’ is the glory of illaram and Tiruvalluvar states 
that there is no fame as great as truthfulness. Though it is 
possible to explain this in other ways, it lends itself to be taken 
as a reference to those who observe both ilaram 4 


(e) 

In the Chapter on Anger, as is usual with Valluvar, he 
discusses the topic from the basic point of view common to all.. 
Anger is against the fundamental principle of Love with its joy 
and pleasure of life. Therefore anger which kills both these 
is the greatest enemy of man. Against the stronger people, 
anger is dangerous. But even against the weak, there is nothing , 
worse. The point of view of this Kural is more appropriate to 
sllaram. 'cinam ennum cérniaraik Rolls’ is a beautiful phrase 
referring to anger as the destroyer of the associates, Valluvar 
continues to add that it burns the float of dear kinsmen kept in 
reserve. This statement is certainly applicable to tae people of - 
illaram. The highest glory of this loving heart which avoids 
anger is described in another Kural. The injury inflicted may 
` be like giving one a fire bath; even then if it is possible it is 
excellent to avoid anger. This is the Kural we have already 
referred to, in our discussion on Forbearance. The stage here 
described is the further development of that spirit of forbearance. 
There is the last Kural in the Chapter on Anger. ‘ Those 
who exceed the limit of anger are but like unto dead:men, 
suffering rigor mortis. Those who have renounced ‘Anger are 
greater than the greatest saints, who have renounced the world”. 
This Kural will not be a puzzle if interpreted frcm the - point 
of view here developed, as referring-to people who perform ج1114‎ 698 
214 ۱ 1 

(£) 
. Again in the Chapter on Kollamas ‘ Non-kiiliag’ Valluvar 
repeats the beautiful phrase “ pakuituntu, pal-luyir, omputal’ 
* Po Sliare one’s food or wealth and thus, to protect: many lives” 
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which we have read in the description of sllaram. Again there is 
the Kural, “ Even if the wealth leading to happiness were increased 
-without limits by killing, that wealth arising from slaughter 
is the worst kind of wealth." This reference to wealth certainly 
contemplates the man in s//aram and lends additional support to 
our theory. The Chapter on Turavu speaks of cutting away 
attachments. But the central idea of renunciation empha- 
sised, as already noted, is the renunciation of the feeling of the ‘I’ 
and the ‘mine’. If this is the main spring of turavu it is open 
to the man in illaram also to follow the path of മന, As it is 
often pointed out in Indian literature, this is a safer course and 
we have the great story of Janaka, the great Emperor becoming 
greater than the saints and sages who have renounced the world, 
though he was himself within the bounds of illaram. Therefore 
this interpretation is not against the tradition of India or 
Tamil Land. 


V 
(a) 


Therefore Tiruvalluvar describes in aratiu-p-pal a view of 
life which starts with the natural attachment to the family; but 
gradually its love passes beyond the narrow limitations through 
ever-expanding circles of Love till it encompasses one's own 
society. Then begins the development ofthis Love so as to 
blossom into Universalism. Nothing is repressed where everything 
is given a righteous and proper place. It leads to the develop- 
ment of human perfection which means in the path of Love, the 
development of Universalism. As already pointed out, this is 
nothing new. We have taken a basic Pan-Indian conceptioa. 
But when we compare this with the Tamilian tradition of Cankam 
age, the conception of ¿Haram and iuravaram as contemplated in 
Tirukkural becomes clearer. Even here, the approach of 
Tiruvalluvar is found to be unique though not revolutionary. 


(b) 

It will be thus seen that in the description of the development 
of Love, he not only emphasises this development but at every 
Stage he points out the corresponding expansion of discernment 
and comprehension, knowledge and wisdom. In this connection, 
one may remember Spinoza's conception of Love.  -Spinoza's 
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Love is different from the ‘mere appetite or lust.. Love is, 
according to him, to be freed from the fetters of emotion, and that 
is done by proper understanding. and control by. intelligence. 
To him, therefore, it is the intellectuàl love of the animal towards . 
God which is the part of intimate love wherewith God loves 
Himself. Though Tiruvalluvar does not make Love’ purely an 
intellectual love, he does emphasise the importance of discernment. 
This will appear from the way in which he emphasises that 
comprehension and discernment are in proportion to the expansion 
of Love.. In this way Tiruvalluvar escapes the degradations of 
emotion and the pride of intelligence 


(6) = 

He holds the balance even between Haram and turavaram ; 
for, he contemplates the possibility of turavaram being the 
continuation of sllaram or the possibility of practising turavaram 
within ¿Haram itself. He holds the balance also between theory 
and practice, between idealism and pragmatism. From this 
point of view, the suggestions for translating the ideals into action 
are valuable and.are in accord with modern psychology. 


(d) Me 

The importance of this, the path of virtue starting from the 
Love of the married couple, is significant. As Saint Augustine 
pointed out “ Love of whatever kind is always a living power ; 
never can love be idle in the lover's path; always it moves. and 
drives ”.- From this point of view Kamattu-p-pal becomes 
important, since it is called aras. If aram is the development 
of the selfless Love already experienced, that experience happens 
ordinarily in the minds of the loving couple. If this basic love is 
not experienced, the further development is difficult to understand 
and practise. . It is this experience of Love that is described in 
Kamattu-p-pàl 


4. KAMATTUPPAL 
I 


Tiruvalluvar, as explained in our study of araitu-p-pal, has 
‘emphasised Love as the basis of human. life. This is in accor- - 
dance. with the: modern theories.of psycho-analysis, though these 
theories -express-this' principle in a:shockingly revolutionary. way. 
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Tiruvalluvar purifies this basic passion and sublimates it. He starts 
with the love, existing between husband and wife. To him there- 
fore the physical aspect of pure love is nothing mean. Marriage 
is a glorious institution. But when there is no Love, one embraces 
the mere physical frame no more than acorpse, as Valluvar 
will describe it, in his Chapter on Public women. . The physical 
embrace becomes human and divine, whenit is in addition a 
communion of two loving souls. The Tamilians conceived it in 
terms of a fabulous bird with two heads but one life. They also 
felt that such a love is the crown and glory of a communion, 
developing through atleast seven previous. births. Therefore 
when such a man and a woman, though unknown to each other in 
the present birth, meet all of a sudden, they are by nature 
and providence, attracted to each other; and their inner persona- 
lities become one in love. Thus, even before marriage, there 
is this innate experience of love. This is called in Tamil, * ۰ 
It is pre-marital love, where each soul steals the heart of the other. 
Kalavu or stealth emphasises the natural or unconscious process, 
where the heart of one lover is attracted to the other, even 
as magnet attracts iron. Tirufianacampantar will speak of the 
Lord or God lover as ‘ullam kavar kalvan’ ‘one who steals the 
heart of the beloved’. Kampar, following Nammalvar, will speak 
here of the coming of the lord or lover without any actual coming 
in, because it is really a manifestation of what is already latent- 
Varate vara vallay. The unconscious becomes conscious. 


II 


In this theory of the Tamilians, even physical attraction 
is something providential whea there is the background of pure 
love. Itisan act of Providence or Nature that their loving souls 
commingle at first sight, Nature and Providence as it were 
conspiring to bring them together in a suitable environment, 
at the appropriate time and place. Such a love is naturally 
best suited for blossoming into universal love. The Cankam 
poets have emphasised this great truth. We are told that the 
great poet Kapilar to explain the message of Tamil to an Aryan 
King who was himself a musician, composed the great love poetry 
of Kurifici-p-pattu. "After emphasising the chaste love of two 
such lovers, the poet gives expression to this’ great ideal of this 
love-.when he makes the.lady- love-express.it. .' When: we live 
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together with our doors open, feeling inspired by hospitality 
to all those who come, we will enjoy what remains after they are 
fed, as the crowning glory of this joint life of sacrifice, each seeing 
in the other's Love the reflected glory, the reflected joy or bliss of 
the contented society ". In some such way we can paraphrase 
the prayer of the heroine, full of poetic suggestion. 


Seen in this light, the Tamilian conception of love between a 
man and a woman looks almost divine. It is no wonder that in 
the age of Bhakti revival, this love was. actually interpreted as the 
natural Love between God, and the loving soul. Perhaps this 
later age read the Kamaitu-p-pal of Tiruvalluvar in some such way 
Tiruvalluvar further purifies the Cankam conception of love 
Thus purified the divine-like Love was identified by Tirumilar 
with God in his explanation of his philosophy, starting as he does 
as a seasoned teacher, from the known and proceeding to the 
unknown. Therefore the contribution of Tiruvalluvar in this 
field should be emphasised. l 


I 


The Cankam poetry speaks of five aspects of this love; Rurifici 
where the lovers meet and become one in loving embrace, 4 
or separation where there is the exquisite pang of separation and 
where the pure gold of love shines all the more brilliant thus 
sublimated in the fire of selfless ‘sacrifice and love, for the higher 
cause of state, society or learning, neytal or a feeling of despair 
sometimes clouding this life of Love where also one meets the 
suffused glow of Love, amidst trying circumstances, in refusing 
to die and in continuing to live only for the sake of the other, i 
the fond hope against hope of meeting the other; mwlat or the 
joint domestic life and marutam or the sulky mood which often 
arises even in these loving hearts 


The last mentioned aspect of marutam is exemplified, in 
Cankam poetry, by the extra-marital relations of the .hero. 
Perhaps the society of women was cut into two, one, of the chaste 
women who took up the duties of domestic life and of the 
continuation of the race and, two, of the free women who though 
yielding to love refuse to shoulder this duty of a family life but 
willingly undertook the onerous burden of keeping the torch of 
the.fine arts ever burning more and. more gloriously, through 
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themselves sacrificing to a life of art and beauty, of music and 
dance. Perhaps in such a society, a man's devotion to art throws 
him in the midst of public women, necessitating a kind of a 
divided allegiance and all that it implies. The institution of public 
women cannot always be kept in this ideal position and it 
descends to the levelof prostitution. Thelady love in wedlock 
cannot be expected to be happy when she suspects the extra- 
marital relationship of her lover. She, however, concentrates on 
the domestic duties demanded by the Society. She may excuse 
the Lover but there has to beatleast a righteous resentment 
because of the family reputation and social ideal. The hero, 
however, is able to pacify the lady love because of the prevailing 
ideal of a social tradition which demands that in the presence 
of the children and guests, the lovers should, not only show no 
mutual resentment, but also welcome them really with their 
commingled hearts of love. 


But in any ideal love, this extra marital relationship is 
certainly a blot, whatever social reasons may be advanced 
for its existence. Tiruvalluvar has condemned the institution 
of public women in his philosophy of government and society. 
If even high diplomacy and State policy cannot tolerate it, how 
can pure love find a place for it? Therefore, he does not bring 
in the public women for exemplifying the marutam aspect of 
Love. That is one of the major contributions of Valluvar. 
According to cne commentary, the last five chapters deal with 
marulam ; according to another the last four chapters alone deal 
with marutam. This marutam here is only the natural difficulty 
involved in two different personalities, nurtured under two 
different family environments, coming to commingle and to form 
a new creative family type. This fusion is not effected in a day. 
Itisaslow process of give and take, sometimes giving rise to 
misunderstandings but only at the surface level. 


IV 
Love at £rst sight appears, as it were, as a flash of lightning. 
It isa kind of a revolution when the latent love becomes 
manifest, leading to physical changes and emotional involvements. 
This is kurifici. This is absolutely a new experience. The 
physical beauty brings the unconscious attraction to the 
conscious level. It looks as though that some divine enchantment 
2 ۰ 
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is over-powering the lovers. The lover is dazed in mind. He 
feels it as a kind of divine experience; separation he feels, will 
‘be death. But he senses all the same a life-giving love, full of 
innocence and modesty, overflowing in the very look of the 
beloved. He stands almost intoxicated with that love, a hero of 
many wars but today succumbing to the loving beauty. Hef 
furtive glance and subdued smile are hopeful where words avail 
nothing. Next follows the divine bliss of her embrace, a bliss 
which is a feast to all the senses, sweeter than the pleasures of 
the world of the lotus-eyed Lord, granting him such joys as he 
desires from every object whenever it is desired. It is not 
merely a physical pleasure. The very soul is rejuvenated and 
therefore it is a spiritual bliss. There is also the happiness of 
fulflment very much similar to the joy of an ethical life of one 
‘who enjoys his allotted share, only after distributing his wealth 
to allthose who deserve it. Itisa bliss revealing not only new 
knowledge and wisdom but also an insight unknown even to his 
erstwhile rich experience and lofty education. Separation 
cannot be imagined by him; even a slight waft of the wind 
coming in between them cannot be tolerated. 


"e V. 

This is.the first experience. But such an experience cannot be 
continuous. There is the necessity for separation for various 
reasons. - They have to retrain themselves for a new life, a new life 
of give and take. A complete concord has to be created. avoiding 
all misunderstandings. It is this attempt with all its early. 
failures and successes at mutual understanding leading ultimately 
to a deeper commingling of two personalities, that is looked 
upon as #fal or maruiam by Tiruvalluvar. The conception 
is emphasised in the last five or four chapters. This is a 
new interpretation of #fal ‘sulky mood Tiruvalluvar is not 
cutting himself away from the ancient tradition. He is 
interpreting it in a new way. There is reference to others 
loving the hero in Tirukkural But that is not a fact but 
a kind of teasing of love by the heroine who thus emphasises 
how the hero has become the loving apple of the eye of 
all the world. It is from this point of view that the chapter 
on pulavi munukkam or the subtle bouderie, à chapter full 
of dramatic poetry, should be interpreted. This is indeed -a 
new way of looking at 7 
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But the misunderstanding should not take a deeper root. 
It should not become hatred. The sulky mood makes the 
succeeding mood of love, a precious gain worthy of achieve- 
ment by love. It makes the physical embrace intellectually 
great, as a new insight, mentally satisfying as resolving all 
conflicts, ethically glorious as 9 self-sacrifice and  spiritually 
blissful as a commingling of souls. It should not descend 
to the level of mere carnal pleasure. The experience of love 
should be always fresh like the morning breeze.. Sulky mood 
is a kind of a restraint. It reveals the depth of other's 
love through the other's keen suffering at the delay. It is 
like the precious salt giving taste to the food when added 
to it in right proportion. An over doze of salt, however, spoils 
the taste of food. A prolongation of the sulky mood amounts to 
torturing one who is already in agony. If loving embrace does 
not succeed the sulky mood, the withering creeper of love will be 
cut at its root. Therefore love without strife tastes stale like 
an over-ripe fruit; Love without sulkiness tastes sour like the 
unripe fruit. There is an ethical grandeur and a beauty of 
feminine perfection, when the flowery eyes of the beloved feign 
asulky mood. But it is not easy to put up this show; the heart 
melts soon in love in the presence of the Lord. The sulky mood 
therefore is really an intellectual and physical struggle. Her 
modesty flies away in his presence. This is the substance of the 
chapter on ‘ neficotu pulattal’ where the heroine condemns her 
failing heart. The final consummation of this glorious life of 
love is found in ‘ital wvakai’, ‘The joy of the Sulky mood.’ 
The complete understanding of each other, the deeper insight 
into other's nature, the resulting bliss of this identity of feeling 
and insight reveal the perfection reached by the lovers. He is 
free from defects. But the sulky mood pays rich dividend; for 
it reveals the depth of his love. Therefore there is no heaven 
greater than this sulky mood of love. In this competition of 
mutual sulky mood, those who are defeated really win the 
laurels of love. Bouderie is the charm of love; and the charm 
of that again is the sweet embrace. 


This is the resolution of the conflicts when two different 
personalities, nurtured under two different environments and 
having two different physical and emotional developments come 
together for becoming complementary to each other. 


12 


VI 

There is another kind of conflict raised by the social environ- 
ment which demands separation and sacrifice in love, for the 
fulfilment of certian social duties, in war and.in peace, in 
education and religion and for the fulfilment of certain family 
duties in earning the livelihood or wealth. This is falas or 
: separation. This conflict is therefore different from the other 
conflict exhibited in #fal. Here there is a sharing, a common 
sharing in suffering and sacrifice. Here the two hearts are drawn 
nearer and nearer to each other. There is always #nartal or 
mutual insight and understanding. Thus unartal becomes perfect 
in both pirital and ital. Pirstal is also an #tal though with a 
difference. Otal unartal and katal summarise the story of love. 
In the discharge of their duties they share the sufferings. Here 
therefore is. exhibited love in all its glory, in all its pristine 
purity. Suffering, common suffering rather than happiness, 
is the majestic grandeur of tragedy and therefore this story of 
separation which has a touch of the tragic in it appeals to the 
human heart in a mysterious way. Akananüru has fifty per 
cent of its verses describing this aspect of separation and 
suffering, whilst all other aspects of love share amidst themselves 
the remaining two hundred. According to Paripperumal there 
are in Valluvar eighteen chapters dealing with separation, whilst 
the first meeting is described in three. chapters and #ial in four 
chapters 


In other words ksrifict ‘covers three chapters, marutam 
covers four chapters whilst fourteen chapters deal with separation. 
The question arises what happens to mullai and meyial. They 
must be deemed -to be included under separation. Palas 
and neyial are. two. varying degrees of separation. Mulai often 
amounts to remaining -at home and sharing the domestic 
and social duties; but sometimes itis exemplified in the sharing 
of duties and sufferings of social life which in that way separates 
them. This is the common sharing which is the characteristic 
feature of chaste’ love or mullat. Therefore mullat also reaches 
its perfection in a kind of separation, as it is evident in 
Mullai-p-pattu. According to my old teacher late Mr. 
Chelvakesavaraya Mudaliar an old copy which he had of the 
commentary by Manakkutavar divides the 25 chapters of 
Kagnattuppal into & divisions of 5 chapters each. The first’ five 
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belong to kuriñci, the second five to falas, the third five to mullas, 
the fourth five to neytal and fifth five to marutam. Therefore the 
chapters assigned to separation by Paripperumal will cover falas, 
mullat and ۷۰ 


Though Paripperuma] tries to justify this three-fold division 
of Kamattu-p-pal on the basis of Vatsyayana, he himself feels the 
force of objections to his own theory and therefore finally con- 
cludes that this threefold divisions of Kamattu-p-pal into union, 
separation and the sulky mood can be explained according to 
the Tamil convention itself—for Antal, psrital and «fal are well 
known terms in the Tamil theory of love. Whatever it be, this 
way of looking at Tirukkural clearly brings out the psychological 
importance of this three-fold division in the development of 
a personality well integrated with family and society. Though 
Paripperumal tells us this is a Tamil convention, such a 
convention finds its finest exemplification only in Tirukkural. 


This is certainly much more elucidating than the older 
distinction between kalavu and karpu which is the division of the 
kamattu-p-pal according to Parimélalakar. According to him the 
first seven chapters deal with Aalavw and the remaining eighteen 
chapters deal with karpu. Parimélalakar also feels that by karpu 
one has to understand here only separation. Marutam which 
implies, extra-marital relationship according to the old tradition 
is also in the cpinion of Parimelalakar a kind of separation from 
thelady-love. It is a nearer separation as contrasted with 4 
which is a more distant separation. Therefore mullat and neyial 
also must be deemed to have been included under palai or 
separation. It is very unfortunate that Parimélalakar should 
bring in public women when Tirukkural does not justify such an 
interpretation. He misses the greatness of Valluvar’s contribution 
in reinterpreting marutam on a psychological basis. Parimelala- 
kar feels that Valluvar follows the Sanskrit tradition in describing 
love, only in terms of union and separation and that therefore he 
has included mukai, neytal and marutam under falas or separa- 
tion which according to him is the characteristic feature of the 
major part of karpu. On the face of it, this is a forced interpre- 
tation. ‘All these difficulties arise because it is not realised that 
there is an original contribution by Tiruvalluvar who in spite of ° 
his deep knowledge of the Tamil and Sanskrit traditions, cuts new 
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grounds as explained by Paripperumal. The importance of this. 
distinction has already been emphasised 


|. VÀ 


This new approach makes the very headings of chapters on 
separation illuminating. After the first embrace and union, the 
spiritually intoxicated lover gives expression to his experience of 
his beloved - her tenderness and modesty and her fresh beauty 
and charm which seem to put to flight the beauties of Natüre, 
He thus praises in a highly imaginary poetry, the inner joy: 
inspired by her. Then follows a much more restrained statement 
on the greatness of this Love. It is a commingling of comple- 
mentary aspects of human personalities making life richer and 
sweetér, and really creating a new integrated life of the physical 
body and soul - a never - to - be - forgotten realisation of the union of 
two souls ever present in their eyes and hearts. Then follows the 
next stage where this Union has to be accepted by the world at 
large. Dharma and Love demand this and therefore there can be 
no sense of false shame. This is expressed in terms of the tradi- 
tional language of wiatal where the hero in the face of the 
opposition from the parents of his lady proposes to cut away his 
body by being dragged on a horse -like vehicle shaped out of 
saw-like leaf stalks of the palmyra. From the point of view of 
the heroine there is the fear that their loveis being suspected by 
the scandal mongers without the realisation by others of true love. 
This fortunately draws lovers together-a great psychological truth 
emphasised by Valluvar. All along, the lovers though united 
between themselves stood separated from the world. But time. 
comes when they have no separation because of the social duties-a 
separation which is felt slowly creeping into their life ;. it looks as 
though- it spells death. Such is the depth of their love. But 
Soon its necessity is realised though gradually, and therefore, 
there arises the conflict of emotions and wandering thoughts where 
the confidence in Love stands as though shattered. The body 
itself in spite of all her reasonings rebels against this separation, 
it becomes weak ; the healthy colour fades; sleep refuses to come 
the tears rush to the eyes. There is thus the conflict between. 
restraining modesty and overpowering love- a conflict which . 
corrodes her life. His thoughts in separation make her miserable 
and there is a cry of despair. And yetiu spite of her seeming 
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condemnation of his love, her eyes long for the sight of the lover, 
but only to suffer greater pain; and she speaks as though taking 
a revenge on this eye which gave her the sight of the beauty of 
her Lord. In a poetic way, she feels separated from her eyes, and 
seems to enjoy in a revengeful mood the miserable tears of the 
eyes, There is certainly a bit of madness even in this poetic 
effusion, which therefore shows the despondent mood. Then 
follows the fading of her beautiful colour which but speaks the 
inner suffering. She knows that the separation is something to be 
put up with; but the heart refuses to listen to the dictates of the 
intellect. There succeeds the stage when she feels her isolation in 
& mood of suspicion, that the lover is not feeling the pangs of 
separation while discharging his duties, Coming out of this shell 
of isolation, the lovers give expression to their feeling of misery to 
others. Unlike liquor love is sweet even when recollected. Here 
again there are conflicting thoughts, about the other. Is he 
thinking of the love or is he restraining the thoughts of love? 
How could anyone forget? “He will not be angry however I 
may think of him" cries the lady. At the next stage, loving 
thoughts become so firmly rooted that even in dreams they occur 
and nature seems to restore the joy, at least in the dreams, but 
'only to make the waking hours much more disappointing. This 
life of isolation is dreadful, and the lover looks around the beauties 
of nature, the calm and retiring evening when the whole world of 
lovers, the world of bees and birds, rush back to their sacred 
haven of a loving home, to be hugged in by their beloved. This 
increases by contrast her feeling of separation. What is heaven 
to others is to her a veritable hell and she condemns the evening 
‘time and all its beauties as messengers of death. Her body is still 
further weakened; the eyes lose their lustre; her shoulders 
become emaciated, the shoulders which embraced him now 
. declare his faithlessness by losing the bangles which slip away. 
In her growing feeling of isolation, she withdraws into herself. In 
a mood of despair she speaks to her heart as though it were 
separate from her. Here again conflicting emotions are given 
expression to. A further stage is reached where unable to restrain 
the misery, she openly gives expression to her love as she had 
never done before. Her feeling of modesty can no longer restrain 
such open exhibition of love. The conflicts are being resolved, 
But this, at first takes the form a succumbing to the inevitable. 
She feels that her heart, her body and her eyes ingpite of herself 
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hanker after him. The lover also rushes back to her. The sepa- 
ration makes their reunion as fresh as the first union. There is 
however the outside restraint. But the inner feelings transgress 
their bounds. This restraint makes the innocent charms of human 
nature, much more wonderful and beautiful. Her love is lying 
hidden in her smile like the fragrance locked up in the bud almost 
amounting a cunningness which is expressed through eyes. There is 
the pain of her love and she begs for relief. At the next stage their 
is hankering after embrace, where allthoughts of finding fault in 
the other, fly away. Itis a kind of intoxication but a spiritual 
intoxication where one indulges in drinking even when one feels 
the evil effects of that intoxication. There is no hard heartedness 
in love: Even.tenderer than a flower is love and few there be who 
know its delicacy and deal with it gently. Thus ends every thing 
in the embrace of love. 


This summary at once reveals something new in Akam poetry. 
This is much more truthful to psychology and escapes from the 
tradition which often robs poetry of its charm. 


After this resolution of the conflicts raised by social duties, 
follows the complete integration of the two personalities as 
described in terms of #tal and 82224 already referred to. Thus is 
seen the original contribution of Valluvar in describing the 
development of this integration though seemingly within the frame 
work of the older traditions. 


The purists in Tamil have a bias against the word Ramam 
which is according to them a Sanskrit word. Therefore, they 
would prefer the name snpafiu-p-pzl instead of kamatiu-p-pal. 
There is also another reason, why kamam has suffered a kind of 
deterioration in its signification. The Jains and others believing in 
renunciation as the highest perfection reached by man, naturally 
condemned kamam as something demeaning. Cintamani, there- 
fore, sings: ‘hamam slitistappattatanre’ kamam has been 
condemned as the meanest’. But this is not the ancient Tamil 
tradition which, as already hinted, Kapilar explained to an Aryan 
King. Tamil was there and elsewhere actually identified with 
this kamam. Gradually, in course of time, the opposition from 
the Buddhists and the Jains increased. Even the Vedic scholars 
joined in this onslaught on Ratnam. The poets of the Tamil 
tradition of a later age claim a unique greatness for this Carikam 
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theory of Love. Tinaimalaintirraimpatu according to an old. verse 
was composed for beautifying this theory of love so that the hatred 
of those who oppose that theory may be appeased. There is a. 
much more direct attack on this opposition hinted in Paripatal where 
the Tamilian conception of Love is contrasted with the theory of 
marriage as contemplated by the Vedic scholars. The main attack 
is concentrated ‘on showing that the later life is not based on real 
Love. Tiruvalluvar knows nothing of such an opposition. Even 
if he had known such an opposition, he has purified the conception ^ 
so much that no opponent can raise any valid objection to his 
theory of Love. It is because of this that Jain works like 
the commentary on Nilakéci claim Tirukkural as a Jain 
authority 


Therefore, in the age of Tiruvalluvar kamam was idealised. 
Kamam has been equated with Love and not with mere -physical 
pleasures or lust. ° Maqakkutavar at first interprets hamam as 
anpu, though to satisfy the other view, he hastens to'add it may 
mean also ‘physical union’. It is the emphasis on Love even in 
the life of physical pleasures that is important, in Tirukkural. It 
is not mere physical pleasure, but the elevating human love which 
is experienced through the five senses, that is kamam.. It is there- 
fore different from other material pleasures. As already stated, 
there is achieved herea spiritual and ethical grandeur. There is 
nothing demeaning in this kamam which as it were deifies matter, 
mind and soul. One need not be ashamed of this kamam having 
its root in physical pleasures. One need not be apologetic and 
explain that Rama is only an aesthetic experience. Such an 
interpretation willnot bring out the beautiful integration of the 
physical mental, moral and spiritual personality . of man - an 
integration which is emphasised in his own unique way.by 
Tiruvalluvar. Dr. Graul and Dr. Pope at first were misled by the 
name of kamattuppal because in the later age the word kamam 
has become a synonym for lust. But-when they were. persuaded 
to read a portion of this kamatiuppal, they at once. realised, the 
unique greatness of this theory of Love which: Valluvar describes 
from the highest pedestal ever reached by human perfection. . One: 
should, therefore, do nothing to disturb this unique greatness - a 
greatness which Schweitzer explains as the unique glory of the ° 
world - affirming philosophy of Kural | EN 
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Kamam is not inpam. Inpam is the final effect aimed at. 
But all. pleasures cannot be glorified as revealing human perfection, 
That is why the ancient Tamilians, use the term anpin atntinat 
“ The five- fold human conduct of Love" emphasising the funda- 
mental basis of Love which alone can glorify any happiness. The 
Tamilians equated this word kamam with anpu in such places like 
kama-k-ksttam. As contrasted with anpu which is much more 
general kzmam means the love which the lovers feel towards each. 
other. Tiruvalluvar uses the phrase kamaiticku inpam which 
differentiates between kamam and inpam as cause and effect. 
‘Love becomes a bliss in the right kind of sulky mood. Therefore 
to take kamam as a synonym of inpam is to miss the contribution 
of Valluvar, in aiming at a complete integration of all the aspects 
of human life. It is because of this, the phrase infa anpu ۸ 
or Love which is Bliss" becomes so important even in the 
spiritual sphere as is evidenced by the use of the term by Cekkilar 
in describing the final prayer of Karaikkalammaiyar. 


VIII 


It will be thus clear, that Tiruvalluvar is nearer the Cankam 
tradition. There is another important aspect of Tirukkural 
which conclusively proves this standpoint. Catkam poetry has 
no narrative verse. It consists of dramatic monologues capturing 
the poetic moment in beautiful phrases of lightning flashes 
revealing the varied aspects of human love, either from the 
intrinsic or from extrinsic point of view. Kamaitu-p-pal similarly 
consists only of dramatic monologues; there is no dramatic 
narration of any story. Therefore, according to that Cankam 
tradition, Kamattu-p-pal was divided under three headings. The 
first seven chapters consist of the dramatic monologues of Man. 
The next twelve chapters form the monologues of Woman. 
The remaining seven form the monologues of both the Man and 
the Woman. This is the division which 15 explained in a verse 
in Tiruvalluvamalai attributed to Mocikiranar.  Kalinkar’s 
commentary seems to follow this division as is made clear by his 
introduction to the chapter on Pirtv@rramat, “‘ Inability to bear 
separation.” Even the other commentators point out by specifying 
the speaker under each one of the two hundred and fifty verses, 
This is enough to show that Tiruvalluvar is following the Caikam 
tradition and not any other tradition, though here again he has 
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made his unique contribution in having his chapters forming the 
rungs of his ladder of love. 


IX 


We have already referred to the theory that Tiruvalluvar 
owes his inspiration to Vatsyayana. But as has been hinted 
even Paripperuma] admits that Tirukkural can be explained 
in terms of the Tamil tradition itself. Vatsyayana writes a science 
on physical pleasures of lust. One has only to compare the 
headings of Vatsyayana’s works with the headings in kamatiu-p- 
pal. Kamam is not merely love according to Vatsyayana. It is 
the pleasure of physical union even though love may be absent; 
and according to Vatsyayana and others the woman embraced 
may be a virgin, a prostitute or a wife of another man. They 
are interested in stating facts without bringing in any question of 
values. But Tiruvalluvar is interested in describing the ideal. 
He has condemned the hankering after another man’s wife as 
something which goes against Dharma and social well-being. It 
may give pleasure but he will never condescend to call it kamam. 
He has condemned the institution of prostitutes in his theory of 
State and Society. The embrace of a prostitute is the embrace 
of a corpse according to him; for there is no living inspiration 
of love. As Paripperuma] has himself pointed out, Tiruvalluvar 
is interested in describing the idealised embrace of love based on 
Dharma and working for the social well-being. It is therefore to 
miss the very life of Tirukkural, if one-were to identify 
Vatsyayana’s scientific approach with the normative approach of 
Tiruvalluvar. This is not to minimise the greatness of 
Vatsyayana's.contributions, but it is to emphasise the unique 
greatness of Tirukkural even as a kamasastra.  Valluvar is 
concerned with values and not with physical facts. This is not 
to deny that Valluvar might have had knowledge of the Sanskrit 
kamastitrap and kamasastras even if we assume that Vatsyayana 
was not earlier than Valluvar; for the study of kamastitras 
can be assigned to a pre-christian era. Nor is this to condemn 
Valluvar as an idealist, losing touch with realities of the worldly 
life. The very fact that like the psychoanalysts, Valluvar has 
seen the force of love and has made it therefore the foundation 
of his philosophy shows how practical he is, inspite of his concern ७ 
for values and the ideal. 5 
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Whilst the psychoanalysts emphasise the unconscious, 
Tiruvalluvar helps one to reach the super s conscious, through 
sex. The definition of anpu is a relationship in which the persons 
do not love their own personalities at the expense of others which 
will be acai, but give freely to others. '' Uriyar pirarkku”’ “ They 
belong’ to others" reminds us of the Greek and Christian 
conception of Philia as contrasted with the Ego - centred eros and 
` God-centred agape m ae 


D’ Arcy explains a conception of sex and love which makes 
Tiruvalluvar's theory much more lucid. - “ The culmination of all 
true love even in human experience is not only complete absence 
of the consciousness of self -but the realisation of the universal in 
and through our particular passion. The closer one looks at the 
various manifestations of human love the more ‘one is conscious 
` of a congruity between spiritual love and sex. These various 
manifestations are not haphazard; they disclose a sequence as 
unified and progressive as a symphony of music by a great 
master. It is as if some presiding genius of the species were 
watching over the expression of. love and regulating the human 
lottery. ` 

^h 2 
* Sex proves to be the 5115651 means of arousing and sustain- 
ing love. The permanence of the- species is assured and at the 
same ‘time the greatest variety of the individual encouraged. 
The .vital energies allow themselves to be transformed into 
something spiritual. What was begun in’ carnality- ends in 
heaven. What seemed to be mere animal, breeding ‘partakes of 
spirituality and what appears at first to be just a bodily function 
` acquires a value of its own above even that of knowledge. So it 
came about that the -vital ‘energies can be enlisted in the service 
of the soul and the highest. spiritual experience. await those who 
` are faithful ‘to the institution of. Nature. The art of loving is 
` not in the least what the libertine tradition would have us believe. 
It-is rather the Science of making the fleeting loves of youth 
endure:and' multiply in fresh waves of experience throughout the 
course of a loving human life. Love is no episode; it imposes 
itself ‘like a divinely regulating - inspiration and offering the 
` promise of an undreamt of Perfection E వ P 
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Porutpal is arthasasira. Dharma has been described in 
terms of the individual developing his social and universal 
consciousness. As already explained the individual requires the 
proper environment not only in nature but also in society. In 
tiat way the science of society or government is intimately 
connected with Dharma. Dharma according to Tamilian 
conception of vgkas is not only the discharge of the individual 
duties but also the duties of the status one occupies in the society. 
The latter are made clearer in Porutpal. 'Porul means wealth 
and the commentators explain that wealth is possible only in 
properly organised society ; for otherwise might becomes the right 
instead of the right becoming the might. ' 


Here also the Pan-Indian conception should be emphasised 
for understanding and appreciating the contributions of Tiruval- 
luvar. The theory of State and Society is described under 
several heads which are called safíaága or the seven limbs of 
state viz. the king, the ministry, the army, the finance, the 
fortification, th» country or citizens: and the allies. . The Kural 
* patat kuti kul amaiccu natpu aran arum utatyan aracarul tru.” 
(881) ‘‘He is the lion amongst the Kings who is the Lord of 
all the Six viz. Army, Citizens, Finance, Ministry, Allies, 
Fortifications” accepts this theory as the basis. 


11]-)8( - 


The king is called Swamin, which Valluvar translates it as 
* qtaiyan". Eut even here there is a distinction. He gives the 
pre-eminent place to the king or the sovéreign to whom all the 
other six become limbs thus bringing out the full force of the 
term Swamin. The king therefore is not considered as a mere 
limb of the state. This is made clear by Parimelalakar who 
includes all the other six under Anka-v-iyal. In this way, the 
conception of sovereignty. becomes clearer:. Often Tiruvalluvar 
uses the abstract terms like vents and aracw which still further 
emphasise this point of view in the eyes of the modern reader. 
The term irat is significant because it ‘connotes a power all 
pervasive in ‘the ‘State. .Valluvar also calls it ols (light) 
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which reigns even when the king sleeps. It is the Dharma of the 
government or society whose concrete representation is looked 
upon as the king. It is the old theory of the Cankam age which ۰ 
sings, “ Food is not the life nor the water; the great expanse 
of the world has for its life only the king." This may suggest 
the divine right of the king. But what is emphasised is rather 
the duties of the king than his rights. He is the custodian of 
Dharma ; he is fearless and full of unsullied military honour ; he is 
wise and educated; he is firm; he is never negligent, always . 
bubbling up with enthusiasm. In all these ways he removes 
Adharma from his kingdom. He- has no likes and dislikes of his 
own. He is easier of access to his citizens, He knows no harsh 
words. He is full of sweet words; he is munificent and thus 
gives gracefully, though ruling firmly. He welcomes good advice 
‘even when it is personally bitter. He is just and upright; he is 
full of mercy ; he exists for protecting the citizens and the State. 
He develops the resources of his kingdom, through production 
and thus amasses wealth through protecting it and distributes it 
justly. Therefore this king is not.only the Lord of Justice but 
also the great expert in the economics of the common weal; he is 
full of ideals, personal greatness and popularity. Therefore the 
king is the ideal man from the social point of view which 
emphasises all the six limbs of the State. - UN 


(b) 


The characteristic features enumerated are important as 
being supremely human. Here one notices the distinction 
between Tiruvalluvar's approach and the approach of the other 
authorities on aríhasasira, Others explain and discuss the 
various aspects of society and government in terms of statecraft 
and diplomacy. They have the values of their own. But 
Valluvar's approach is much more fundamental. He discusses 
all the intricate problems of the State and Society from the basic 
and common human point of view. . In describing the qualifi- 
eations and attainments of a king, others discuss what kind of 
education is necessary for a king. 15 it economics or law or 
military science? But Valluvar does not enter into any such 
discussion. He never forgets that the king or for that matter 
any officer of State is a human being. Man differs from beast 
because of education which opens the eyes that can read. through 
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and understand the force of symbols. There is a joy in the 
company of the learned. Education makes the hidden know- 
ledge within man to well forth like the water from a spring. The 
learned become the citizens of the universe; and man therefore 
becomes greater and greater through this life-long process of 
education. It is not mere acquisition of knowledge that is 
education, however thorough it may be. Real education consists 
inliving what has been learnt so as to be a standing example to 
others. Itisthen that he becomes the universal man realising 
that others also enjoy in the intellectual world what he himself 
enjoys. Valluvar once again emphasises this important, funda- 
mental human education from the negative point of view. 
Physical beauty without this life-giving education is nothing more 
than a well-decked puppet of clay. In the absence of universal 
consciousness intended by universal education, good fortune itself 
becomes much more harmful to the world. Noble birth itself 
becomes futile in the absence of education. 


(b)2 


In the absence of education one may be well informed; 
nothing is more life-giving than the feast offered by the great who 
expound to the ear, a feast sweeter than ambrosia. The words of 
the great are like a walking-stick to those treading on slippery 
grounds. Itis the subtler intelligence and deeper insight which 
find expression in the real humility of the speech of the great. 


(b)3 


This kind of training leads to the development of the real 
wisdom which becomes the greatest fortress. Here again Valluvar 
describes wisdom not in terms of the king but in terms of all 
human beings. If all these are necessary for an ordinary man, 
how much more are they indispensable to a king. That is the 
way he looks at these great political problems. Wisdom is no 
slave of the roaming mind. It withdraws from evil. That which 
directs towards good is real wisdom. Whatever be said and by ° 
whomsoever, wisdom is democratic enough to discern the truth 
therein. The wise man is no pedant. He makes the most subtle 
ideas clearer to the common man. The wise man identifies this 
with world ani society; for that is the greatness of wisdom. 
He reads correctly the future. How can such a-man be 
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disappointed? He is fearless but shudders at things to be feared 
morally. Wisdom is therefore the greatest of wealth. One who 
has achieved this perfection of knowledge and wisdom knows how 
to behave in a State; state-craft is crysta] clear to’ his discerning 
and loving mind. He always takes the tried counsel of the great 
and he is never lured by deceptive profit. The great always 
judge aright the strength of ‘the enemy and their own strength, . 
their limitations of force and wealth; theirs is the path of the 
golden mean ; they know the proper time for action and also the 
proper place therefor. When they want, the service, wisdom and 
. knowledge of others help them to choose aright those who care for 

the State and Society rather than who care for individual salvation; 
religious fanaticism, individual aggrandisement or individual plead- 
ing as against the Social Welfare. Within the context of Tiru- 
kkural upadha should be interpreted in this way and not in a. 
Machiavellian sense. The great do not seek the impossible. "There 
isno man who is flawless and therefore amidst the faults and 
merits they choose one with the greater merit, on the basis of the 
others' action which is one's own greatness especially when the 
other has experienced the responsibility of social and family life. 
They choose only after deep consideration and thereafter they are 
no more in any doubt; they are men of action and not mere 
theorists; they manage the affairs, improve the resources; 
increase the wealth and scrutinise all the obstacles to progress, 
One must know who can accomplish and what; and then one 
should.entrust that duty to him. Man should be ever watchful 
over the actions of his subordinates. 


(by 


In all these ways the practical knowledge and wisdom, 
education and experience prove useful to man in general in all 
walks of life and therefore they are equally applicable to the king, 
in whom these general principles have to be interpreted so as to 
suit his needs and duties, his rights and previleges 
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Valluvar speaks of the king; and in his age monarchy must 
have been the rule. But because the author is emphasising the 
fundamental human ideals, his chapters though intended for 
monarchy are found suitable much more than anything else, to 
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democracy which emphasises the basic human virtues and there- 
fore the equality of men. Valluvar might not have contemplated 
a democracy but his basic human approach makes his work best 
fitted for democracy and democratic government. 


(6)2 
Man possesses not only knowledge and activity but also a heart. 
All these three faculties in him have to avoid the evil tendencies, 
pride, anger, lust, parsimony, a false sense of honour, a futile joy, 
neglect of duty, self-conceit. One must guard against these 
weaknesses ever so small they be. One must realise one's own 
faults before one finds faults in others. 


(c)3 


In this sphere of political development, the company of the 
great who are virtuous and wise and who guard others from 
present aud future evil is the greatest help. In their absence, one 
hastens to his fall. “ Water alters and takes the character of the 
soil through which it flows: even so the mind takes up the colour 
of the company with which it consorts." The greatness of the : 
mind is really the greatness of the company it keeps. Therefore 
the evil company should be avoided. Tiruvalluvar is never 
satisfied merely with good results. According to him the action 
which leads to the result should be pure. Purity of action and 
purity of mind depend upon the purity of association. 


(c4 

Tiruvalluvar never forgets the heart. Some authorities on 
arthasasira will look upon even sons as dangers. But Valluvar, as 
pointed out by Pariti believes in the efficacy of old attachment 
remaining with unchanging love even in adversity. Valluvar 
points out to the crow which shares its prey without concealing it, 
A sweet tongue and a liberal hand with absence of anger, gather 
kinsmen all around. 


(c)5 
Even wher rendering justice, one must be equitable and 
merciful. Kannottamis grace or considerateness. It is not 
restricted as Parimélalakar will haveit' to those who are already 
known to one. Paritiyar will translate it as kirupas. “They that 
of eyes which are not moved to graciousness are like trees that 
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are rooted at the soil.” But this does not affect one’s discharge of 
duty. This Rannottam is praised as nakarikam in Narrinai and 
this precious conception is accepted by Valluvar. ‘‘ Those who 
desire to be styled the very pink of courtesy will drink off even 
the poison, that has been mixed for them before their own eyes.” 


(e)6 a 
To render justice in an upright way to a friend and foe alike 
or punish the evil-doers for protecting the citizens is no blame 
that kind of justice is inspired by a loving heart rushing to help 
the society, however unpalatable that duty may be. It is like 
rooting out the weeds to help the crops. It is this justice and 
righteous punishment that make the society rich and contented, 


One should not, therefore, ever be negligent in the discharge of 
social duty. 


(०7 
But one must remember that this power of judgement and 
punishment should not be misused. A tyrant is a murderer. 
The tears of groaning citizens wear away the tyrant's prosperity. 
Therefore the king must be full of compassion. The country 


becomes a desert and people become uncivilised when the ruler is 
a tyrant 


(c)8 

Even when one inflicts a righteous punishment, it should not 
be frightful; it should be proportionate to the wrong committed 
Though reverence for the personality of the criminal demands 
proportionate punishment, the aim of punishment should be to 
deter one from continuing a crime. But this can be satisfied if 
the punishment seems to be excessive though not so in reality, 
which is all that is necessary for the punishment being deterrent. 
Therefore in Tiruvalluvar's theory of punishment the principles of 
equality, reformation and prevention are emphasised. Tt is 
ultimately governed by love and sweet words. A frightful 


punishment engendered by an angry mood affects the prosperity 
of the State. 


(d) 
The necessity for watchfulness and the avoidance of negligence 
have already been emphasised, The Tamil State of those times _ 
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had a system of spies. It is necessary even in the interest of. 
justice to know the truth about all people - the relatives, the 
enemies and the employees of the king. A spy is successful when 
. he inspires no suspicion, and therefore, he should not be honoured 
publicly. .The spy should not merely remain in doubt. Even the 
spy has to be spied and the king tests one spy by another spy 
and finally acts only when three spies, unknown to each other; 
agree in making a statement. Valluvar here makes the systems 
of spies justifiable because the spies form the very eye of the king. 


(e) 

The king is devoted to and enthusiasticin the performance of 
his duties. This enthusiasm is real wealth. One is greatjin propor- 
tion to devotion to work. The joy of munificence is denied to 
to those who are not inspired by this devotion. Laziness is its 
negative aspect. It destroys the whole family. Procrastination; 
forgetfulness, languor and sleep are the four festive boats that 
tempt and lead the ill-fated to destruction. Therefore Valluvar 
emphasises as a precious possession the ceaseless effort and 
perseverance. There is nothing impossible to |perseverance. The 
glory of social benevolence abides in ceaseless effort. Such a man 
does not hanker after pleasures but lusts for work. Perseverance 
by-passes fate itself. In that path of perseverance man stands 
undaunted by opposition and failure. He laughsat misfortunes; 
and flood-like so-rows vanish away before such a wise man. He 
finds pleasure in pain, for he considers misery to be natural to man 


൫. 

This portrait of a king isreally a portrait of an ideal man, 
full of wisdom, full of heroism, full of munificence, always inspired 
by the high ideels of love and justice. Valluvar has followed 
other authorities. He has probably adopted the conception of 
«pata and espionage. But Valluvar’s State is the State of love, 
kinship, compassion and justice, all of which increase the wealth, 
prosperity and peace of the society. It is not a world of mutual 
suspicion. The importance of kannottam  'considerateness ' 
and curram talal “bringing within one’s kind hold his 
relatives" cannot be exaggerated. 11676 arises the importance of 
a study of Kartilya for comparison. The emphasis on purity 
of action is something unique in Valluvar. We must, also. 
emphasise his theory of punishment which seems to be almost 
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modern, inspired by love and human consideration, though he 
does not go to the extent of looking upon criminals as suffering 
from disease as some of the modern criminologists do. The 
emphasis on velanma: and munificence which were emphasised in ` 
aram should lead us to see the interconnection between aram 
and porul. Aram is the very basis of porul as well As we shall 
see presently pourl is intended only as a suitable environment for 
the perpetuation of Dharma. 


11 1 
(௨) | 


The six limbs of the State, according to Parimélalakar are 
discussed in thirty two chapters. . Of these the first ten deal with 
the ministers. The picture of the ideal man will certainly apply 
to all officers of State and to citizens. A minister is great for the 
choice of means,. season and action and is skilled in the execution 
of rare enterprises. He is undaunted in his resoluteness. He-is 
ever bent upon protecting the subjects. He is a learned man and 
has great perseverance. He is a great diplomat in inter- 
national politics bringing about union and disunion iu that field 
as he likes. His comprehension of the situation is faultless. ` 
He performs the proper action through such comprehension in the 
Best manner possible, and his advice is always the best. Yet 
with all this he never swerves from Dharma, His words are full 
of weight; he knows the world of books. He has a subtle 
intuitive knowledge and he understands fully well the current 
waves of the world. He is fearless in giving his advice. 


(b)i 


In the description of the ministers who include ambassadors, 
Valluvar emphasises the importance of oratory or speech. Pro- 
bably it was a society which relied on learned assemblies and 
councils, in local and central government, There is a chapter on 
colvanmat “the power of speech", another on dVai-y-arital 
“understanding the audience" and a third on. avai-y-aficamai 
7 one's fearlessness of the audience". These are worthy of study 
by members of assemblies of the modern world as emphasising 
higher ideals whilst at the same time giving us practical hints. 
The chapter on-futw or ambassador also emphasises the powers of 
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speech in addition to loving nature, high birth, manners that 
captivate princes, knowledge of politics, scholarship, personality, 


natural wisdom, fearlessness and understanding of the right time 
and place. 


(2 

It is important to note that Tiruvalluvar here insists on 
tuymat or purity even in the diplomacy of the ambassador along 
with boldness or fearlessness and truthfulness.. The ambassador 
should also be capable of winning the support of foreign ministers. 
Friendship, truthfulness, fearlessness and purity are, as already 
seen, the marks of a man of Dharma. Therefore the diplomacy 
that Valluvar comtemplates, is a dharmic one. 


(c) 
. There are certain advices given in the chapters on mannarai- 
c-cerntolukal “ behaviour of one attached to the king" and on 
kuripparital “ comprehending the mind or the idea of the king” 
which are important for even the modern government servant. 
“ Avoid all graver feelings so as to avoid suspicion. Do not covet 
things desired by the superior. Be neither too near nor too far 
from your superior. Avoid whispered words and interchange of 
smiles in his presence. Be not inquisitive to know his disposition. 
` Seek the right time and suggest the desirable in a pleasing manner. 
Honour his splendour. Even with friends, avoid unseemly things, 
Read the mind without any doubt in the face-especially in the eye 
which reflects the mind whether in anger or joy." These valuable 
advices are enough to prove Valluvar's deeper concern with the 
practical world. 


(d)! 

The ministers form the executive body of the State. There 
are various ways of executing a policy or an act. “Decide and 
then act without delay. Delay where you must; but delay not 
where you should not. Act in all ways and that in a feasible way 
changing the means if need be. But do not leave any act 
unfinished. Act without any clouded thought on your resources, 
the means, the opportune time, place, and action, only after 
considering tke aim, the obstacles and the ultimate gain. The, 
best way to perform an act begun is to know its secret, rom one 
who knows it. Undertake an act which will in turn accomplish 
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another, like making one rutting elephant capture another. 
Alliance of one's foes may be better than doing a good turn to the 
friends. The chances of reconciliation with superior foes should 
be welcomed." These advices therefore cover both the internal 
and external policy. The means and ends should be both weighed 
in the cause of peace and success. 


(d)2 

What is important in all these matters of action is firmness in 
action which is really the firmness of mind. This alone leads to 
all glory. “For the firm in mind achieve all that they design, 
Avoid failures; but once an act is undertaken do not be foiled by 
obstacle. Do not proclaim an act except by successfully terminat- 
ing it; for, speech is easy whilst action is difficult, Resolve and 
then waver not in acting with vigour what will yield pleasure and 
profit in the end, even if falsity and troubles beset you to start with, 
The world welcomes none but those who are firm in action.” 


(d)3 


This firmness had been emphasised by all authorities on 
arikasüsira. Living as we ‘do in the Gandhian India, what is 
much more interesting and significant in Tiruvalluvar is that for 
him the means must be as pure and desirable as the end itself, 
The end will not justify the means in his theory, That is the' 
great message of his chapter on Vsnas-t-tsymas, “The purity of 
action." | - ; 


The means should be pure in the sense of being in accordance 
with Dharma and of winning fame of the right type. “Avoid” 
therefore he says, “ actions which bring neither good nor fame, 
11 you care to be glorious, avoid things that may tarnish your 
good name. Good allies bring prosperity; but good actions yield 
everything desired, even if you suffer. Resist from mean things. 
Never do any act for which you will repent thereafter. The 
pinching poverty is preferred by the great to the disreputable 
wealth. Wealth achieved by making others shed tears vanish, 
making the winner shed tears in return. But good actions 
causing no injury to others except to oneself, ultimately prove 
a blessing in disguise. Therefore success through forbidden deeds 

“causes but ultimate sorrow. To lay by wealth through deceit and 
evil medhs, is to preserve water in a pot of clay thatis not baked." 
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/aluvar makes it clear further that the end does not justify 
the means; “ Even for appeasing the hunger of your mother do 
not perform anything condemned by the great." This is certainly 
not in accordance with Apad Dharma preached by Bhigmacarya 
on his death bed to the dharmic Pandavas. Itis clear that 
Valjuvar goes against this kind of thought. Even if it were to be 
shown that, this is not his original contribution, his work is 
unique in having chosen this theory of purity of action as against 
Apad-Dharma. ۱ 


IV (a) 

Finance is the mainspring of all actions in a state and society. 
Valluvar realises that wealth makes even worthless things full of 
worldly value, so much so the poor are despised and the wealthy 
are honoured irrespective of their other solid virtues. Wealth is 
an unfailing lamp reaching all dark corners and dispelling all 
enmity. Therefore one should amass wealth; for, then only any 
undertaking removed from all dangers, becomes romantic, even 98 
one joyfully witnesses the elephant fight when safe on a distant 
hill. Wealth is the steel that saws through the pride of your 
enemies. Once wealth is achieved, porul and kamam become an 
easy gain. Therefore the king enriches his treasury through 
escheat, through tax and through tributes from enemies’ lands. 
This is indeed worldly wisdom. 


X (b) 

But the dharmic Vajluvar will not be true to his name, if he 
does not insist on enriching treasury. through virtuous means. 
Only that wealth amassed through a conscious pursuit of virtuous 
means and without foul practices that will beget Dharma and 
Kama. That is the significance ofthe phrase “por! ennum 
poyya wilakkam " ‘Wealth which is the light of truth’. “ Touch 
not the wealth that is not gathered through compassion and love". 
It is in that world of higher values that compassion which is the 
child of love is reared by the cherishing nurse of wealth. It is 
thus clear that Valluvar emphasises the purity of the means of 
attaining wealth, a purity which is at once Dharma and Love. 


Via) l =. 
. Valluvar agrees with other. authorities on arthasasize, that, 
ultimately force is the basis of sovereignty when internal peace 
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and external freedom are in.danger. "Therefore it is the chief 
wealth of the king. Army isan ancient institution with a long 
tradition which alone remains undaunted even when repulsed,"and 
which rushes against even the Lord of Death, with a boldness, 
military pride, traditional chivalry and trustworthiness. The 
army thus protects peace and. prosperity, both within and 
without, by its supreme self-sacrifice in the cause of the culture 
represented by the State or Sovereign 


(b) 

After singing the glories of the army, Valluvar gives us a 
glimpse of the justifiable pride of a heroic army. In the best 
tradition of Cankam literature here also we get the dramatic 
monologues. This suggest a thought that perhaps that whole of 
the Kural can be looked upon as aseries of monologues, but the 
difficulty is that it is not possible for us at this distant time to 
imagine the proper context for each of the Kural as a dramatic 
monologue. 


(८) 

The warriors aim at unique greatness. It is glorious, even 
if you miss, to aim at an elephant rather than at an hare even 
if you succeed. Glorious valour, pér-@ymas is really &r-Znmas 
‘the generosity to the country ' when some danger threatens it. 
This explains that what appears to be man slaughter on the 
battle-field is nothing but the expression of the supreme 
sacrifice of love in the cause of an ideal society, iirznmai. This 
is also the meaning of the Kura] ‘arattirké anpu carpenpa ariyar 
magallickum marr akie tunas’. “They say, that love is the 
basis of Dharma alone. They do not know it is equally the 
basis of heroism” The commentators, however, have interpreted 
aranmat in different ways either as generosity to the fallen 
or as refusing to wield the sword against the weak or. as 
crushing down the enemy’s onslaught. Unfortunately these 
interpretations do not bring out the dharmic aspect of the army 
inspired by love. Even if the king were to prohibit, the real ` 
warrior will not desist from his duty. Even at the moment of 
death the warrior enjoys the opportunity of his doing his mite 
for the great cause. “ The heroic death on the battle - field is so 

precious that one may pray for it as the greatest boon; for it 
brings tears in the eyes of all those who have protected him 
for he dies for them all,” 
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. VI 
(௨) 


Valluvar passes on to consider international relationship 
under the term nafpw which, as the commentators point out, he 
discusses from its positive and negative aspects. 


(b) 

In the treatment of this intricate problem of diplomacy, he 
shows his greatness which arises again from his basic human 
approach. If universal love should be a permanent achievement 
for all, international fellowship should be achieved in all the 
States of the world coming to live as a family of friendly States. 
Looked at thus, what has to be aimed at is nothing more than 
what every human being knows as friendship in his wordly 
relationship with others. Therefore though Valluvar discusses 
international fellowship, the chapters seem to suggest, because of 
this fundamental approach, that he, as it is were, dealing with the 
individual friendship of men. The value of this approach in 
making the abstruse diplomacy clear to and understandable by 
the ordinary man in the street cannot be easily exaggerated. 
It is only when the common man understands and appreciates the 
necessity for international fellowship that it can be really 
established in this world. 


(6) 

“True friendship hastens to relieve the distress as readily as 
the hand of the man whose garment has slipped away." This is 
a truth any man wil appreciate. Valluvar enriches this 
conception by his own experience. “Like the beauty of a book 
revealing newer depths and pleasures every time it is studied 
anew; friendship reveals unexpected depths and sweet aspects 
at every new contact." It is not contact which is necessary in 
international fellowship, for instance; it is the identity of 
feelings which alone creates the right to friendship. Such a friend- 
ship grows day after day like that of the waxing-crescent moon, 
The dharmic aspect is emphasised when Valluvar asserts that 
friendship is not for pleasant contact, but for harsh advice when 
one swerves from the path of virtue. “Reflect before you decide 
on friendship. The old allies have a sweetness of their own, 
especially when there is an identity of feeling, welcoming even 
their offences towards them. But the friendship of selfish men 
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has an eye only on profit. It never helps one; 80 is the intimacy 
of the fools. Bitter indeed is the relation of those who say one 
thing in private and another in public and who do something else 
in action. There is also the outward friendship without any 
inner contact ; they are the dissemblers with a smile on their face 
but a hatred within their heart. The folded hands of such an 
enemy, even in an attitude of devotion may conceal a weapon.” 


(4)1 

There are twelve chapters which Manakkutavar and Parip- 
perumal will classify as tsnpa-v-syal or that part which deals with 
the sorrows of the State. But’ Parimélalakar rightly includes 
them all under natpu. He feels it is the negative aspect of nat$u 
which is enmity that is emphasised according to the Pan-Indian 
theory of State. Tuspa-v-tyal according to him has no separate 
place. International fellowship may bé affected by the individual 
faults of the statesmen or kings. Therefore these faults have to 
be looked upon as the internal enemies within one's own mind. 


According to Paripperumal, the first eight chapters herein 
relate to dangers which arise because of others; the last five 
chapters describe the miseries caused by one’s own acts and 
tendencies. Parimélalakar relies upon the three basic defects in 
man viz ignorance, attachment and hatred. Foolishness and 
what is more intolarable, the fools’ pretention of wisdom arise 
because of ignorance. 1. Malice, 2. inciting hatred, 3. the various 
aspects of enmity, 4. internal enmity, and 5. the . misbehaviour 
towards the great are the five evils flowing from hatred. 1. Being 
a henpecked husband, 2.living with prostitutes, 3. intoxication, 
4. gambling and 5. disease which can be cured only by medicine, 
arise from one's attachments to desires. 


- (d)2 

Foolishness binds the harmful and loses the good; it aspires 
for the forbidden or the impossible. The fool may be great but 
does not govern himself. He does not know good conduct and 
ultimately gets himself fettered. Shamelessness; indifference 
(to right and wrong) callousness and aversion (from what is 
desirable) - these are the marks of a fool. 


(4)3 
— “The fool, proud of his wisdom is a greater danger. Foolish- 
ness is the greatest poverty. The real nakedness of foolishness 
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is not covered by that fool who covers only the nakedness of ‘his’ 
body. He knows nothing wise and he does not follow other's 
advice. He is a plague unto himself till death. Wisdom feels its 
identity with the world, but foolishness is the evil spirit which 
goes against the world." It will be thus seen that Valluvar does 
not forget the emphasis on universal consciousness. 


(e)1 
Malice fosters the evil of disunion among all creatures. It is 
the greatest disease. Fame comes in only when it is cured. It is 
the misery of miseries. Hatred leads to all miseries; and 
friendship leads to all that is good. 


(e)2 

Next come the innate tendencies and activities which 
multiply enmitiss, when there is no love, when there is no 
friendship, when there is no enjoyment, when there is nothing 
but fear, ignorznce, miserliness and' disagreement with others. 
A man then is full of anger. He keeps no secrets; he does not 
care for infamy ; he has no good qualities; his excessiveness in 
lust is very marked. Such a one is an easy prey to his enemies, 
“ His enmity is surely to be purchased even at some cost."—so 
think the politicians. 


(e)3 
Next follow the varieties of enmity incited and developed 
Even in jest, enmity should not be desired. Never incur the hat- 
red of those whose ploughs are words. He is mad who creates many 
enemies whilst the world abides in him who turns hatred into 
friendship. 


(e)4 l 

Then there is the concealed enmity which pretends to 06. 
friendship till the opportunity comes in for attack. “Avoid this 
secret enmity arising among the kindred. After this -secret 
enmity, there can be no reunion. The association with such 
enemies is like living with a cobra.” 


(e)5 T 
The greatest hatred kindled results from insulting the Great- 
great in power, physical and material. To incite them into hatted 
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is like beckoning the god of Death. One can escape fire but not 
the hatred of the Great. 


(f£) 

To follow the advice of a wise wife is different from becoming 
a slave to her lust. What she cannot do openly she gets it done 
through her henpecked husband who is indeed a great shame to 
society. He is afraid of doing any good deed. The modest 
woman herself is more dignified than the manliness of him who 
is slave to her lust. There is no Dharma, Artha, or Kama 
for him. 


(£)2 
An attachment to a prostitute is much worse for what she 
desires is not love but money. Her embrace is an embrace of 
unknown corpse. Those who seek universal love will not fall 
a prey to the worthless charms of harlots. 


(£)3 
“Intoxication makes one mean enough even in the eyes of 
one's own mother. What foolishness that one should purchase 
unconscionsness thus! Those who drink liquor drink but poison." 


(£4 
Gambling is another great evilinspired by desire. The gain 


from gambling is the baited iron-hook which the fish swallows. 
Gambling leads to misery and destroys all reputation. 


(£)5 
Diseases cripple a man. Gluttony is the greatest evil. Eat 
only when you fee] hungry and even then not in excess. 
Moderation here as elsewhere is the greatest virtue. Otherwise 
man becomes a prey to infinite diseases. How can social virtues 
thrive; how can social duties be performed when one cannot be 
himself healthy ? 


(g) 

In all these ways the social duties require certain individual 
estraint and perfection. Here again one sees the intimate 
connection between Dharma and Artha. It is significant that 
this individual perfection is emphasised under the topic of 
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international relationship. Here again it will be seen that 
Valluvar's approach is from the ordinary human point of view. 
The ordinary man has to guard himself against these evils. How 
much more is the necessity on the part of the leader of a state, 
for warding off these dangers ! 


Vil 


| (a)i 

The theory of the State is that its sovereignty resides in the 
Head of the State who is an ideal man; he relies upon the Execu- 
tive council of ministers full of dharma, knowledge and executive 
control The sovereignty ultimately depends on the force of an 
army for keeping the peace within and from defending the country 
from others. The State builds up its treasury for the sake of 
culture, State and society. It occupies a specified and well 
defined geographical region, well fortified in peace and war. The 
State is full of worthy citizens. It remains in international 
relationship with the other States of the world, 


(a)2 

We have discussed all the limbs of the State except 
(1) aran or fortification and (2) kuži. In the arihaszsiras some- 
times the geographical region is emphasised and sometimes the 
citizens who occupy that geographical area are emphasised. 
There is a chapter called nafs in Tirukural and the commentators 
have interpreted this to refer to one of the six limbs. According 
to some of them, natu has to be equated with kuti. But unfor- 
tunately some of the commentators like Manakkutavar themselves 
refer to the thirteen concluding chapters in porutpal as buti-y-syal. 
In the opening verse, Tiruvaljuvar speaks of kuti and not of natu 
and therefore kufs-y-iyal must deal with Ruts. There is the older 
tradition preserved in Tiruvalluva malai where the verse (26) 
attributed to Pokkiyür gives the following arrangement of 
forutpal. First twenty five chapters deal with the King; next 
ten with the ministry ; next two deal with fortification; the next 
one chapter deals with finance; the succeeding two with army; 
the next sevenzeen with nats or international relationship; and 
the last thirteen with Ruts. According to this tradition, the last 
thirteen chapters deal with Ruts or citizens. Again, according. to 
this tradition, both the chapters on natu and, aran deal with 
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fortification. This is very significant. Kalinkar also follows this 
tradition. He interprets atu ‘the country’ as nafftaran ‘the 
fortification of the country’ and aran as the fortified city. A 
contented and prosperous country is the best fortified place. 


(a)3 


We have seen the conception of the limbs of State. Valluvar 
speaks of the limbs of a country viz.. the flowing rivers, the rich ` 
mountains, the rain-fed reservoirs and strong forts. He also 
speaks of the five beauties of a country viz. wealth, natural 
yield, happiness, safety and absence of disease. Nature, Capital 
and Labour are there and the people believe in just distribution 
after production and accumulation of wealth. The country is free 
from faction, internal enemies and civil war. There is no chronic 
hunger, incurable disease or ravaging enemy. Ali these emphasise 
that peace and prosperity are the greatest fortification for an 
extensive country 


(b) 

But within this geographical boundary we have fortified 
places, which are the cities. Itis this kind of fortification apart 
from the fortification of peace and culture that is discussed in the 
chapter on aran. A fortress is an offensive and defensive 
contrivance. 1६15 full of waters, mountains, forest and a. fortifi- 
cation of earth. The fortification has height, thickness, solidity 
and impregnability. ‘ It has an extensive space but the places to 
be guarded are small. Jt cannot easily be attacked. It is full of 
food ; it is easy to defend. It has everything within it. Above 
allit has the warrior to defend in times of need. It cannot be 
overthrown either by a regular siege or by storm or by treachery. 


(6) 

Here are two important things to be noted. The one is that 
Valluvar speaks of prosperity and peace of the country as a great 
fortification. This is a truth whose importance is being slowly - 
realised in modern times. The second is ‘that its description of 
actual fortification is not as detailed as in other arthasastras like 
Sukraniti. That reveals to us another characteristic feature of 

eTirukkural. He emphasises only the basic principles. But one 
cannot build a fort with the help of Tirukkural. For that, we 
must go to praqical hand books on fortification. This is true of 
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all aspects of statecraft discussed by Tiruvalluvar. Nobody can 
with the help of Tirukkural alone govern a State or levy a number 
of taxes or organise a secretariat or an army in the practical 
world. For that we require in addition the Board Standing 
orders, the criminal and the civil Codes and numerous Manuals 
with detailed rules and regulations. Some of these rules and 
regulations are found in works like Kautilya’s, Arthasgstra, 
Sukraniti and Manu Dharma Sastra. They are in that way of 
greater practicel importance than Valluvar. But unfortunately 
their practical instructions and details are no longer valid. They 
have become entiquated. That is why Tiruvalluvar refuses to 
deal with these ever changing details. He concentrates himself 
on the unchanging realities of human nature and the eternal 
verities of life which are eternal ideals. In this way what at first 
sight appears a defect, from the practical side, becomes Valluvar's 
eternal glory. Here again it is the Pan-Indian background that 
suggests this unique greatness of Tiruvalluvar. 


VIII 
(a) 

One may conclude this study with a discussion on the last 
part of porutpal. Parimélalakar has interpreted Ruts as natu. He 
has taken the chapter on natu to refer to this limb of the State 
viz. buts. For one thing Valluvar uses the specific term kuti and 
not natu in the opening Kural of porutpal. Secondly all except 
Parimélalakar call the last part kuti-y-syal. Thirdly the old tradi- 
tion preserved in Tiruvalluva malai is very specific that this last ' 
part of the bock deals with the limb of the state referred to as 
kuti in the opening Kura. Fourthly it has already been 
explained, according to the old tradition, that the Chapter on nats 
along with that on aran refer to a beautiful conception of 
fortification. If this is correct Aut: remains to be explained only 
in this last part. 


According. to Parimélalakar, however, there is nothing more 
to be explained and therefore he feels that the last part is 
a miscellaneous one, where subjects not elsewhere dealt with are 
discussed. Apart from the fact that this kind of treatmen டெ 
against all tradition, it misses the great contribution of Valluvar. 
This last part of porutpal according to tradition should be taken 
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as dealing with kuti, the citizens who make up the State. This 
purpose of the State is fulfilled only when the citizens become 
perfect human beings. Because of the perfection spoken of here, 
Parimalalakar is misled into thinking that this portion is 
miscellaneous in that it mentions the greatness of human beings, 
a greatness to be achieved by all the limbs of the State. Since all 
the limbs of the State from the basic point of view are human 
beings and citizens, there is no necessity for calling this part 
a miscellaneous section or olipsyal 


In the modern conception especially in the democratic world, 
the State exists for the peoples' welfare, which is interpreted by 
Tiruvalluvar in the widest sense of the term as including the 
human perfection described in arattw-p-pal. Taking it in this 
sense, porutpal becomes subsidiary to arattu-p-pal in that it 
creates the proper environment, social and material, for the 
achievement of such a perfection. All the other limbs of the 
State are the trustees, if we were to use a term Mahatma Gandhi 
has used for his purpose; and the citizens are the beneficiaries. 
Others exist for the sake of the citizens for making the latter live 
& perfect human life. It is this conception of Tiruvalluvar which. 
has suggested to Kampan the idea that the real soul or life of the 
State consists of the citizens whilst all other limbs of State 
represented by the king, as-the concrete embodiment of 
sovereignty, form but the body which provides the means and 
forms the source of all kinds of enjoyment for that life. The very . 
fact that the citizens are described in terms of perfection at the 
end of porutpal shows that the citizens form the crown and glory 
of*the State. This is the greatest contribution Tiruvaljuvar 
makes and it is unfortunate that Parimslalakar’s commentary 
misses the importance of this part of the book 


(b) 

The first chapter in Autt-i-yal emphasises the high birth. It 
has no reference to any caste or community. In India as in ancient 
China, family is the cradle for all human perfection. Mother’s 
love and the responsibilities of the family instil in the mind of the 
child, the natural rectitude and abhorrance of evil action, correct 

duct and truth, which make them all, always cheerful, liberal, 
ever speaking the pleasant words, without reviling anybody or 
indulging in decejt, The importance of family for the perfection 
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of human being. whatever be the status one occupies in society, 
is thus brought out clearly and this has to be understood with 
reference to the family and love, described in agattu-p-pal and 
kamatiu-p-pal. | 


(e) 

Manam refers here to a deeper conception of honour which 
consists in living up to the ideal and sacrificing one’s life rather 
than the ideal, if ever there were a competition between the two. 
That is the glory and real heroism of the great citizens. They 
never dream of any disreputable act. That is their dignity even 
in great adversity ; for, they know that men who fall from a high 
estate are like the lock of hair fallen from the head. This is their 
great fame and they will never descend to follow those they 
despise, thougt they themselves are humble in their prosperity. 

(d) 

With this high conception of honour of living up to the ideal, 
they are great, always doing great and famous things. All men 
are born equal, but great acts make for real greatness. Even one 
who occupies a lowly state thus becomes great. A woman's 
chastity is in her hands and similarly one's greatness is in one's 
own hands. In spite of achieving the impossible, real greatness is 
modest whilst littleness is extremely proud. Such a great man 
is perfect in that he is full of all good human qualities. Because 
of the high sense of his duty these qualities become his second 
nature. The greatest good is the goodness of character which is 
full of love, benignance and truth, which abhors evil, and 
identifies itself with the society. Refraining from killing 
is the greatness of tapas ; refraining from even mentioning other's 
false is the glory of human perfection. The great man willingly 
. accepts defeat even at the hands of his inferiors. Therein lies 
the touchstone of perfection ; for humility is the strength of the 
great which disarms any enemy. The ages may change but not 
perfection. The perfection reached reminds us of the saints 
described in íwravaram. It is the same perfection which is 
possible to be achieved in a welfare State. What is perfection 
worth if Man does not do good to even evil-doers? . 


" (e) i" 
This perfection is exhibited in his own behaviour which shows 
that one has become one with others, His heart beats in unison 
క | 
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with the hearts of others. - He is easy of access and. full of love; 

perfectly nurtured in a family of high reputation. It is not: 
physical resemblance but the identity of human feeling that ‘is 
found amongst the great people. They pour oil on disturbed 
waters, exhibiting their pleasing qualities even when others hate 
them. But for them, the harmony of this world would be buried 
in the dust. They brighten up the world with their smile, other-’ 
wise the world will be steeped in darkness 


. (£) 1 1 
The munificence of such a man has been ‘already discussed 

in the chapter on oppuravu in arattu-p-pal. Its negative aspect 
is described in nanriyil. celvam or the ungrateful wealth. The 
title itself is signficant. Wealth is made possible by the whole 
socjety at large and the grateful citizens should share it with 
others in loving gratitude, for otherwise the selfish enjoyment of 
wealth is a mark of ingratitude. One who does not possess the 
human feeling or what Shakespeare calls ‘the milk of human 
kindness' cannot feel one's own duties towards one's own body 
politic. He is no man but ௨ demon, more dead than living, really 
poor though rich, verily a dog in the manger or like unto a woman 
fair growing old in lonelihood. Valluvar has compared the muni- 
ficient man to a fruit bearing tree and to a medicinal plant just in 
. the centre of the village. The miser's wealth is also a tree full of 
fruits in the midst of the village; only it is 9 poison tree. - There- 
fore one has to bring in the chapter on oppuravs in this part of ` 
the boak on citizens. ' 


1 


(४) 

Shying at things evil has become natural to the perfect man 
It is said of Ramakrishna Paramahamsa that his feeling of 
renunciation was so great that his body would shrink at the touch 
ef money even when he was unconscious, This cultivated feeling 
of abhorrance at anything evil is real modesty; for modesty is not 
merely the blush of women. This higher modesty is a sign of 
perfection. His flesh itself shrinks and that is why perhaps all 
' spirits claim his home of flesh as habitation. The perfect man 
shrinks from others’ guilt as much as his. In the absence of this 
ngjural shrinking from evil, majestic gait becomes a disease. The 
“perfect man will give up his life rather than this modesty: In 

the absence of this modesty man is but a marionette, 


108 
(७) 

This feeling of human kindness expresses itself in varied 
ways-trying to help the perfection of others and to help the 
family and the State through all their activities. Action thus is the 
touchstone of human perfection - a never ceasing action aiming 
.at the exaltation of the family and society. Paripperumal will 
interpret this to mean that such a great man has no time to satisfy 
fully even his hunger. Manly exertion and a wider intellectual 
vision thus beccme useful for others, and God Himself hastens to 
help such aman. His ideal is thus spontaneously achieved and 
the whole worlc will cling to him and claim kinship with him. 
He is a greater warrior; for he, bears the brunt of all natural 
attacks on his family and suffers all miseries that may arise 
therefrom. 


(i) 

The incessent human effort inspired by the concern for the 
common weal should result in producing wealth, which as a social 
institution solves all problems of family and society; Has not 
Valluvar praised it as the great light of truth which dispells all 
darkness of misery and ignorance? At this point, therefore the 
signficance of forwlis realised. The great man is active. Activity 
seems to be his very breath inspired as he is by love. This 
activity should take the form of works. In that age of 
agriculture, thet activity was considered the best. In modern 
age we may take wlavw as labour in the descriptive and 
illustrative sense rather than in an exhaustive sense, However, 
even in the modern world agriculture has its own virtues 
.not shared by oiher professions. Agriculture is the back- bone 
ofa nation. ‘Whirl as the world will, it must after all rely 
on the plough. The agriculture is the linch-pin of the progressive 
.van of society for agriculturists support all, whilst others are 
subservient. One who works by his own hand knows the 
sufferings of life and therefore hastens to help the beggar though 
he himself will never beg." It would have been noticed that in 
praising the perfect man who has not renounced the world, 
Valluvar often tries to point out that he is superior to one who 
has renounced. Therefore here also he points out, that if the 
husband-man sits still with folded arms, even they who have rend, 
unced will have no place in this world. Every aspect of agricutlure 
has to be cared and watched. Land is an exacting mistress who 
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demands the presence of the agriculturists always by her side. 
She laughs at those who plead poverty and lead an idle life. 


* IX 


(a) 

Thus far, the glories of the good citizens have been sung 
But when that perfection is not reached by the citizens, certain 
evil effects flow and the land is steeped in poverty. One has 
then to live by begging. Valluvar shudders at the very idea of 
begging at others’ doors which is the most powerful dehumanising 

-force in society. Under such an environment instead of human 
perfection, there is degradation. Therefore, in the remaining four 
chapters, he emphasises the greatness of human perfection 
nurtured by the State and society through the proper environment 
they have provided, and points out its contrast with the picture 
of a society leading to human degradation. It has already been 
pointed out that Valluvar believing as he does, in the innate 
divinity of Man, does not forget the importance of Nature and 
environment in human progress. Poverty is the greatest enemy 
of man; for, then man ceases to be human. -As Avvaiyar sings, 
when there is chronic hunger, honour, munificence, nobility, 
greatness, education, wisdom, helpful effort, tapas, and love, all fly 
away.- Therefore Valluvar asserts there is nothing more painful 
than poverty, except if it be poverty itself. Poverty as a chronic 
hankering, destroys all tradition and all human speech and leads 
to infinite miseries. Even the mother looks upon the wnrightsous 
-poor asa stranger. Mark the words unrighteous poor. Poverty 
is veritable death. One may sleep peacefully in fire but not in 
poverty; it is indeed the depth of human degradation. That this 
misery does not inspire the poor to welcome renunciation is 
what Valluvar has referred to elsewhere They are fated to be 
demons wasting other men's salt and gruel or, as Kalinkar puts it, 
“they become death unto their own erstwhile propriety and good 
behaviour." 3 

(b) 
Valluvar; however, recognises the duty of the good citizen to 
help the unfortunate. What else can the unfortunate do than 
weg, if there are those who may be begged of. If the latter with- : 
hold any help, the blame is theirs and not the beggars. Begging 
becomes a pleasure when the help comes without causing pain 
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There is.a charm in begging before those who know their duty. 
Begging is as blissful as munificence before those who will not 
withhold anything even in their dreams. Does not this begging 
bring out all that is good in man? Where will munificence be if 
there is no one to receive the gift?. In the Buddhist epic, Mani- 
ഇടിച്ച്‌ therefore the munificent Aputtirap is so cursed to have no 
one to receive his kindness. In the absenceof those who seek help 
from ‘others, where can be cooperation and where can be the 
exhibition of human virtues? In its absence the world becomes 
a stage wherein strut wooden dolls. 

(6) 

This ought not to be interpreted as glorifying beggary ; for, 
Valluvar shudders at the very thought of begging. Though from 
the point of view of the munificent citizen it offers an opportunity 
for the spontaneous expression of human perfection, from the 
point of view cf the beggar, it is the most dehumanising force. 
Not to beg is million times better than begging. -There is 
nothing hardier “han the foolhardiness that believes in ending its 
indigence by begging. The contentment which refuses to beg 
even in want, is greater than all the Universe put together. 
Nothing is sweeter than even the watery gruel eatned by one’s 
own toi]. Seeking help even for a righteous cause is degrading. 
The beggar’s life is almost dead at a rebuff. But where hides the 
life of the man who denies help? For verily the latter cannot be 
a living human being. Valluvar explains in a spirit of righteous 
indignation against whoever is responsible for a society which 
tolerates begging. “May the ordainer" he cries, “of the present 
world perish, if the society is, so organised that one has to live 
only through mendicancy.” Therefore it is the duty of man to 
rectify such an organisation. Coming in the best tradition of 
Valluvar, Bharathi sings ‘ If there is no food for a single individual, 
let us destory this dying world and reshape a new world’. 


(8) ES 
The last chapter deals with the degradation of Man, the very 
opposite of human perfection. The degenerate resemble the 
perfect men in appearance. What an exact resemblance! They 
are indeed fortunate, for they feel no qualms of conscience. They 
are like gods doing whatever they like. They compete jp 
degradation. Fear is their only virtue; perhaps there is also ४” 
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littlé ariount of strong desire, as a motive. - They will never help 
except when the robber breaks their jaws. They are like. the 
sugar cane which yields its sweet juice only when it is crushed to 
death. If others are prosperous, the reprobate hastens to slander. 
Valluvar therefore exclaims:: “When suffering presses them 
down; the degererate rush to sell themselves away. What- bthér 
purpose do they serve?” Thus ends porutpat s 


X , 

The political philosophy of Tiruvalluvar is unique in that 

it makes society and governrnerit, the cradle for perfect men, the 

perfect men described in araiw-p-pal. That is why Tiruvalluvar 

insists on the means being as ennobling as the ends themselves. 

Even the most intricate problems. of Statecraft and diplomacy 

are discussed from their basic human point of view so as to be 
understood by all without any mystery or mystification. 


XI 


Thus the philosophy of Tiruvailuvar is a well integrated one, 
where Kama or the experience of idealised Love becomes the 
starting point for Dharma or human perfection reaching the stage 
of universal love and where Artha provides the proper environment 
for the development of that perfection. Nothing is repressed 
nothing is negatived. Everything is. given its proper place so 
that in the end there is complete harmony, the harmony which is 
experienced at the end, as universal Love. That is the unique 
contribution of Tiruvalluvar. | - 


` Ît has been possible to evaluate his philosophy in this way 
only within the Pan-Indian background of Purtisariha. Valluvar 
works within that background; but by varying emphasis 
on certain aspects, he has given us a new portrait of the ideal 
human life which attracts the attention of all and which inspires 
in us all, the hope that we can achieve that success with the 
practical advice he has given യ e 


|. சிலப்பதிகாரம்‌ 
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சென்னைப்‌ : பல்சலைக்கழகத்தின்‌. ஆதரவில்‌ டாக்டர்‌ 
ரா, பி. சேதுப்பிள்ளை அவர்களுடைய 'கினைவுகிதச்‌ செரழ்‌ 
பொழிவுகளை இவ்யாண்டு கான்‌ - இயற்ற வேண்டுமென்று 
முடிவுசெய்து என்னை அழைத்தமைக்காகப்‌ பல்கலைக்கழக 
ஆட்சியாளச்களுக்கும்‌, சிறப்பாகப்‌ பல்கலைக்கழகத்‌ grr 
வேந்தர்‌ அவர்களுக்கும்‌ என்‌ நன்றியை முதற்கண்‌ தெரி 
ل ثر اله‎ 20 5167 2596 pr. டாக்டர்‌ , சேதுப்பின்னளை அவர்‌ 
களுடைய மணிவிழாக்‌ கண்ட பெரியோர்கள்‌ அவர்‌ பெயரினால்‌ 
ஒரு: மிதியம்‌ அமைத்துப்‌ பல்கலைக்கழகத்திற்கு அளித்து 
அதனைக்கொண்டு தமிழிலக்மெம்பற்றிச்‌ சொற்பெசழிவாற்று 
தற்கு ஆண்டுதோறும்‌ வகைசெய்தல்‌ வேண்டுமென வேண்டிக்‌ 
கொண்டதற்கேற்ப, பல்கலைக்கழகம்‌ இச்சொற்பொழிவு 
களுக்கு இவ்யாண்டு ஏற்பாடு செய்துள்ள த. மறைந்த 
பேரறிஞர்‌ டாக்டர்‌ சேதுப்பிள்ளை அவர்களுக்குச்‌ சிலப்பதி 
காரம்‌, திருக்குறள்‌, கம்பராமாயணம்‌ ஆமெ தமிழ்ப்‌ பனுவல்‌ 
களிடத்து மிக்க ஆர்வம்‌ உண்டென்பதை யாவரும்‌ அறிவர்‌, 
கவிஞர்‌ சுப்பிரமணிய பரரதியார்‌ தமிழகத்தின்‌ பெருமை 
யைத்‌ துலங்க வைத்த . கவிஞர்களாகத்‌ திருவள்ளுவர்‌, 
இளங்கோவடிகள்‌, கம்பர்‌ ஆகயோரைப்பற்றிப்‌ பாராட்டி, 
உரைத்துள்ளார்‌. பாரதியாருடைய இவ்வாக்கில்‌ மிக்க சம்‌ 
பிக்கை கொண்டவர்‌ டாக்டர்‌ சேதுப்பிள்ளை. அதனால்‌, 
பல்லாண்டுகளாக இக்கவிஞர்கள்‌ மூவரைப்பற்றி அவர்‌ 
அடிக்கடி (மேடைகளில்‌ முழங்கும்‌ கட்டுரைகள்‌ எழுதியும்‌ 
ஆய்வுரைகள்‌ இயற்றியும்‌ வக்துள்ளார்‌ என்பது ப்லர்‌ كر ةا أل بف‎ 
செய்தி. சிலப்பதிகாரக்‌ கதை, சிலப்பதிகார அனயம்‌ என்ற 
தலைப்புக்களில்‌ அவரால்‌ எழுதப்பட்ட புத்தகங்கள்‌ நாட்டில்‌ 
மக்கள்‌ பலராம்‌ படித்துப்‌ போற்றப்படுவன என்பதும்‌ பலர்‌ 
AMES செய்தி. அவருடைய கினைவுகாரணமாக இயற்றப்‌ 
படும்‌ இச்சொற்பொழிவுகளின்‌ தொடக்க நாளில்‌ அவரது 
சிறந்த که ده(‎ s தொண்டினை மாம்‌ கினைவுகூர்ம்து பாராட்‌. 
வோமாக, l E జ ஆ 1 
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சிலப்பதிகாரத்தை முழு வடிவில்‌ ஈமக்கு' வெளியிட்டுத்‌ 
தந்த, தமிழ்ப்‌, பேரறிஞர்‌ டாக்டர்‌ உ. வே, சாமிகாத ஐயர்‌ 
அவர்களைப்பற்றியும்‌ இன்று நினைவில்‌ இருத்து தல்‌ வேண்டும்‌. 
பல சுவடிகளை அரிதின்‌ முயன்று தேடிக்‌ கண்ணுற்று அரும்‌. 
பாடுபட்டுப்‌ பல்‌ இல்களைப்‌ பதிப்பித்த அவர்‌ 1927- இலேயே 
சிலப்பதிகாரத்தையும்‌ பதிப்பித்துத்‌ தம்தார்‌. அதற்குச்‌ 


. சிறிது பின்னால்‌ சிலப்பதிகார மூலத்தை மாத்திரம்‌ பதிப்பித்த 


ஒருவர்‌ . சிலப்பதிகாரம்‌ , சேரமான்‌ பெருமாள்ஈரயனாரால்‌ 
இயற்றப்பட்டதெனப்‌ பதிப்பித்துவிட்டார்‌. * ஒருக்‌ தமிழ்‌ 
ஒரு மூன்றும்‌ உலகின்புற வகுத்துச்‌ சேரன்‌ தெரித்த லப்‌ 
பதிகாரத்திற்கு ” அடியார்க்கு BOOT உரை வகுதீததாக 
உள்ள. ஒரு சிறப்புப்‌ பரயிரத்தை வைத்துக்கொண்டு சேரன்‌ 
என்பதைச்‌: சேரமான்‌ பெருமாள்‌ நாமனார்‌ என அவர்‌ 
தவறாகக்‌ கருதிவிட்டன்ர்‌ போலும்‌ | 


சிலப்பதிகாரப்‌ புகார்க்‌ காண்டத்தை மட்டும்‌ அடியார்க்கு 
கல்லார்‌ உரையுடன்‌ :1880-இலேயே பதிப்பித்த பெருமை 
இரு. தி. ൭. சுப்பிரமணிய செட்டியாருடையது. அப்பதிப்பில்‌ 
ஒவ்வொரு கதைக்கும்‌ அவர்‌ தச்துள்ள . தலைப்பு விளக்கம்‌ 
அருமையாக அமைச்துள்ளது. அவர்‌ முன்னுரையரகத்‌ 


.தம்துள்ள :அறிவிக்கையிலிருந்து எடுகுறிப்பு ஒன்று - இவ்‌ 


வாறு உளது :--*பஞ்சகாவியங்களுள்‌ ஒன்றாயெ சிலப்பதி 
காரம்‌ புகார்க்காண்டம்‌, மதுரைக்காண்டம்‌, வஞ்சிக்காண்டம்‌ 
என மூன்று பிரிவு உள்ளது. இச்‌.நூல்‌ செய்தவர்‌ சேரர்‌ 
குலத்துதித்த, இளங்கோவடிகள்‌: பஞ்சகரவியங்களரவன 
சீவகசிம்தாமணி, சிலப்பதிகாரம்‌, மணிமேகலை, வளையாபதி, 
குண்டலகேசி. அடிகள்‌ எனப்பெயர்‌ வழங்குதலரல்‌ இவரைச்‌ 
சமணம்‌ என்று சிலர்‌ சொல்லுஇன்றனர்‌.. சமணராயின்‌ மணி 
மேகலையும்‌ குண்டலகேசியும்‌ பெளத்த சமயத்திற்குச்‌ சாத்‌ 
இரங்களாகவும்‌ சிர்தாமணி அருக சமயத்திற்குச்‌ சாத்திர 
மாகவும்‌ வழங்குதல்போலத்‌ தவவேடம்‌ sraker இவர்‌ இயற்‌. 
நிய Jira அச்சமயத்திற்குச்‌ சா,த்திரமாதல்‌ வேண்டும்‌. 
அவ்வாறில்லாமையால்‌ இவரைச்‌ சமணர்‌ என்று சொல்லுதல்‌ 
பொருக்தாது.: ஆயின்‌, அருக சமயத்தைப்‌ .பெரும்பாலுஞ்‌ ` 
சொல்லியிருக்‌ ன்‌ றன ரெனின்‌, சைவ வைணவ 'சமயங்களைச்‌ 
இறப்பித்துக்‌ கூறியதுபோல EUG சிறப்பித்துக்‌ . 
கூறினுெனவும்‌, - அவர்காலத்தில்‌. சைவவைணவ சமயக்‌ 
சளைப்போல்‌ ௮ருகசமமமும்‌ பெளத்த சமயமும்‌ apa 
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என அக்கால வழக்கைப்‌ பலவிடங்களிலுங்‌ கூறியதுபோல 
இவற்றையுக்‌ கூறினார்‌ எனவும்‌, ௮டிகளெனப்‌ பெயர்‌ வந்தது 
உயர்வுபற்றி எனவுங்‌ கொள்ளுதல்‌ வேண்டும்‌.” 


இச்தக்‌ காப்பியம்‌ இளங்கோவடி.களால்‌ aj Gar LULL 
என்பதும்‌, இளங்கோவடிகள்‌ சேரன்‌ செங்குட்டுவனின்‌ 
இளவல்‌ என்பதும்‌, அவர்‌ அரசுதுறந்து' குணவாயிற்‌ கோட்‌ 
டத்தில்‌ இரும்தார்‌ என்பதும்‌ சிலப்பதிகாரப்‌ பதிகத்தால்‌ 
அறிமப்படுகன்‌ றன. இளங்கோவடிகள்‌ முப்பது காதை 
களாக இயற்றிப்‌ உரையிடையிட்ட இப்பாட்டுடைச்‌ செய்யுளை 
மதுரைக்‌ கூலவாணிகன்‌ சாத்தனார்‌ கேட்டார்‌ என்பதும்‌ 
இப்பதிகத்தால்‌ அறியப்படுகிற: 


லப்பதிகாரம்‌ எழுந்த காலம்‌ 8. பி. 171-4-ஐ ஒட்டிய 
காலம்‌ என இப்பல்கலைக்கழகத்தில்‌ இந்திய வரலாற்றுப்‌ 
பேராசிரியராகத்‌ ൭൭൧൭൭ இரு. வி. ஆர்‌. இராமச்சந்திர 
தீட்சதர்‌ முடிவு கட்டியுள்ளார்‌. . அவர்‌ கருத்துப்படி சங்க 
காலம்‌ என்பது A. ap. ஐந்தாவது அற்றாண்டுமுதல்‌ 8, பி. 
நான்கரவது நூற்றாண்டுவரை அமைந்த கரலம்‌. சிலப்பதி 
காரத்திற்‌ காஞ்சிப்‌ பல்வைர்களைக்‌ குறித்து யாதொரு குறிப்பும்‌ 
காணப்படாமையால்‌ YH இ. பி. இரண்டாவது நூற்றாண்டி 
லேயே இயற்றப்பட்டிருக்க வேண்டும்‌ என்றும்‌, இலங்கைக்‌ 
கயவாகு வேச்தன்‌ (முதலாமவன்‌) ஆட்சிக்கு abs காலம்‌ 
©. பி. 111 ஆதலால்‌ கண்ணுக்குக்‌ கடவுள்‌ மங்கலம்‌ செய்த 
பொழுது அவன்‌ வந்திருக்த ஆண்டு 174-ஆக இருத்தல்‌ 
கூடும்‌ என்றும்‌ உள்ள முடிவுகளை 1989-இல்‌ ௮வர்‌ வெளி 
பிட்டார்‌. இக்கருத்தோடு ஒத்த கருத்தினைக்‌ கொடைக்கானல்‌ 
வானிலையாராய்ச்சி 'வல்லுகர்‌ திரு. பி. ஆர்‌. சிதம்பர ஐயரும்‌ 
ஏற்றுக்கொண்டுள்ளார்‌. சிலப்பதிகாரத்திற்‌ காணப்படும்‌ 
“ இடி.த்திங்கட்‌ பேரிருட்‌ பாக்கத்து” என வரும்‌ வானிலை 
பற்றிய குறிப்புக்களைக்கொண்டு ஆராய்ச்சிசெய்துள்ள 





1. “The date of the composition of the Silappadikaram 
is settled once for all. It was in the 2nd half of the second 
century after christ”. சிலப்பதிகாரத்தைப்பற்றி அவ்வறிஞர்‌ மேலும்‌ 
எழுதியிருப்பதாவது :-- “It takes a legitimate place. among the 
extant Sangam works and is very valuable to the historian of 
South India*** A futile attempt has been made to prove thet 


these two. epics (Silappadikaram and Manimekalai) were post- * 
Sangam works.” 2 


— 
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கணியர்‌ தமிழ்ப்பெரும்புலவம்‌ இரு, இ. மு, சுப்பிரமணிய 
பிள்ளை மதுரை Pyar ஆண்டு A. பி. 144 என்பதை BOG 
ஆராய்ந்து முடிவு கட்டியுள்ளார்‌ 3. 

* இலப்பதிகாரக்‌. காப்பியம்‌, !' என்று அல்‌ எழும்த காலத்‌ 
திற்‌ பெயச்‌ கூறப்படவில்லை. அத முத்தமிழ்‌ விரவியதரத 
லால்‌ இயலிசை ஈரடகப்‌ பொருட்டொடர்கிலைச்‌ . செய்யுள்‌ 
என்று கூறத்தக்கது என அடியார்க்கு மல்லா. ராகிய உரை 
யாசிரியர்‌ எழுதியுள்ளார்‌, :இலப்பதிகாரம்‌ என்னும்‌ பெய 
சால்‌ காட்டுதும்‌ : யாமோர்‌ பாட்டுடைச்‌ செய்யுள்‌" என 


இளங்கோவடிகள்‌ கூறி இதனை இயற்றினர்‌ «erum UBS 


தால்‌ அறியப்படூஞ்‌ செய்தி. இது தொல்காப்பியர்‌ இலக்‌ 
கணத்தின்படி. தொன்மை என்னும்‌ வனப்பு அமைக்த நூல்‌. 


தொன்மை தானே சொல்லுங்‌ காலை 
உரையொடு புணர்ந்த பழமை மேற்றே " 
என்பத தொல்காப்பியம்‌. “Augi sug பாரதமும்‌, தகடூர்‌ . 


` யாத்திரையும்‌ சிலப்பதிகாரமும்‌ இதன்பாற்படும்‌ ” என்பது 


பேராசிரியர்‌ உரை. இதனைத்‌ (தோல்‌! என்னும்‌ வனப்‌ 
புடையதரகவுங்‌ கூறலாம்‌ 


६ இழுமென்‌ மொழியான்‌ விழுமியது நுவலினும்‌ 
பரந்த மொழியால்‌ அடிநிமிர்க்து ஒழுகினும்‌ 

தோலென மொழிப தொன்மொழிப்‌ புலவர்‌ '* 
என வரும்‌ தொல்காப்பியத்தையொட்டி, இதனைத்‌ “தொல்‌ ' 
எனவும்‌ கூறலாம்‌. மணிமேகலை என்னும்‌ கசப்பியக்தான்‌ 
அறம்‌ பொருள்‌ இன்பம்‌ வீடு என்னும்‌ ஈரற்பொருளையும்‌ 
கூறுவது என்றும்‌, சிலப்பதிகாரம்‌ அறம்‌, பொருள்‌, இன்பம்‌ 
மாத்திரம்‌ கூறுவதாற்‌ பெருங்காப்பியம்‌ எனக்‌ கூறத்தக்க 
தன்று என்றும்‌ கருதுவோர்‌ கருத்து பொருந்தாது. வீடு 
பேறு. ௮டைந்தவர்களைப்பற்றியும்‌ வீடுபேற்றிற்கு வழிகளைப்‌ 
பற்றியும்‌ சிலப்பதிகாரம்‌. இடையிடையே செரல்லியிருப்ப 
தரனும்‌, நால்‌ முடிவில்‌ : செல்லும்‌ தேஎத்தக்கு, உறு அண 
தேடுமின்‌ மல்லன்‌ மாஞாலதது வாழ்வீர்‌” என்று. இளங்கேச 
வடி.கள்‌ கூறியிருப்பதா:லும்‌, இது வீடுபேற்றையும்‌. பேசும்‌ 
பனுவல்‌ சான்‌ எனச்‌ கொள்ளுதல்கூடும்‌ எனக்‌ கருதுகிறேன்‌: 
க்கக்‌ அத ی ی‎ ONS கி்‌ 
2. அவர்‌ இயற்றிய “வள்ளுவர்‌ இருபதரம்‌ நூற்றாண்டுத்‌ தமிழ்‌ ” 
என்னும்‌ பித்தகத்தில்‌ பக்கம்‌ 2 1.49 கரண்க لعن عي‎ 


ఖీ 5 


புகார்‌ நகரத்திற்‌ பிறக்து தன்‌ குலத்துக்‌ கண்ணகியை 
மணம்துகொண்டு சில ஆண்டுகள்‌ அவளோடு இனிது இல்‌ 
லறம்‌ கடத்திய கோவலன்‌ கணிகைகுல மா'தவியால்‌ மயங்க 
கண்ணடுயையும்‌ வீட்டையும்‌ மறந்து அவளோடு SOR scr 
பொருள்‌ அழியலுற்ற பிறகு ஒருசாள்‌, கடற்கரையோரத்தில்‌ 
அவன்‌ பாடிய பாடலுக்கு எதிர்ப்‌ பாடலாகப்‌, புறக்கணிக்குங்‌ 
குறிப்பொடு மாதவி பாடினாள்‌ என்று கருதி இல்லத்திற்கு 
மீண்டுவந்தவன்‌ பொருளிழக்தமைக்காக வருந்திய ஞான்று 
கண்ணடி மனமகழ்க்து முகத்தில்‌ ககையுடன்‌ தன்‌ சிலம்பு 
களை எடுத்துத்‌ தக்தரள்‌ என்ற உருக்கமான செய்தியின்‌ 
அடிப்படையில்‌ இக்காப்பியம்‌ சுடைபெறுவதால்‌ இக்காப்பி 
யத்திற்குச்‌ சிலப்பதிகாரம்‌ என்‌ று பெயரிடப்பட்டுள்ள அ 


சிலப்பதிகாரத்தை சாம்‌ ஓதுவது கதைக்காக அன்று; 
கல்ல இனியஉயரிய இலக்கெம்‌ என்பதற்காக ஆம்‌. எனினும்‌, 
சிலப்பதிகாரக்‌ கதைப்போக்குக்கூட கோவலன்‌ கதையாக 
வழங்கும்‌ Tru கதைகளோடு ஒப்பு கோக்கப்‌ பெருமை 
wo Ang. புகழேம்தி பெயரினால்‌ மடைபெணும்‌ * பெரிய 
எழுத்துச்‌ கோவலன்‌” கதை, தா. தூ. சங்கரதாஸ்‌ இயற்றிய 
கேரவலன்‌ சரித்திரம்‌, ௪. ௪. சங்கரதாஸ்‌ சுவாமிகள்‌ இயற்றிய. 
கேசவன்‌ நாடகம்‌, வீரபத்திரன்‌ என்பார்‌ இயற்றிய 
கோவலன்‌ கண்ணடு காடகம்‌ -ஆயெ Ga புத்தகங்கள்‌ 
கோவலன்‌ கண்ண கதையைப்பற்றி இடைக்காலத்தில்‌ 
எழுந்தவலையாகும்‌. சக்கரலிங்ககதாஸ்‌. சுவாமிகள்‌ இயற்றிய 
நரடகத்தில்‌ ஆங்காங்கு மக்களை ஈல்வழியில்‌ திருப்பக்கூடிய 
அறவுரைகள்‌ இடைமடுக்கப்பட்டிருக்கன்‌ றன ஆயினும்‌, இது 
தரனும்‌ சிலப்பதிகாரத்தைச்‌ தழுவியதாக இல்லை. புகழேச்தி 
பெயரால்‌ அளிக்கப்பட்டுள்ள கோவலன்‌ கதையே இவற்றிற்‌ 
கெல்லாம்‌. முதஆசல்போலக்‌ காணப்படுகிறது. அதனை அடி 
யொற்றிச்‌ சல இடங்களில்‌ திருத்தியும்‌ விரித்தும்‌ மற்றவர்கள்‌ 
அக்கதையை. எழுதியுள்ளார்கள்‌. எவ்வாறாலினும்‌, சிலப்பதி 
காரத்தில்‌ வரும்‌ கோவலன்‌ கண்ணு மகதவி ஆகியோருடைய 
குணவியல்புகளுக்கும்‌ இக்கதைகளில்‌ வரும்‌ கேரவன்‌ 
கண்ண மாதவி முதலியவர்களுடைய குணவியல்புகளுக்கும்‌ 
இடையே: பெருத்த. வேறுபாடுகள்‌ உண்டு. இளவ்கோவடி 
களால்‌. தீட்டப்பட்ட கோவலன்‌ கண்ணகியோடு சில: ஆண்டு 
കണ ஒருல்கெைம் அ இன்பச்‌ துய்த்து. ur pë தவன்‌ என்பதம்‌, 
மாதவியோடு பல்லர்ண்டுகள்‌ உடண்‌ உறைந்தான்‌ எனினும்‌ 





கண்ணடூயை அழைத்துக்கொண்டு மதுரையை நோக்‌ 
வாணிகஞ்‌ செய்ய முற்பட்டவன்‌ இருக்திய -உள்ளத்தினனாய்‌ 
மாறி என்றும்‌ அசைக்கமுடியாத உழுவலன்‌ பினைக்‌ கண்ணடி 
பால்‌ உடையவனாகிவிட்டான்‌ என்பதும்‌, இக்கிலையில்‌. அவன்‌ 
வெட்டுண்டு மாய்வது..கரரணமாகக்‌. காப்பியத்தைப்‌ படிப்‌ 
போச்‌ இரங்யெ உள்ள த்தரரய்‌ வருக்துவர்‌ என்பதும்‌ தெளிவு 
பெற்றோருக்கும்‌ உற்றவருக்கும்‌ தான்செய்த குற்றங்‌ காரண 
மாக erig உளைந்து. , கோவலன்‌ வருநக்தியுரைக்னெற 
இடங்கள்‌ சிபப்பதிகாரத்தில்‌: உயிர்கிலைப்‌:பகுதிகள்‌. கதைக்‌ 
கோவலனே urges கரணப்படுகிறுன்‌." மதுரையில்‌ எண்‌ 
ணெய்‌ விற்ற வாணிகன்‌ ஒருவனது மறுபிறப்பாகக்‌ கதையிற்‌ 
கோவலன்‌ காட்டப்படுரொன்‌. மாதவியினுடைய ஆட்டம்‌ 


. தன்‌ மணப்பந்தலில்‌ இருச்கவேண்டுமென்‌ றும்‌ அவ்வரறில்லை 


என்றால்‌ உயிரைப்‌ போக்கக்கொள்வேன்‌ என்றும்‌ அவன்‌ 
கூறியதாகக்‌ கதைப்புத்தகங்கள்‌ கூறுகின்றன: இக்கதைக்‌ 
கோவலன்‌, தன்‌ திருமணத்தில்‌ மரதவி' வந்து ஆடும்பொழுது 
அறையினுட்‌ பூட்டிவைக்கப்பட்டான்‌. என்பதும்‌, அவன்‌ 
வேண்டியதற்ணெய்கித்‌ தாய்‌ கதவினைத்‌: இறந்துவிட்டாள்‌ 
என்பதும்‌, மாதவிமோடு தருக்கடையூர்ச்‌ சென்று அவளுக்கு. 
ஏழடுக்கு மாளிகை கட்டித்‌ தந்தான்‌ என்பதும்‌, மாதவிக்கு . 
அடிமையாடவிட்டான்‌' என்பதும்‌ ஆய இம்முறையில்‌ கதை 
மில்‌ agi கேரவலன்‌ இட்டப்பட்டுள்ளான்‌. - சிலப்பதிகாரக்‌ 
கேரவல்னோ திருமண: நாளிலேயே மர்தவி வீட்டிற்கு ஓடி. 
விட்டவன்‌ அல்லன்‌ ; கண்ணடியோடு சில ஆண்டுகள்‌ Ap 
Deus துய்த்து அவளோடு ஒன்றுபட்டு : வாழ்ச்தவன்‌ 
கதைகளில்‌ வரும்‌ கோவலன்‌ WF எழுப்புவிக்கப்பட்ட்‌ 
பிற்பாடுகூட (மாதவி என்றால்‌ மடிமேல்‌ வா, 9 
என்றால்‌ தரச்‌ Qro” என்றவாறு. பேசனவனாகக்‌ காணப்‌ 
படுகின்றான்‌. காப்பியக்‌ கோவலனோ மாதவியைப்‌ பெரய்த்தி 
என்று உதறித்‌ தள்ளிவிட்டவன்‌ அவள்‌ முடங்கலை மறுத்துத்‌ 
திரும்ப அனுப்பிவிடுறுன்‌ என்றும்‌, அசைக்க முடியாத 
அளவு கண்ணக௫யிடத்து மீட்டும்‌ அன்புடையவனாகிவிட்டான்‌ 
என்றும்‌ ௮றியப்படுகிறான்‌ 


. கதைகளில்‌ வரும்‌ கண்ண? மதுரை மீனாட்சியின்‌ பிறப்பு. . 
அவள்‌ காற்சிலம்பொடு பிறச்தவன்‌. . அவனைப்‌ பெட்டியில்‌. 
வைத்து வைகையாற்றில்‌ தள்ளிவிட்டனர்‌. பாம்புகளால்‌ பாது ' 
சாக்கப்பட்டுச்‌ சென்ற குழவியின்‌ ൭൩൧8൭൧൦൭. சரகர த்தி. 


७ பத 

னம்‌ பதிக்கப்பட்டது. காவிரிப்பூம்பட்டின த்தில்‌ ' இக்குழச்‌ 
தையை எடுத்து வளர்த்தார்கள்‌. ஐந்து வயதில்‌ கோவலன்‌ 
` அவளுக்குத்‌ தாலி கட்டும்பொழுதே அவன்‌ அழுதாள்‌. கையில்‌ 
மாம்பழத்தைக்‌ கொடுத்து அவன்‌ தாலி கட்டினான்‌. மரங்கணி 
தான்‌ திருமணம்‌ என்று நினைத்துக்‌ கொள்ளக்கூடிய பேத 
மைப்‌ பருவத்தில்‌ அத்திருமணம்‌ മക. பன்னிரண்டு 
வயதான பிற்பாடு கழுத்தில்‌ தாலி தொங்குவதைக் கண்ட 
கண்ணூ ஒருகாள்‌ மாமியாரைக்‌ கண்டு அத்தாலி wb ge sib 
கேட்டுச்‌ செய்தி அறிம்து கோவலனுக்கு. ஓலை அனுப்புறொள்‌* 
அவ்வோலையில்‌ தான்‌ சாக்காட்டு நிலையில்‌ இருப்பதாக அறி 
விக்கறாள்‌. மாதவி இல்லத்தில்‌ “ஓலையைக்‌ கொடுக்கப்பெற்ற 
கோவலன்‌ வருவதற்கு முயற்சி செய்ய அவனைத்‌ தடைப்படுத்‌ 
திக்கொண்டிருல்த மாதவியைக்‌ கண்ண சபிக்றொள்‌. இன்‌ 
இம்‌ பல சாபங்கள்‌ HEATH. ஆக்கும்‌ இறலும்‌ அழிக்கும்‌ 
திறலும்‌ உடைபவளர்க அவள்‌ க்தைகளிற்‌ படைத்துக்‌ காட்‌ 
டப்பட்டுள்ளாள்‌. காப்பியத்தில்‌ வரும்‌ கண்ணடுயோ பன்னி 
ரண்டு வயதில்‌ இருமணம்‌ செய்விக்கப்பட்டவள்‌; பெற்றோரால்‌ 
கரற்சிலம்பு கொடுக்கப்பெற்றவள்‌. அவள்‌ மாதவியைச்‌ 
சபிச்கவில்லை. மாமதுரைமை எரியுண்ணும்படி அவள்‌ இட்ட 
'சரபத்தைத்தவிர வேறொரு சாபம்‌ இட்டதாகச்‌ சிலப்பதிகாரம்‌ 
சொல்லவில்லை. - கதைகளில்‌ தொட்டதற்கெல்லாம்‌ அவள்‌ 
சாபங்கள்‌ இட்டது போலவும்‌, கினைத்த நினை த்தபொழுதெல்‌ 
லாம்‌ கோவலன்‌ அவளுடைய பெயரை மச்திரமாக உச்சரித்து 
உதவிகள்‌ டைக்கப்பெற்றான்‌ என்ப. துபோலவுஞ்‌ செய்திகள்‌ 
கூறப்பட்டுள. சிலப்பதிகார வாழ்த்துக்‌ கதையில்‌ காவற்பெண்‌ 
ran செவிலித்தாயின்‌ கூற்றாக வரும்‌. ஒரு பகுதி. இச்சூழ்‌ 
நிலையில்‌ உன்னத்தக்கது :— - 


“ மடம்படு சர்யலாள்‌ மாதவி தன்னைக்‌ 
. கடம்படாள்‌ காதற்‌ கணவன்‌ கைப்பற்றிக்‌ 
` குடம்புகாக்‌ கூவற்‌ கொடுங்கானம்‌ போந்த 
- தடம்பெருங்‌ கண்ணிக்குத்‌ தாயாநான்‌ கண்டீர்‌ ' 
தண்புகார்ப்‌ பாவைக்குத்‌ தாயர்நான்‌ கண்டீர்‌ ”, 
இவ்விடத்தில்‌ மாதவிதன்னைக்‌ “shun” எனக்‌ 
கூறப்பட்டதற்கு விளக்கமாக அரும்பத உசையர)ரிறர்‌ 
மாதவியைக்‌ கோபித்து வெகுளர்ளாயெ பெருமையுடைறவள்‌ + 
கண்ண என்றவாறு எழுதியுள்ளார்‌. சிலப்பதின்ரத்தில்‌  “ 


۰ 
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சுண்ணியின்‌ பெருமைக்குச்‌ சான்றாக மதிக்கப்படும்‌ சாப 
மிடாமைக்கு மாறாக, கதைகளில்‌ வரும்‌ கண்ணக மாதவி வீட்‌ 
PAGES கோவலன்‌ பதுமையை எரியுண்ணச்‌ செய்தாள்‌ 
என்‌ றும்‌, மதுரையில்‌ இடைச்சி வீட்டில்‌ உணவுப்‌ பண்டங்கள்‌ 
புழுவாகும்படியும்‌ இடைச்சி வீடு வேருமாறும்‌ சாபமிட்டாள்‌ 
என்றும்‌ காண்டுரோம்‌. திரும்பவும்‌ வெந்த வீட்டினை மீட்டுக்‌ 
கொடுத்தாள்‌ என்றும்‌ அவள்‌ கதையிழ்‌ காட்டப்பட்டுள்ளான்‌. 
இவற்றினின்‌ அம்‌ முற்றிலும்‌ மாறுபட்ட வகையில்‌ அவளது 
பெருமை அலங்கும்படி சிலப்பதிகாரம்‌ இய ஓன்‌ றது. . 


அவ்வாரே கதைகளில்‌ வரும்‌ மாதவி மிக்க இழிதகவுடை 
216167۲7115 காட்டப்பட்டிருப்ப, காப்பியத்தில்‌ வரும்‌ மாதவி 
வியத்தகு பண்புகள்‌ அமைத்தவ்ளாய்‌ உள்ளாள்‌. இளமீரில்‌ 
ஊறவைத்த களிப்பாக்கும்‌ தங்கச்‌ சிமிழில்‌ மையுவ்‌ கொண்டு 
abg மணசாளில்‌ தானே கோவலனை மயக்யெவளாய்க்‌ காட்‌ 
டப்படுறொள்‌ கதையில்‌ வரும்‌ மாதவி. அவனுடைய பொருட்‌ 
செல்வத்தையெல்லாம்‌. துடைத்து .வாங்இக்கெண்டு அவனை 
௮ல்லலுறச்‌ செய்து, ஆடைகளைக்கூடக்‌ கழற்றி amas 
கொண்டு சிங்கக்‌ இணற்றில்‌-அவனைத்‌ தள்ளிவிட்ட கொடுமை 
யுடையவளரய்‌ gorse உள்ளாள்‌. காப்பியத்திலோ 
கோவலனிடத்தில்‌ மிக்க மதிப்பும்‌ நேயமும்‌ வைத்தவனா 
யுள்ளாள்‌ மாதவி, : அடிகள்‌ முன்னர்‌ யானடி வீழ்ச்தேன்‌ 
என அவனுக்கு அவன்‌ முடங்கல்‌ எழுதியமை நினைக்கத்‌ 
தக்கது. 


இவ்வாறு கதைகளிலும்‌ அண்மைக்‌ கரலத்து sree 
களிலும்‌ வரும்‌ கண்ண கோவலன்‌ மாதவி ஆகியோரைப்‌ 
பற்றிப்‌ படித்தும்‌ பார்த்தும்‌ மக்கள்‌ பொதுவாக இச்‌ கதைத்‌ 
தலைவர்களிடம்‌ மதிப்பு வைப்பதேயில்லை. இக்கதைகளில்‌ வரும்‌ 
கோவலன்‌ கசடன்‌ ; கண்ண? மம்திரவாதி; மாதவி பொருட்‌ . 
பேராசையுடைய கொடுமை.மகள்‌ : இவர்களுடைய பொல்லாத 
இயல்புகளையே சிலப்பதிகாரமும்‌ எடுத்துக்காட்டும்‌ என்று 
சிலர்‌ தவறாக நினைத்துக்கொண்டு காப்பியத்தினுள்‌ நுழைக்து 
பார்ப்பதே இல்லை. எல்லோருக்கும்‌ எளிய: கடையில்‌ இயம்‌ 
றப்பட்டுள்ள இப்பெரிய எழுத்து உரைகடைக்‌ கதைகளும்‌, 
செரிய எழுத்து சாடகப்‌ புத்தகங்களும்‌, இரண்டு மூன்று 
அீற்றாண்டுகளுக்குள்‌ எழுக்தவை எனத்‌ தோற்று்றன.. 
- அ புகழேந்தி இயற்றியதாகச்‌ சொல்லப்படும்‌ கோவலன்‌ கதைப்‌ 
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புத்தகத்தில்‌ கண்ணோட குழச்தையை வைத்துப்‌ பெட்டி 

னை “எட்டுக்‌ கட்டு கட்டி எதிரே Fab இட்டார்‌ 7" என்று 
வருகிறது. எனவே, ஆங்கிலேயர்‌ தொடர்பு ஏற்பட்ட காலத்‌ 
திற்குப்‌ பிற்பட்ட காலத்தில்‌ ஆங்கிலச்‌ சொல்லாயெ “ Fa” 
(seal) இப்புத்தகத்தில்‌ எடுத்தாளப்பட்டுள்ளது. இதைப்‌ 
போன்றுள்ள சில சொல்வழக்குகளால்‌ இக்‌ சதையின்‌ காலம்‌ 
இரண்டு அல்லத மூன்று ,நாற்றாண்டுகளுக்கு முந்தியதன்று 
என்பது தெளிவாறெது. எனினும்‌, மக்கள்‌ பொதுவாக உரை 
கடை நூல்களை விரும்பிப்‌ படிக்கலுற்றதும்‌, பொழுது போக்‌ 
காக மரடகங்கனைப்‌ பார்க்கலுற்றதும்‌ ஆயெ செய்திகளினால்‌ 
நல்ல இலக்கிறமும்‌ TSE காப்பியமும்‌ ஆகிய சிலப்பதிகாரம்‌ 
அண்மைக்காலம்வரை மறக்கப்பட்டிருக்கது. அத பாச்செய்‌ 
yor வடிவத்தில்‌ இரும்தது வேறு பெரும்பான்மையாகப்‌ 
படிக்கப்படாமல்‌ இருந்ததற்கு ஒரு காரணம்‌. ஏட்டிணிற்‌ பூட்டி 
வைக்கப்பட்டிரும்த அக்காப்பியம்‌ Oss நாற்றாண்டில்‌ அதிக 
மாக வெளிவரச்‌ தலைப்பட்டது. நால்‌ அச்சிட்டுவெளிப்படுத்தப்‌ 
பட்ட காரணத்தாலும்‌, வித்துவான்‌, எம்‌.ஏ., mu தேர்வு 
களுக்கு இம்தூல்‌ பாடமாக வைக்கப்பட்ட காரணத்தாலும்‌ 
இதனைப்‌ படித்து ஆய்வு செய்வார்‌ இப்பொழுது நிறைய உள்‌ 
ளனர்‌. 


கோவலன்‌ கதையை எழுதிய ஆசிரியர்‌ யாவராயினும்‌, 
அவருக்கு மதுரையினிடத்தில்‌ வஞ்சம்‌ உண்டென்பது மாத்‌ 
இரம்‌ உறுதியரநறெது. “ துரும்பெடுத்து மேற்போடும்‌ தன்‌ 
மார்க்க மதுரை, கொடியெடுத்து மேற்போடும்‌ கொடிதான 
தென்மதுரை '”*, என்னும்‌, DALES தலையை வெட்டும்‌ 
நீதியில்லாத்‌ தென்மதுரை” என்றும்‌ மதுரையை வினாயகக்‌ 
கடவுளும்‌, வேத வாத்தியாரும்‌, பாண்டிமா அரசியும்‌ கூறின 
தாகக்‌ கதை காண்பித்துச்‌ செல்கிறது. இதற்கும்‌ சிலப்பதி 
காரம்‌ காட்டும்‌ மதுரைக்கும்‌ எத்துணே வேறுபாடு! ees 
இறம்‌ உரைத்த காதையில்‌, கேர்வலன்‌ “மலர்ந்த சீர்‌ மாட 
மதுரை யகத்துச்‌ சென்று இழந்த பொருள்‌ மீட்டனுற்றேன்‌ ” 
என்றான்‌. புறஞ்சேரியிறுத்த காதையிற்‌ பாடும்‌ பாணர்கள்‌ 
மதுரையைத்‌ ١١ திருமலி மூதூர்‌ ” என்றார்கள்‌. “ தனியாக 8 
அங்குச்‌ சென்றாலும்‌ தடுப்பாரும்‌ வதைப்பாரும்‌ இல்லை? 
என்று கோவலனிடம்‌ அவர்கள்‌ கூறிஞர்கள்‌.. 6 
னும்‌ கவுந்தியடிகளிடம்‌ ५९ தென்னவர்காக்கும்‌ சாடு செங்கேறல்‌ 
sre” என்றும்‌, அங்கு கொடிய விலங்குகள்‌ கூட வர்க்கும்‌ 

(2) ۱ 
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அயர்செய்யா என்றும்‌ கூ நினமை அக்காதையில்‌ மற்றோரிடத்‌ 
இற்‌ கூறப்பட்டுள்ள து: 
“ பெண்ணணி கோலம்‌ பெயர்ந்த பிற்பாடு 
புண்ணிய முதல்வி திருந்தடி பொருந்திக்‌ 
கடுங்கதிர்‌ வேனிலிக்‌ காரிகை பொறாஅள்‌ 
படிந்தில சீறடி. பரல்வெங்‌ கானத்துக்‌ 
கொள்வ லுளியமுங்‌ கொடும்புற்‌ றகழா.” 
எல்லோருக்கும்‌ எளிய கதையும்‌ சாடகமும்‌ பொதுவாக உள்ள 
பொழுது சிறிது கடுமையான நடையில்‌ இயன்ற சிலப்பதிகார . 
மாயெ அரும்பெறற்‌ காப்பியம்‌ தமிழ்மக்களுக்கு வேண்டுவ 
தொன்று என்பதை இதுகாறும்‌ எழுப்பிய ஒப்பீட்டினால்‌ 
விளக்கனேன்‌ 
இனி, சிலப்பதிகாரம்‌ இயற்றிய ' இளங்கோவடிகளின்‌ 
போக்கினைப்பற்றி. இன்று சில மொழிக்து அமைவேன்‌ 


` இக்கவிஞர்‌ ஒவ்வொரு சூழ்கிலைக்கேற்பப்‌ பொருத்தமான 


சொற்களை அமைத்துத்‌ தருபவர்‌ என்பதற்கு ஓர்‌ எடுத்துக்‌ 
காட்டாக 6 கோற்றுணல்‌ யாக்கை மொசிதவத்தீர்‌” என்று 
கவுந்தியடிகளைப்‌ பார்த்து வம்பப்‌ பரத்தையும்‌ வருமொழியாள 
அம்‌ கூறியதைக்‌ காட்டலாம்‌. துறவியாயெ கவுச்தியடி.களு 
டைய உடம்பு மெலிந்து இரும்ததென்ற செய்தியை இச்‌ 
சொற்றொடர்கள்‌ மன்றாகப்‌ படம்பிடித்துக்‌ கட்டுச்‌. றன. 
அவர்‌ அமைத்த கூற்றிலேயே இக்கருத்து அடங்கக்கண்டு 
இன்புறலாம்‌ அல்லவா? இளங்கோவடிகளைத்‌ தேடிச்‌ சொழ்‌ 
கன்‌ பல வருகின்‌ mex. அவற்றுள்‌ சிலவற்றையே அவர்‌ தேர்க்‌ 
தெடுத்துக்கொண்டு தம்‌ காப்பியத்தில்‌ வழங்கி அவற்றிற்குப்‌ 
பெருமையளித்து விடுகிறார்‌. கணவனை இழந்த கண்ண 
மதுரைக்குத்‌ தியூட்டிய பிற்பாடு இழக்க கணவனைப்பற்றி 
நினைத்து உள்ளங்கனன்று பெருமூச்சுவிட்டுச்‌ செல்லும்‌ dav 
யில்‌ அவள்‌ எங்குச்‌ செல்லுஒிருள்‌ என்பது அவளுக்குத்‌ தெரி 
UTS, யாத செய்ரொள்‌ என்பதும்‌ தெரியாது. இதனைச்‌ சொல்ல 
SES கவிஞர்‌ 


“poder மறுகும்‌, கவலையிற்‌ கவலும்‌ 
இயங்கலும்‌ இயங்கும்‌, மயங்கலும்‌ மயங்கும்‌ ” 


என்றே கூறினர்‌. அவளது உள்ளம்‌ Msg நிலையை 


ay ens விதத்திலும்‌ காட்டியிருத்தல்‌ ஆகாது. அவள்‌ 
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இப்பொழுது பெருக்தெருவிற்‌ செல்லுறொள்‌; இப்பொழுது 
குறும்தெருவிற்‌ செல்கின்றாள்‌, இப்பொழுது மடக்றொள்‌, 
இப்பொழுது மயங்கிக்‌ Gi saper? என்று கூறுவதுபோல்‌ 
இவர்‌ அமைத்த சொற்றொடர்கள்‌ உள்ளன. *கவலையிற்‌ கவ 
gb’ என்று ഖമ சொற்களே திரும்ப வந்தனவாயினும்‌ 
வெவ்வேறு பொருளில்‌ வந்து கவிக்கு உயிரளிக்கன்‌ றன. 
இயங்குகறாள்‌ என்று சொல்லாமல்‌ இயங்குறெதைச்‌ செய்‌ 
கிறுள்‌ என்றமையான்‌ நடக்கமாட்டாமல்‌ நடக்கிறாள்‌ என்ற 
குறிப்பு கிடைக்கப்‌ பெறுகிறோம்‌. மயங்கிக்‌ BETH 
என்று கூறாமல்‌ DUBS gy மயங்கும்‌ என்றமையால்‌ ஓரளவு 
மயக்கமும்‌ ஓரளவு ஈல்‌அணம்வும்‌ உடையவளாய்‌ அவள்‌ 
Amiama என்ற eu Ge secu pps. பெரும்‌ 
தெரு என்ற பொருளையுடைய மறுகு என்ற சொல்லிற்குப்‌ 
பின்னால்‌ மயக்ச்செல்கிறுள்‌ என்ற கருத்தினை மறுகும்‌ 
என்ற சொல்லில்‌ வைத்து, அம்மேரம்‌ அச்சொல்லுக்கு ஒரு 
தீனி ஆட்சி தத்த பெருமை இளக்கோவடிகளது ஆறது 
குறுந்தெரு என்ற பொருளுடைய கவலை என்ற சொல்லைப்‌ 
பெய்த கவிஞரின்‌ திறம்‌ வியக்கத்தக்கது. 


“ மறுகிடை மறுகும்‌ கவலையிற்‌ கவலும்‌ 
இயங்கலும்‌ இயங்கும்‌ மயங்கலும்‌ மயங்கும்‌ '* 


என்ற அடிகளைப்‌ படிக்கும்பொழுதே கண்ணடுயுற்ற அருக்‌ 
அயர்‌ தானாகத்‌ தெளிவாறெது. இவ்வாறு உலதிற்‌ கவிகளை 
அமைக்கும்‌ இிறம்வரய்ம்த கவிஞர்கள்‌ எண்ணிக்கையிற்‌ சிலரே 
ஆவார்கள்‌. அவர்தம்முள்‌ ஒருவராக இளங்கோவடிகளுக்குப்‌ 
பெரியதோர்‌ இடமுண்டு. இதனை ஒத்ததே கட்டுரைக்‌ காதை 
யில்‌ வரும்‌ 


* அவல என்னாள்‌ அவலித்து இழிதலின்‌ 
மிசைய என்னாள்‌ மிசைவைத்து Tar 


என்னும்‌ பகுதி. பள்ளம்‌ என்றும்‌ மேடு என்றும்‌ பாராமல்‌ 
கண்ண பதறிச்‌ செல்லுரொள்‌ என்பதை ஓலிசயம்படக்‌ 
கவிஞர்‌ கூறிவிட்டார்‌. அவலம்‌ என்பது பள்ளம்‌, மிசை என்‌ 

பது உயரம்‌, ‘gadis இழிதல்‌ ' என்பது வருச்தி இறங்கு 

தல்‌, 'மிசைவைத்து ஏறல்‌ ' என்பது மேலே அடிவைத்து ஏறு 

தல்‌ என்றெல்லாம்‌ விளக்கஞ்‌ சொல்ல வேண்டாமென்று , 
கருதுகிறேன்‌ అ — 


d 
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. கையினால்‌ தொழுது மனத்தினால்‌ மினைத்து மாவினால்‌ வக்‌ 
இத்து என்று சொல்லுவது உரைகடைமுறை, கவியில்‌ இக்‌ 
கருத்துக்களை எவ்வளவு அழகாகவும்‌ செறிவாகவும்‌ : சொல்லு 
வதுஇயலும்‌ என்பதற்கு இளங்கோவடிகள்‌ காடுகாண்‌ SOS 
யில்‌ அமைத்துள்ள ஒரு முறை சிறந்த எடுத்துக்காட்டு, 


 ஓங்குயர்‌ மலையத்து உயர்ந்தோற்‌ றொழுது 
சிந்தையில்‌ அவன்றன்‌ சேவடி வைத்து: 
வந்தனை மும்முறை மலைவலஞ செய்தால்‌ ” 
என்று மாங்காட்டு மறையவன்‌ வரக்இனில்‌ வைத்துப்‌ பேசும்‌ 
இளங்கோவடிகள்‌ சந்தையில்‌ கடவுளது திருவடிகளை வைத்து 
என்‌ றுகூறியவகையால்‌ சிக்தனையால்‌ நினைத்து என்‌ பதுபெறப்‌ 
பட்டது. நெடியவனைத்‌ தொழுது என்று முற்கூறியமையால்‌ 
மெய்யினால்‌ வணங்கனமை கூறப்பட்டது. மும்முறை வந்தனை 
யோடு மலையைச்‌ சுற்றிவந்தால்‌ என்று கூறியவிட த்து .சாவி 
னால்‌ அதிசெய்து மலையைச்‌ சற்றி வர்தால்‌ என்ற கருத்து 
றிப்பிடப்பட்டுள்ளது, இவ்வாறு இட்பறுட்பமாகச்‌ செய்‌ 
யுட்‌ செய்ய வல்லவர்‌ இளங்கோவடிகள்‌ என்பது இதனாற்‌ 
புலப்படும்‌. 


இளங்கோவடிகளுடைய செய்யுட்‌ போக்கே. ஒரு தனி 
வகை. தேவந்திகை கண்ண்டுக்குக்‌ கூறினள்‌ என்று சொல்ல 
வேண்டி.யவிடத்தில்‌ ** அணியிழைக்கு அவ்வரயிழையாள்‌ கூறி 
னன்‌ ۲ என்று கவிஞர்‌ கூறும்போது இடம்மோக்‌ அணி 
மிழையும்‌ ஆயிழையும்‌ யாவர்‌ யாவர்‌ என்பதை முடிவு செய்து 
கொள்கிறோம்‌. அவ்வாறே, 

“ மாசில்‌ கற்பின்‌ மனைவியோ டிருந்த 
ஆசில்‌ கொள்கை அறவிபால்‌ அணைந்தாங்கு " 

என்‌.றவிடத்தில்‌ ௮றவி என்பது கவும்தியடிகளைக்‌ குறிக்குஞ்‌ 
சொல்‌ என்று எளிதில்‌ அறிச்துகொள்‌ றோம்‌. வையை ஆற்‌ 
ONE ൪ எனச்சொல்லவிருக்கும்‌ தறுவாயில்‌ هی‎ oor © طابه‎ 
கோவலனும்‌ வையை ஆற்றினைத்‌ தொழுதனர்‌ என்று கூறக்‌ 
கருதிய கவிஞர்‌ 


& அனஈடை மாதரும்‌ ஐயனுந்‌ தொழுது ۳ 
என்று கூறினார்‌. ஐயன்‌ என்பதால்‌ கோவலனும்‌, அன்ன 
நடையுடைய மாதர்‌ என்றமையால்‌ கண்ணயெும்‌ எனப்‌ 
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பொருள்‌ விளங்கிக்‌ கொள்ளக்கூடிய வகையில்‌ இடத்தோடு 
பொரும்தச்‌ செய்து கவி அமைத்த திறம்‌ இளங்கோவின து, 
கவுந்தியடிகள்‌ வையை ஆற்றைத்‌ தொழவில்லை என்ற குறிப்பு 
தொழுதவர்‌ அன்ன நடையையுடைய மாதர்‌ என்று கூறின 
மையால்‌ இடைச்கப்பட்டமை அறிக. கண்ணகியை என்று 
கூறவேண்டிய இடத்தில்‌ ۲ கணவனோடிரும்த மணமலி கூத்‌ 
தலை ' என்று பீறிதோரிடத்தில்‌ இவர்‌ பேசிய வகையானும்‌, 
கண்ணகிக்கு என்று கூற வேண்டியவிடத்தில்‌ 


கோவலன்‌ தன்னொடும்‌ கொடுங்குழை மாதொடும்‌ 
மாதவத்‌ தாட்டி ” 


சென்றமையைக்‌ கூறிய வகையானும்‌ அவரது தனித்திறன்‌ 
தெளிவாகக்‌ கொண்டு செல்லுகிறது, மற்றோரிடத்தில்‌ கண்‌ 
ண௫யும்‌ கவுச்தியடிகளும்‌ என்று சொல்ல வேண்டியபோழுது 


 கருந்தடங்‌ கண்ணியும்‌ கவுந்தியடி களும்‌ 
வகுந்துசெல்‌ வருத்தத்து வழிமருங்கு இருப்ப ” 


என்று கூறியிருக்கன்றார்‌ என்பதை உற்று கோக்குவோ 
மாயின்‌ இவரது தனிப்போக்கு விளங்காமலிராது 


கவிஞர்‌ கூறும்‌ சாதாரண சொற்களின்‌ டெக்கையினாலே 
ஒருவிதத்‌ தனியின்பம்‌ உண்டாதல்‌ கரண்டுறோம்‌. 


“ பொன்னிற்‌ பொதிந்தனன்‌ புனைபூங்‌ கோதை 
என்னுடன்‌ நங்கை இருக்கெனத்‌ தொழுது ” 


ஏன்ற இடத்தில்‌ “என்‌. இடன்‌ மங்கையிருக்க”' என்று கண்ண 
இயை கோக்‌இமாதரி கூறியதிலுள்ள அருமைப்‌ பாட்டினை ஒவ்‌ 
வொருவரும்‌ எளிதில்‌ அறிம்துகொண்டு மகிழ்தல்‌ கூடும்‌. 
காம்‌ AMES சொற்களையே கவிஞர்‌ பயன்படுத்தி நாம்‌ எதிர்‌ 
பாராத ஒரு விளைவினை மாயமாக எவ்வாறோ செய்து விடு 
கின்றார்‌ என்பது இளங்கோவடிகளினுடைய பல சொல்‌ 
லமைப்புக்களினால்‌ விளங்கும்‌, சங்கமனை இழந்த நீலி பேசிய 
தாக வரும்‌ பேச்சில்‌, 


அரசர்‌ முறையோ ? பரதர்‌ முறையோ ? 
. മണീ முறையோ? சேரியீர்‌ முறையோ ۰ ۰ 
என்றும்‌, | i 
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“ எம்முறு துயரஞ்‌ செய்தோர்‌ யாவதும்‌ 
தம்முறு துயரம்‌ இற்றாகுக " 
என்றும்‌ கூறினளென்பதபோல்‌ அமைந்திருக்கும்‌ இடத்‌ 
திற்‌ சொல்‌ ஒவ்வொன்றும்‌ தனிப்‌ பெருமையுற்றுத்‌ திகழ்ச்து 
வினைக்கும்‌ Hira உன்னத்தக்கது. இலவிடங்களில்‌ கவிஞர்‌ 
கதையின்‌ உறுப்பினர்களின்‌ சொற்களாலும்‌ செயலாலும்‌ 
நசடகமே அனைய விளைவுகளை விளைத்துள்ளார்‌ என்பது அறி 
யப்படும்‌, எடுத்துக்காட்டாக, ஒன்‌ நினைக்‌ கூறுவேன்‌. 
“ காவலன்‌ போலுங்‌ கடைத்தலையான்‌ வந்து௩ம்‌ 
கோவலன்‌ என்றாளோர்‌ குற்றிளையாள்‌ ” 3 
என்று வரும்‌ இடத்தில்‌, கண்ணகியின்‌ தோழி சிறிது தொலை 
வில்‌ வந்தவனை அரசன்‌ என ஐயுற்று கின்ற நிலையையும்‌, 
அவன்‌ கண்ணகியின்‌ இல்லத்தின்‌ மருங்கணைச்த விரைவினை 
யும்‌, ௮த்தெருவில்‌ வந்தவன்‌ காவலன்‌ அல்லன்‌ கோவலனே 
என்ற மகிழ்ச்சியையும்‌ இரண்டு அடிகளிற்‌ படம்பிடித்தாம்‌ 
போலக்‌ காட்டியுள்ள நயம்‌ வியக்கத்தக்கது. “காவலன்‌ 
போலும்‌” என்று கூறக்‌ கருதிய தோழி சிறித தொலைவிற்‌ 
பாச்த்தமையால்‌ ஐயங்கொண்டாரள்‌ என்பதும்‌, £கடைத்தலை 
யான்‌? என்றமையால்‌ விரைவின்‌ abg கடைவாயிற்‌ புகும்து 
வீட்டான்‌ என்பதும்‌; கம்‌ கோவலன்‌ இங்கு வந்துற்றகரல்‌ 
உனக்கும்‌ எங்களுக்கும்‌ பெருமகிழ்ச்சி என த்தோழி தெரிவிக்‌ 
Ager என்பதும்‌ yau செய்திகளை உள்ளடக்கிக்கொண்டு 
இவ்விரண்டு அடிகளும்‌ சிற்றலை அறிஞர்கள்‌ Eg பாராட்டு 
ர்‌ எனக்‌ கருதுகிறேன்‌ 
இளங்கோவடிகள்‌ எண்சுவையும்‌ ததும்பக்‌ கவி செய்‌ 
வதில்‌ வல்வைரென்பதைச்‌ சிலப்பதிகா.ரத்தைக்‌ கற்றுணர்ச்‌ 
தவர்கள்‌ அறிவார்கள்‌. சிறப்பாக, அவலச்சுவையைச்‌ லெ 
விடங்களில்‌ அவர்‌ படம்பிடித்துக்‌ காட்டும்‌ முறைகள்‌ கருதத்‌ 
தக்கவை. புறஞ்சேரியிறுத்த காதையிலேயே அவலச்சுவை 
தொடங்கிவிடுகறது. இது அன்பமாலையில்‌ உச்சகிலை அடை 
apg. கண்ணகியினுடைய துன்பம்‌ 
* சொல்லாடாள்‌ சொல்லாடா நின்றாள்‌ அந்‌ நங்கைக்குச்‌ 
சொல்லாடும்‌ சொல்லாடுக்‌ தான்‌ ” 
என்ற இடத்துக்‌ கவிஞரால்‌ தடுமாற்றதீதுடன்‌ எடுத்து இயம்‌ 
பப்படுறது. மாதரி கீராடச்‌ சென்றுவிட்டாள்‌ என்றும்‌ 





* 
. 
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அவளையொத்த சாயலையுடைய அவள்‌ மகள்‌ ஐயை ஊரில்‌ 
ஏதோ அரவங்கேட்டு விரைவுற்று வந்தாள்‌ என்றும்‌, “ அன்ப 
மாலை ” என்னும்‌ காதை தொடங்குறெது. ஊர்‌ அரவம்‌ கேட்டு 
“வந்தவள்‌ ஐயை அல்லன்‌ என்றும்‌, வேறொரு பெண்ணென்‌ 
அம்‌ விளம்புவாரும்‌ உண்டு. அவ்வாறு வச்தவள்‌ யாவளா 
யினும்‌, அவள்‌ சொல்லாடாமல்‌ கின்றாள்‌ என்பதும்‌ ஆயினும்‌ 
சொல்லாடினாள்‌ என்பதும்‌ இங்கே கூறப்படுஞ்‌ செய்திகள்‌. 
இவ்வடிகளில்‌ “ சொல்லாடாள்‌ '' என்று ஒருபக்கங்கூறிச்‌ 
சொல்லாடும்‌ என்று மறுபக்கம்‌ கூறியமையால்‌ ௮மைச்துள்ள 
முரண்டொடையைப்பற்றி காம்‌ கவலை கொள்ளவில்லை. அம்‌ 
நங்கைக்கு என்பது sua வந்த பெண்ணிற்கா என்‌ 
பதில்‌ பெரும்‌ ஐயப்பாடு உண்டு. ஓடோடி வம்தவள்‌ கண்ண 
இக்குச்‌ சொல்‌ கூறினளா அன்றிச்‌ சொல்லாடாமல்‌ கின்ற 
அம்த மங்கையமீடம்‌ கண்ணடி சொல்லாடினளை என்பது 
இன்றும்‌ ஆராய்ச்து முடிவுகட்டப்படாத செய்தியாகும்‌. 
இவ்வாறுமுடிவு கட்ட முடியாக கிலையில்‌ ஈம்மைத்‌ இலைக்க 
வைக்கும்‌ கிலையில்‌, இவ்வடிகள்‌ ௮மைச்துள்ளமையே சவி 
ஞரின்‌ திகைப்பைச்‌ தெள்ளிதின்‌ எடுத்துக்காட்டும்‌ தகையது 
என்று கூறிவிடுதல்‌ கூடும்‌. Apss கவிஞர்‌ தம்‌ சொற்றிறத்‌ 
தால்‌ அவ்வக்‌ நேரத்திய உணர்ச்சியைத்‌ தம்‌ செய்யுள்‌ வழியாக 
அமைத்துக்‌ காட்டிவிடுவர்‌ என்பதற்கு இது பெரியதொரு 
சான்று. 


»» சொல்லாடாள்‌ சொல்லாடா நின்றாள்‌ அந்நங்கைக்குச்‌ 
சொல்லாடுஞ்‌ சொல்லாடுந்‌ தான்‌”! ` 


THY அடிகளைப்‌ படிக்கும்‌ கரம்‌ படிக்க வேண்டிய முறைப்‌ 
படி. படிப்போமேயானால்‌ கேட்போரிடத்திலும்‌ அத்திகைப்‌ 
புணர்ச்சியை ஊட்டிவிடுதல்‌ கூடும்‌. இங்கனம்‌ செய்வது 
தான்‌ கவிதையைப்‌ படிப்பிக்கும்‌ கோக்கக்களில்‌ SAA DE 
மோக்கம்‌. 


இருண்ட இடங்களிலும்‌ பொலிவு காணும்படி. செய்யக்‌ 
கூடிய கவிஞர்‌ Anis கவிஞரென மதிச்கப்படுவ்துண்டு. 
இளங்கோவடிகள்‌ அவ்வரிசையில்‌ வைத்து எண்ணத்தக்கவ்‌ 
ரென்பதைப்‌ பலர்‌ அறிவர்‌. மாண்டுபோன கணவனைச்‌ கண்டு 
துயர்பொறுமல்‌ அவலித்து இரக்கி: அவள்‌ gysur 


அவள்‌ அழுகையினூடே அவளது வடிவழூனைக்‌ கவிஞர்‌ , 


> கு. 


` இழைத்துத்‌ தகீதுள்ள திறம்‌ உன்ன த்தக்கது. தேவ அதர்கள்‌ அக 
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AQIS காண்பதுகூட “yas என்பார்கள்‌ ஆங்கிலேயர்‌ 
சிலர்‌. கண்ணடு கணவனை நினைத்து “ எங்குற்றாய்‌ '” என: 
ஏங்க மாழ்கும்‌ கிலையில்‌ “ எழுந்தாள்‌ விழுந்தாள்‌ செக்கண்‌ 
சிவப்ப அழுதாள்‌ ” என்று அவளைப்பற்றிக்‌ கவிஞர்‌ உரைத்‌ c 
தார்‌. அதே. நேரத்தில்‌ கதிர்களைப்‌ பொழியும்‌ தங்கள்‌ 


- மேகத்தோடும்‌ PPAR பொருச்தினலொப்பக்‌ கூந்தல்‌ 


EE 
ا‎ 


விரிச்துடெர்த கோலத்தோடு ௮மைந்திருக்கது அவள்‌ முகம்‌?! 
என்று கூறியதில்‌, அவல நிலையிலும்‌ ஓர்‌ APSF 
தோன்றுமாறு கவிஞர்‌ செய்துள்ளாரென்பது அறியப்படும்‌. 
இதனை அடியில்‌ வருஞ்‌ செய்யுள்‌ தாங்கியுள்ள து :— 
» பொங்கி யெழுந்தாள்‌ விழுந்தாள்‌ பொழிகதிர்த்‌ ' 
` திங்கள்‌ முகிலோடும்‌ சேணிலங்‌ கொண்டெனச்‌ ` 
செங்கண்‌ சிவப்ப அழுதாள்‌, தன்கேள்வனை 
* எங்கணா௮ ' என்னா இனைந்தேங்கி மாழ்குவாள்‌ '** 


இளங்கோவடிகளின்‌ எழுத்துப்போச்டுல்‌ இன்னொரு 
செய்தி GadlurGpg. எண்களை ஒன்றோடொன்று 
உறழ்ச்து கூறும்‌ இயல்பினர்‌ அவர்‌ என்பது சிலவிடங்களால்‌ 
விளங்குகிறது. “ ஆறு காவதம்‌ ” என்று சொல்ல வேண்டி௰ 
விடத்தில்‌ “ இருமுக்‌ stash” என்று கட்டுரைக்‌ கர்தையில்‌ 
(வரி 145) அவர்‌ கூறியுள்ளார்‌, ஆறு காவதம்‌ என்றுகூறாமல்‌ 
இருமுக்காவதம்‌ என்று சொன்னமையரல்‌ கிடைக்கப்‌ பெற்ற 
வேறோரு கருத்து எதுவுமில்லை. ८ இரு முக்காவதம்‌ " என்‌ 
அஹம்‌  செருவெல்‌ வென்றி?' என்றும்‌ எதுகை நயம்பட இவ்‌ 
விடத்தில்‌ Habis இடக்டின்நன என விடுவதே பொரும்‌ 
தும்‌. செக்குட்டுவன்‌ ஐம்பது ஆண்டுகள்‌ ஆட்சி செய்த. பின்‌ 
னரும்‌ அறக்கள வேள்வி செய்யாமல்‌ மறக்கள வேள்வி செய்‌ 
தான்‌ என்று எடுத்துக்கூறிய மாடல மறையவன்‌ கூற்றில்‌ 
ஜம்பது என்பது (ஐயைந்து இரட்டி” எனக்‌ கூறப்பட்டுள்ள அ 
ஈண்டு “வையம்‌ காவல்‌-ஜயைந்துஇரட்டி. ” என மோனைத்‌ 
தொடை இயன்‌ றமை காண்க. தேவச்திகையொடு சாத்துவன்‌ 
எட்டாண்டு உறைந்து BORD என்ற செய்தியைச்‌ செங்குட்‌ 
டுவனுக்கு மாடல்ன்‌ சொல்லுமிடத்தில்‌ எட்டு என்பதற்குப்‌ 
பதில்‌ “நரலீராண்டு" எனச்‌ சொல்லப்பட்டுள்ள அ. இவற்றோடு 
சேர்த்து சோக்னொல்‌, புகாரிலிருந்து மதுரைக்கு முப்பது 
கரீதம்‌ தொலைவு உண்டென்று கண்ணகியிடம்‌ சேர்முகமாகக்‌ 








4 துன்புமாலை 30-33 


AT 


கூறத்‌ SHEA கோவலன்‌ “gD காதம்‌ " எனக்‌ கூறி 
னன்‌ என்று எடுத்துக்காட்டுவது எத்துணைப்‌ பொருத்தமுடை 
தீது என மீண்டும்‌ 26945 வேண்டிய கிலையில்‌ உள்ளோம்‌. 
முப்பதுகாதம்‌ என்று சொன்னால்‌ அவள்‌ பெருவருத்தமுறு 
வாள்‌ எனக்‌ கருதி BM Mig என்று வைத்துப்‌ பேசினான்‌ 
எனக்‌ கூறப்பட்டுவரும்‌ கருத்து ஆயத்தக்கது. 
இளங்கோவடிகளின்‌ : மற்றெரு போக்டுல்‌ * கொள்கை 


என்ற செர்ல்லை அவர்‌ விரும்பியாளும்‌ இயல்பினரென்பது 


புலப்படுகின்றது, 


மாங்காட்டு மறையவன்‌ கோவலனால்‌ “மாது நும்‌ ஊர்‌ ' 
என வினவப்பட்டபொழுது . “ குன்றாச்‌ சிறப்பின்‌ மாமறை 
யாளன்‌ " என்ன பேசப்பட்டுள்ளசன்‌. £ மாதவி தந்த ஓலை 
யைச்‌ சேர்ப்பிக்கும்‌ சோக்கக்தோடு சென்ற கோசிகன்‌ தான்‌ 
ass செய்தியைக்‌ கோவலனிடம்‌ தெரிவிக்கத்‌ தொடங்கனொன்‌ 
எனக்‌ கூறுமிடத்தில்‌. ° 
“ கோசிக மாணி கொள்கையின்‌ உரைப்போன்‌ '? 


எனக்கூறப்பட்டுள்ளான்‌. மதுரையம்பதியைக்‌ கண்டு வரு 
வதாகச்‌ சொல்லிப்புறப்பட்ட கோவலன்‌ கவும்தியடிகளை 
வணங்செசென்றான்‌ என்‌ الهو‎ த்தில்‌ 

« (கோவலன்‌ சென்று, கொள்கையின்‌ இருந்த 

காவுந்தி ஐயையைக்‌ கைதொழுது ஏத்தி ” 

எனக்கூறப்பட்டன்ளான்‌. இவ்விடத்தில்‌ -£ கொள்கையின்‌ 
இருந்த காவுச்தி ஐயை ' என்ற சொற்றொடர்‌ வச்திருப்பதை 
நோக்குக. ” அடைக்கலக்‌ காதையிற்‌ பேசப்படும்‌ குரங்கு 
ஒன்று தன்‌ ஈறு கையை மறுபிறவியிற்‌ கொண்டொரு 
பாகத்திற்‌ கொள்கையாக வைத்துக்‌ கொண்டிரும்ததாகக்‌ 
கூறியவிடத்தில்‌ வேண்டுமானால்‌ “ கொள்கையின்‌ புணர்ந்து 
என்பதற்கு ஓரளவு தனிப்‌ பொருள்‌ வருவிக்கலாம்‌. ஆயினும்‌, 
மாதரி ser மனையிற்‌ புகுக்தாள்‌ என்று சொல்ல வேண்டிய 
அடைக்கலக்‌ சாதையின்‌ கடைப்பகுதியில்‌ “ கேரவலர்‌ 
மடந்தை கொள்கையிற்‌ புணர்க்து மனைபுக்கனள்‌ ”' என்னும்‌ 
பொருளில்‌ . 





-5-காடுகாண்‌ காதை 33-34 : : அஷ 
6. புநஞ்சேரியீறுத்த காதை 56 
7 ஊர்காண்‌ காதை 15-16 5 
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“ வாயில்‌ கழிந்து தன்மனை புக்கனளால்‌ 
கோவலர்‌ மடந்தை கொள்கையின்‌ புணந்தென்‌ ” 


D எனக்‌ கூறப்பட்டிருப்பதால்‌ வருஞ்‌ சிறப்பு ஒன்றுமில்லை. 


பிறிதோரிடத்திலும்‌, 
* குரவரும்‌ நேர்ந்த கொள்கையின்‌ அமர்ந்து 
படுங்கதிர்‌ அமையம்‌ பார்த்திருந்‌ தோர்க்கு ” 


| என வருவதிற்‌ காணுங்‌ கொள்கை என்ற சொல்‌ சிறப்புப்‌ 


ఆన. 


பொருள்‌ எதுவும்‌ பெறவில்லை. அவ்வாறே, 


** திருந்துகோல்‌ நல்லியாழ்‌ செவ்வனம்‌ வாங்கிக்‌ | 
கோவலன்‌ தன்னொடும்‌ கொள்கையின்‌ இருந்தனள்‌ . 
மாமலர்‌ நெடுங்கண்‌ மாதவி தானென்‌?” 


என்னுமிடத்து, மாதவி யரழினை வாங்கிக்‌ கோவலனோேடு கட 
லோரத்தில்‌ தல்யிரும்காள்‌ என்று கூறுங்கால்‌ “கொள்கை! 
என்ற சொல்லுக்குத்‌ கனிப்பொருள்‌ எதுவும்‌ இல்லையென்பது 
அறியப்படும்‌. இவ்வாறு, கொள்கையின்‌ '' என்ற சொல்‌ 
he சேர்த்துப்‌ பேசுவது இளங்கோவடிகளுக்கு ஓரியல்பாகு 
விட்டது போலும்‌, ga பெரும்பாலும்‌ மோனை நயம்தோன்ற 
வரும்‌ இடங்களிற்‌ கையாளப்பட்டுள்ளது என்பதை ஊன்றி 
யாராய்வோர்‌ அறிதல்‌ கூடும்‌. இங்கனம்‌ இருப்பவும்‌, 


aimh கொள்கைக்‌ கோவலன்‌ தன்னுடன்‌ 
அன்றைப்‌ பகலோர்‌ அரும்பதித்‌ தங்கிக்‌ 
கண்டடி பணிய நீபோ யாங்களும்‌ நீணெறிப்‌ 
படர்குதும்‌ " 


என்றவிடத்திற்‌ கோவலனைக்‌ ५ குன்றாக்‌ கொள்கையுடைய 
வன்‌ ** எனக்‌. கூறினமையால்‌ கேரவலன்‌ குற்றமற்றவன்‌ 
என்றோ ஒழுக்கம்‌ தவறியவனல்லன்‌ என்றோ அறுதியிட்டுக்‌ 
கூறுதல்‌ ஒவ்வாது. அவனுடைய குணங்களையும்‌ குற்றங்களை 
யும்‌ சாடி. அவன்‌ ஈல்வைனா அல்லவனா என்று முடிவு செய்ய 
வேண்டுமேயொழியக்‌ கவிஞர்தம்‌ வாக்கில்‌ “ குன்றாக்‌ கொள்‌ 
கைக்‌ கோவலன்‌ '* எனக்‌ கூறியதொன்றினையே வைத்துக்‌ 
கொண்டு அவன்‌ மல்லியல்பினன்‌ என முடிவுகட்டுதல்‌ கூடாது 
என்பதை ஆராச்சியாளர்களுக்குத்‌ தெரிவித்துக்‌ கொள்ள 
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இளங்கேர்வடிகளுக்கு இயற்கைப்‌ பொருட்களில்‌ பெரிய 
தோர்‌ ஈடுபாடு உண்டு. சலெப்பதிகாரம்‌ நாடுகாண்‌ காதையில்‌ - 
வருகிற 
“ கடல்வளன்‌ எதிரக்‌ கயவாய்‌ நெரிக்குங்‌ 
காவிரிப்‌ புதுரீர்க்‌ கடுவரல்‌ வாய்த்தலை 
Curs pi தொலிக்கும்‌ ஒலியே யல்லது 
ஆம்பியுங்‌ கிழாரும்‌ வீங்கிசை யேத்தமும்‌ 
ஓங்குநீர்ப்‌ பிழாவும்‌ ஒலித்தல்‌ செல்லாக்‌ 
கழனிச்‌ செந்நெற்‌ கரும்புசூழ்‌ மருங்கிற்‌ 
பழனத்‌ தாமரைப்‌ பைம்பூம்‌ கானத்துக்‌ 
கம்புட்‌ கோழியுங்‌ கனைகுரல்‌ நாரையுஞ்‌ 
செங்கால்‌ அன்னமும்‌ பைங்காற்‌ கொக்குங்‌ 
கானக்‌ கோழியும்‌ நீர்நிறக்‌ காக்கையும்‌ 
உள்ளும்‌ ஊரலும்‌ புள்ளும்‌ புதாவும்‌ ” క 
என்னும்‌ வருணனையிற்‌ காணப்படும்‌ ஒலிகளின்‌ ஈட்டம்‌ 
எத்துணை இன்பம்‌ swapa! இவ்விடத்தில்‌ சாம்‌ அறிக்த 
கோழியும்‌ காரையும்‌, அன்னமும்‌ கொக்கும்‌, காக்கையும்‌ பிற 
பொருள்களும்‌ செய்யுளமைப்பிற்‌ Apis Amba இடங்கள்‌ 
பெற்று இன்பந்தரும்‌ தகையனவாக உள்ளன 
இளங்கோவடிகள்‌ வையை ஆற்றைப்‌ பெண்ணாக உரு 
வித்து அழமெதொரு வருணனையைப்‌ புறஞ்சேரியிறுத்த 
காதையில்‌ அமைத்துள்ளார்‌. ؟‎ இவ்வைமை என்னும்‌ பெண்‌ 
கண்ணகிக்கு நாக வரவிருக்கும்‌ அயரத்தைத்‌ தான்‌ அறிம்து 
வருத்தமுற்றவள்போல முட்டரக்டிட்டுக்கொண்டு கண்ணீர்‌ 
சொரிம்து சென்‌ றவள்போலக்‌ கவிஞர்‌ கூறிய அழகு கினைக்கத்‌ 
தக்கது. | 
* வையை யென்ற பொய்யாக்‌ குலக்கொடி. 
தையற்‌ குறுவது தானறிந்‌ தனள்போற்‌ - 
புண்ணிய நறுமல ராடை போர்த்துக்‌ 
கண்ணிறை நெடுநீர்‌ கரந்தனள்‌ அடக்கிப்‌ 
புனல்யா றன்றிது பூம்புனல்‌ யாறென 
ഞ്ഞ மாதரும்‌ ஐயனுந்‌ தொழுது 
சன்றவிடத்தில்‌, இயல்பில்‌. வையை. என்ற. ஆற்றில்‌ புது 
வெள்ளத்திற்‌ ue பூக்கள்‌ மேலே படிம்து வருன்ற செய்தி 





8 வரிகள்‌ 107-117 
9 அடிகள்‌ 159—170 - PE த 


ds ५, 


யையும்‌, அவற்றிற்கு. உட்பட்ட வகையில்‌ நீர்கிறைந்து வந்த 
தாயினும்‌ மேலே உள்ள பூப்போர்வையால்‌ ൭267 மறைந்து 
இடம்தமையையும்‌ கவிஞர்‌ | 
புண்ணிய நறுமலர்‌. ஆடை போர்த்துக்‌ । 
கண்ணிறை நெடுநீர்‌ கரந்தனள்‌ அடக்கி ” 
என்ற வகையாற்‌ புலப்படுத்தினார்‌. இயல்பாக இயற்கைப்‌ 
பொருளில்‌ கிகழும்‌ ஒரு நிகழ்ச்சியை வைத்துக்கொண்டு, 
அதனடியாக மக்களுடைய உணர்ச்சிறை அவ்வியற்கைப்‌ 
பொருளுக்கு ஏற்றி அமைக்கும்‌ இறமுடைய கவிஞர்‌ பல 
ராயினும்‌, அப்பலருள்‌ இளவங்கோவடி.களுக்கு உயர்ச்கதோர்‌ 
இடமுண்டு. குவளையும்‌: ஆம்பலும்‌ கமலமும்‌ கண்ண௫யும்‌ 
கோவலனும்‌ நானை பிரிக்கப்பட்டுத்‌ துயருறுவார்ச்ள்‌ என்பதை 
அறிர்தன போலக்‌ கண்ணில்‌ சீர்கொண்டு கால்‌ மிகவும்‌ நடுக்க 
மூற்றன என்று கவிஞர்‌ கூறியவிடத்திலும்‌ இம்கிலையைக்‌ 
காணலாம்‌. 
* கருநெடுங்‌ குவளையும்‌ ஆம்பலும்‌ கமலமும்‌ 
தையலுங்‌ கணவனும்‌ தனித்துறு துயரம்‌ 
ஐய மின்றி அறிந்தன போலப்‌ 
பண்ணீர்‌ வண்டு பரிக்தினைந்‌ தேங்கிக்‌ 
கண்ணீர்‌ கொண்டு காலுற நடுங்க ” 
என்னும்‌ வருணனையிற்‌ . குவளையும்‌, ஆம்பலும்‌, கமலமும்‌ 
தத்தம்‌ இடத்தில்‌ கீர்கொண்டு மின்‌ றன என்பதையும்‌, காற்று 
வந்து பொரும்த அசைச்தன என்பதையும்‌ ஒரு பக்கம்‌ 
இயற்கை நிகழ்ச்சியாகக்‌ கூறி, மறுபக்கம்‌ கண்ணில்‌ நீர்‌ 
கொண்டு கால்‌ மிகவும்‌ ஈடுக்கலாயன என்று பொருள்‌ 
கொள்ளுமாறு அமைத்த கவிஞரின்‌ திறம்‌ விறக்கத்தக்கது. 
“ கண்ணீர்‌ கொண்டு காலுற எடுக்க ۲ என்பதன்கண்‌ உள்ள 
சிலேடை சமயத்தை உணர்க்து மாம்‌ மகிழ்தல்‌ இயலும்‌, 
இளங்கோவடிகளுக்கு இயற்கைப்‌ பொருள்களின்‌ கண்‌ இருக்த 
ஈடுபாட்டிற்கு இன்‌ அமோசர்‌ எமித்துக்காட்டுத்‌ தரலாம்‌ :— 
“ஏழகத்‌ தகரும்‌ எகினக்‌ கவரியும்‌ 
grind yere ps துணையெனத்‌ திரியும்‌ 
gen - நீணெடு வாயில்‌ நெடுங்கடை கழிந்து?” 
- கண்ணடூ கணவனுடன்‌ புகார்‌ மகரத்தில்‌ இல்லத்தினின்றும்‌ . 
= வெளியே புறப்பட்டு வச்தவள்‌ எவ்வாறு வாயில்மெடுக்கடை 
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கடம்தனள்‌ என்பதைக்‌ கவிஞர்‌ கூறுமிடம்‌ இது. அமத 
வாயிலில்‌ ஆடுகளும்‌ கவரிமான்‌ களும்‌ அன்னங்களும்‌ gor 1) 
கொன்று தனை என்றாற்போலத்‌ திரிச்துகொண்டு இரும்தன 
என்பதும்‌, அவ்வாயிலைக்‌ sag கண்ணடூ போயினாள்‌ என்‌ 
பதுஞ்‌ சாதாரணம்‌. அவ்வாயிலின்கண்‌ .தகர்வடிவத்திலும்‌ 
மான்வடிவத்திலும்‌ அன்னவடிவத்திலும்‌ எழுதப்பட்டுள்ள 
ஓவியங்களைப்‌ பார்த்து உண்மைத்‌ தகர்களும்‌ கவரிகளும்‌ 
அன்னங்களும்‌ அவற்றைத்‌ தம்‌ இனம்‌ எனக்‌ கருதி அங்கேயே 
திரிர்துகொண்டு இருக்கன எனக்‌ கூறுவது மேலும்‌ இனிமை 
மானது. இதனிலும்பார்க்க இனிது அவ்வாயிலில்‌ fb 
கொண்டிருந்த எழில்விலக்குகளும்‌ பறவைகளும்‌ கண்ணடி 
யைத்‌ தம்‌ இனம்‌ எனக்கருதி அவளோடு அங்கேயே திரிச்து 
கொண்டு வழிமனுப்பத்‌ தயங்க எனக்‌ கூறுவது. இவ்வா 
றெல்லாம்‌. பொருள்படும்படி, கவிஞர்‌ அமைத்த இச்செய்யுட்‌ 
பகுதியிலிரும்‌து அவருக்கு இயற்கைப்‌ பொருட்களின்‌ கண்‌ 
' இருக்க ஈடுபாடும்‌ கவின்கலையின்கண்‌ உள்ள கவர்ச்சியும்‌ 
கன்றாக விளங்கும்‌. 


||. “சிலப்பதிகாரத்திற்கு 
. முந்திய தமிழிலக்கியம்‌” 


RU (19—2—1964) 





சிலப்பதிகார காலத்திற்கு முன்‌ எழுந்த museum 
களுக்கும்‌ சிலப்பதிகாரத்திற்கும்‌ இடையேயுள்ள Ko 
ஒற்றுமைவேற்றுமைகளைச்‌ குறித்து இன்று பேசுவேன்‌. 


குறுந்தொகையில்‌ செவிலித்தாய்‌ கூற்றாக வரும்‌: ஒரு 
செய்யுளின்‌ கருத்தோடு கண்ண சமைத்துக்‌ கணவனுக்கு 
இட்ட செய்தி ஒப்பிடத்தக்கது. கட்டித்தயிரைப்‌ .பிசைந்து 
மெல்விரல்களைக்‌ கழுவாமலே விரைவில்‌ நழுவும்‌ தன்‌ மேலா 
டையை எடுத்து உடுத்திக்கொண்டு தாளிப்புப்பதங்‌ கெடாமல்‌ 
தலைவி ஒருத்தி தயிர்க்குழம்பு சமைத்துக்‌ கணவனை உண்‌ 
பித்து மகழ்வித்த செய்தி குறுந்தொகையில்‌ உண்டு, 
தாளிப்புப்புகை அத்தலைவியின்‌ கண்களிற்‌ புக்கதற்கு இரங்கு 
வார்போலக்‌ கவிஞர்‌ பாடியுள்ளார்‌ என்பது 


^ குவளை யுண்கண்‌ குய்ப்புகை கமழத்‌ 
தான்றுழந்‌ தட்ட தீம்புளிப்‌ பாகர்‌” | 


என வருவதால்‌ விளக்கும்‌. கண்ணகியும்‌ தன்‌ மெல்விரல்‌ 
சிவக்கும்படி பல பசுங்காய்களை அரிந்து முகம்வியர்க்கக்‌ கண்‌ 
சிவக்கச்‌ சமையல்‌ செய்து கணவனை ஊட்டினாள்‌ என்பது சிலப்‌ 
பதிகாரக்‌ கொலைக்களக்‌ காதையிற்‌ சொல்லப்பட்டுள்ளஅு. 
அவள்‌ விரல்களின்‌ மென்மைமைக்‌ குறிப்பினால்‌ விளக்குவா 
mas கவிஞர்‌ அவள்‌ அரிக்க வெள்வரிக்காய்‌ மாதுளன்‌ 
காய்‌ போன்றவை அரிவாள்‌ மணையில்‌ சிக்கிக்‌ கொண்டிரும்தன 
போற்‌ குறிப்பிட்டுள்ளார்‌. இக்காய்களை அவள்‌ நெடுமேரம்‌ 
அரிந்தாள்‌ அல்லது அரிவதற்குத்‌ திணறினாள்‌ என்று கூறு 
வது உரைநடை, “*கொடுவாய்க்‌ குயத்து விடுவாய்‌ செய்ய?! 
என்று கவிஞர்‌ கூறியிருப்பதுபோலக்‌ sque கவிதை. 
அடு] 7 67 மணையில்‌ ghistir என்று சொல்லவேண்டிய 
ட இடத்தில்‌ , இவ்வாறு நீளமாகக்‌ கவிஞர்‌ கூறியதிலிருக்து 
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அரிதற்‌ செயலிற்‌ ஏற்பட்ட. கெடுசேரத்தை அவர்‌ குறிப்பு 
வகையினால்‌ விளங்கவைத்தார்‌ "என்பது புலப்படும்‌. குறும்‌ 
தொகைச்‌ செய்யுளில்‌ abs தலைமகள்‌ தாளிப்புப்‌ புகையினால்‌ 
ஒரு பக்கம்‌ வருந்தினள்‌ என்று கூறப்பட்டிருப்பதுபோல 
இத்தலைமகள்‌ அட்டிற்‌ கரிப்புகை கண்டு வரும்தினாள்‌ என்று 
கூறப்பட்டிருக்கறாள்‌. | 

` குறுந்தெரகையில்‌ மற்றொரு தலைவி பரத்தையர்‌ வீட்டிற்‌ 
குச்‌. சென்று இரும்பிய தலைமகனை வெறுத்து அன்புகசாட்ட 
மறுத்ததாக «eme; செய்யுள்‌ உண்டு. ஒக்கூர்‌ மாசாத்தியார்‌ 
பாடிய அப்பாட்டினுள்‌ ° 


* இன்னா திசைக்கும்‌ அம்பலொடு 
வாரல்‌ வாழியர்‌ ஐய! எந்‌ தெருவே?” 


என்று GD குறுக்தொகைப்‌ பகுதிக்கு மாறாகக்‌ கண்ண 
யின்‌ திறம்‌ உள்ளது. கணிகையாயெ மாதவியிடமிருக்து 
மீண்ட தன்‌ கணவனைக்‌ சண்ணடு வரவேற்றாள்‌ என்பதும்‌, 
அவன்‌ வறுமைக்கு இரங்க இன்முகங்‌ காட்டி முறுவல்பூத்க 
‘ சிலம்புகள்‌ உள்ளன, எடுத்துக்‌ கொள்ளுங்கள்‌ ? என அன்‌ 
புடன்‌ அளித்தான்‌ என்பதும்‌ சிலப்பதிகாரம்‌ காட்டும்‌ മധ 
முடைய செய்திகள்‌ 
கலித்தொகையில்‌, 

!பூங்கண்‌ மகளிர்‌ புனைநலஞ்‌ சிதைக்கும்‌ 
மாய மகிழ்ஈன்‌ பரத்தமை 

. நோவேன்‌ தோழி கடன்ஈமக்‌ கெனவே "' 

என்று கூறிய தலைவி ஒருத்தியின்‌ மனநிலையோடு கண்ண 
யின்‌ மனகிலை ஒத்திருப்பதை அறிதல்கூடும்‌. கோவலன்‌ 
மதுரையில்‌ சங்யெ காளிற்‌ கண்ணடு அருமையாகச்‌ சமைத்து 
ஊட்டி. மகிழ்வித்தவுடன்‌ கோவலன்‌ அவளுக்குத்‌ அயரிழைத்‌ 
தமையை நினைத்துச்‌ சில சொற்கள்‌ சொல்ல, அவள்‌ அவனது 
பரத்தைமையமை நோவாமல்‌ உடனிருந்து வக்தமையைக்‌ குறிப்‌ 
பாகக்‌ கூறினள்‌. 

* சிறுமுதுக்‌ குறைவிக்குச்‌ சிறுமையுஞ்‌ செய்தேன்‌ 
வழுவெனும்‌ பாரேன்‌ மாநகர்‌. மருங்கீண்டெழுகென 
எழுந்தாய்‌ என்செய்தனை ! ” 

என்று கோவலன்‌ கூறக்‌ கண்ணடி E 


10 குறுக்தொகை-செய்‌. 134 l 1 اد الها‎ ஆ 
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<“ போற்றா: ஒழுக்கம்‌. புரிந்தீர்‌ யாவதும்‌ 
மாற்றா உள்ள வாழ்க்கையேன்‌, ஆகலின்‌ 
` ஏற்றெழுந்தனன்‌ யான்‌” 


என்று கூறினள்‌. கோவலன்‌ மாதவியிடத்துக்‌ கொண்ட 
மையஅக்காகத்‌ தான்‌ உள்ளத்தை மாற்றிக்‌ கொள்ளவில்லை 
என்பதையும்‌, மாற்றிக்கொள்ளாத உள்ளத்தொடு வாழ்க்து 
வரும்‌ வாழ்க்கையுடையவள்‌ mex என்பதையும்‌ அழகாகக்‌ 
கண்ண புலப்படுத்தினாள்‌ 


தலைமகள்‌ ஒருத்தி களவுகாலத்தில்‌ வரையாது வந்தொழு 
கும்‌ தலைவனிடத்தில்‌ எத்துணை அன்புடையவளாக இருச்தாள்‌ 
என்ற செய்தியையும்‌ அவள அ கற்பு மிகுதியையும்‌ ஆற்றாமை 
யையும்‌ தோழி எடுத்து விளக்யெதாகக்‌ குறிஞ்சிக்க்லிச்‌ 
செய்யுள்‌ ஒன்று கூறுகிறது 


4 நோயட வருந்தியும்‌ நீசெய்த அருளின்மை 
ஆயமும்‌ மறைத்தாள்‌ என்தோழி யதுகேட்டு 
மாயநின்‌ பண்பின்மை பிறர்கூறல்‌. தானாணி ” 1! 


என வரும்‌ தாழிசையோடு. ஒத்து அடுக்வெரும்‌ .தாழிசைகள்‌ 
எல்லாம்‌ தலைவனைப்‌ பிறர்‌ பழிகூறலாகாது என்ற விழுமிய 
கோக்கத்தால்‌ துயரத்தை மறைத்து வெளியிற்‌ காட்டாமல்‌ 
அத்தலைமகன்‌ இருர்தாள்‌ என்பதைப்‌ புலப்படுத்தும்‌. கண்‌ 
arab அவ்வாறே தன்‌ ம்னத்துயரைப்‌ பிறர்‌ அறியாமற்‌ 
பாதுகாத்தாள்‌ என்பது சிலப்பதிகாரத்திற்‌ சொல்லப்பட்டுள்‌ 
ளது. கண்ண தன்‌ கணவனுடைய தாய்தச்தையர்கள்‌ 
தனது துயரத்தை அறியாமல்‌ ௮ரிதின்முயன்று பாதுகாத்துள்‌ ' 
ore. இதனை அவளே கேரவலனிடச்திற்‌ பின்னர்க்‌ கூறு 
கின்றாள்‌. “(நுங்கள்‌ தம்தையார்‌ அன்புள்ள த்தோடு அருள்‌ 
மொழிகள்‌ கிறையக்‌ கூறி என்னைப்‌ பாராட்டவும்‌, கான்‌ என்‌ 
அடைய அகத்தில்‌ ஒளித்துவைத்துக்‌ கொண்டிரும்த கோயை 
யும்‌ துன்பத்தையும்‌ வெளிப்படுத்துவதுபோல்‌ என்‌ பொய்ச்‌ 
சிரிப்பு இருச்து விட்டது! சான்‌ 978665 சிரிப்பு உண்மை 
மல்லாத சிரிப்பு என்பதை அவர்‌ உணர்ச்து: கொண்டு மன 
வருத்தம்‌ அடையும்படி நீரோ போற்று. ஒழுக்கம்‌ qfegg ? 
எண்‌. அவள்‌ கூறியபொழுது, 


~ 11 குறிஞ்சிக்கலி - செய்யுள்‌, 9 
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“ யான்‌ அகத்தொளித்த நோயுந்‌ துன்பமும்‌ 
நொடி வது போலும்‌ என்வாயல்‌ முறுவல்‌ ” 


என்று கூறிய கூற்றில்‌ சோய்‌ என்பது உடம்பின்‌ மெலிவு 
என்பதும்‌ துன்பம்‌ என்பது மனக்கவலை என்பதும்‌ உரை 
யாசிரியச்களால்‌ விளக்கப்பட்டுள்ளன. எனவே, கணவனது 
பிரிவினால்‌ அவள்‌ மன வருத்தம்‌ உற்றாளல்லள்‌ என்று கூறு 
தல்‌ பொருச்தாது. மாறுக, அவள்‌ தன்‌ மெய்வருத்தத்தையும்‌ 
மனத்தளர்ச்சியையும்‌ அரிதின்‌ முயன்று மறைத்துவைத்துக்‌ 
கொண்டிருக்தாள்‌ என்றே கொள்ளுதல்‌ வேண்டும்‌. “ வாடிய 
மேணி aggsa கண்டு” என்ற இடத்திலும்‌ அடிமார்க்கு 
கல்லார்‌, மேனி வாட்டத்தையும்‌ செஞ்சு வருத்தத்தையுங்‌ 
கண்டு” என்று எழுதியது இதனை வலியுறுத்தும்‌. 


இவ்வாறு மனமோயினால்‌ வருந்திய கண்ணடி அதனை 
மறைத்துவைத்துக்‌ கொள்ளுதலேமன்‌ ML! பிறர்மாட்டு எடுத்‌ 
துக்கூறவுஞ்‌ செய்திலள்‌ ; கணவனை எவ்வாறு தன்வயமாக்கு 
வது என்பதைத்‌ தெளிந்து செயலாற்றவுஞ்‌ செயதிலன்‌. இவ 
ளது நிலை மற்றினேயிற்‌ பரணர்‌ செய்யுள்‌ ஒன்றனில்‌ வரும்‌ 
தலைவியின்‌ கிலையொடு ஒத்ததாய்‌ உள்ளது. அச்செய்யுளிற்‌ 
பேசப்படும்‌ தலைமகள்‌ 


* உன்பிரிவால்‌ வருந்துதல்‌ அல்லது 
பிணித்தல்‌ தேற்றாப்‌ பெருந்தோட்‌ செல்வத்து - இவள்‌ ?? 


எனப்‌ பாராட்டப்பட்டுள்ளாள்‌. “ArT தன்வயப்படுத்‌ 
தலை அறியாத இவளைப்‌ பிரிர்தது கொடிது ? என்று தோழி 
வற்புறுத்திய இடம்‌ இது. சிலப்பதிகாரத்தில்‌ வரும்‌ கண்ணி 
மீன்‌ நிலை இசனேடு ஒத்திருத்தலைக்‌ கண்டறியலாம்‌ 


பாலைக்கலியில்‌ பொழில்‌ ஒன்று அழகுபெறுதல்‌ பேசப்‌ 
படுறது, அப்பொழிலிற்‌ லெ பூங்கொம்புகள்‌ உண்டு, அக்‌ 
கொம்புகளில்‌ உள்ள அரும்புகள்‌ காலம்‌ வரும்வரையில்‌ மலர்‌ 
தல்‌ இல்லை எனக்‌ கூற வரும்‌ கவிஞர்‌ 
“ ஆன்றவர்‌ அடக்கம்போல்‌ . 
அலர்ச்‌ செல்லாச்‌ சினையொடு கூடிய பொழில்‌ ” 


எனக்‌ கூறினர்‌. இவ்விடத்திற்‌ பூல்கொம்புகளுக்கு Sadun — 
யாகச்‌ சொல்லப்பட்டது ஆன்றவர்‌ அடக்கம்‌. அறிவு Brot _ 
(4) ۰ 
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யவர்கள்‌ தம்‌ கரரியத்தை முடிப்பதற்குக்‌ காலம்‌ வருநீதுணையுல்‌ 
காத்திருப்பர்‌. gar அடங்கியிருக்குமரறுபோலக்‌ -காலம்‌ 
வரும்வரையில்‌ மலர்தலிற்‌ செல்லாத அரும்புகளையுடைய 
கெர்ம்புகன்‌ இருக்கும்‌ என்றவாறு BERGER உரை 
எழுதியது கினைவுகூரத்தக்கது. இங்கே கூறப்படும்‌ ஆன்‌ றவர்‌ 
அடக்கம்‌ ஒத்த அடக்கத்தை உடையவளாய்க்‌ 8 
இரும்தாள்‌ என்பது தெளிவு. கோவலன்‌ அவளைப்‌ பிரிந்து 
மாதவியின்‌ இல்லத்தில்‌ தங்கியிரும்த காட்களில்‌ அவனைச்‌ 
சனவாமல்‌ விட்டுவிட்டு, மதுரைக்கு அவனோடு ass வேளை 
யில்‌ இனிதாகச்‌ சமைத்து இட்ட பிற்பாடு அவன்‌ மனமதிழ்ம்து . 
தன்‌ குற்றத்தை உணர்ந்து அதற்காக உண்மையில்‌ வருக்தும்‌ 
கேரங்கண்டு, அவ்வேளையில்‌ அவனிடத்தில்‌ (போற்றா ஒழுக்கம்‌ 
புரிக்திர்‌ என்றாள்‌. இச்சொற்களை முன்னர்‌ எப்பொழு 
தாவது அவள்‌ கூறியிருப்பாளேயானால்‌, கேரவலனை அவள்‌ 
அறவே இழம்திருக்கக்‌ கூடும்‌. அவ்வாறன்றிப்‌ பொருத்த 
மான நேரம்‌ பார்த்து அவனிடத்தில்‌ இன்மொழி போன்ற 
கடுமொழிகளைக்‌ கூறினாள்‌ என்பதால்‌. அவள்‌ பெருமையடை 
Agar. “உன்‌ மெல்லடிகள்‌ മക്ക്‌ கல்கிரம்பிய காட்டு வழி 
ரைக்‌ SSS எப்படி Quer mor?” என்றும்‌; “(என்‌ பெற்‌ 
'றோருக்கும்‌ உனக்கும்‌ பெருக்தீங்கு செய்தேனே !” என்றும்‌ 
கோவனன்‌ வருக்தி வருக்திச்‌ செய்ததற்றெக்கிக்‌ கூறும்‌ 
மேரம்பார்த்‌.௮, திருந்தும்‌ உள்ள Ber Bu அவ்னை கோகூப்‌ ° 
போற்றா ஒழுக்கம்‌ புரித்தீர்‌ யாவதும்‌ மாற்று உள்ள வாழ்க்‌ 
கையேன்‌ ஆகலின்‌ ஏற்றெழுக்தனன்‌ யான்‌” என்று அவள்‌ 
கூறினதிலிரும்‌து கலங்கிய உள்ளத்தோடு காலம்‌ கருதியிரும்த 
பெருமையுடையவள்‌ கண்ணட என்பது தெரியவரும்‌, 


கலித்தொகையில்‌ (பாலைக்கலி - 15) தலைவி ஒருத்தி தலை 

வன்‌ சென்ற காட்டின்‌ கடுமையை உன்னி வருச்தினாளாயி 
னும்‌; * தலைவன்‌ செல்லுகிற வழியில்‌ மழைபொழிக என 
மேகத்தை நாம்‌ வேண்டுவதும்‌ பொருச்துமோ ?” என்றும்‌, 
“ வெப்பம்‌ குறைந்திடுகு எனக்‌ கதிரவனைக்‌ கேட்கவும்‌ 
பொருந்துமோ P" என்றும்‌, “ வெம்மை தீர்ந்து Sas என 
வளிச்செல்வனை வேண்டுவதும்‌ பொருந்துமோ ? ? என்றும்‌ 
தோழியிடம்‌ கேட்டாள்‌. என அச்செய்யுள்‌ கூறுறெது 

. எனவே, கற்புடைய தலைமகன்‌ கணவனையன்‌ றிக்‌ கடவுளை 
+ سس‎ A كر اق غرم‎ 6 பொருச்தரது என்று அவள்‌ மதித்தாள்‌ என்‌ 
பது பெறப்படும்‌. இர்கிலையில்தான்‌ கண்ணகியும்‌ இருந்தாள்‌ 
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என்பது சிலப்பதிகாரத்தால்‌ புலனாகிறது. தேவந்திகை என்‌ 
னும்‌ தோழி ஒருமாள்‌ கண்ணகியை சோக்‌) “ agp pu 
பில்‌ Csr ஒரு கோன்பு பொய்த்தாய்‌ போலும்‌! அதனால்‌ 
இப்பொழுது உன்‌ கணவன்‌ உன்னிடம்‌ அன்பு நிறைந்தவ 
னய்‌ இல்லை. காவிரி கடலொடு கலக்குமிடத்திற்‌ சோமகுண்‌ 
டம்‌, சூரிய குண்டம்‌ என இரண்டு தடாகங்கள்‌ உள்ளன; 
அவற்றில்‌ மூழ்டுக்‌ காமன்‌ கோயிலிற்‌ கைதொழுதால்‌ கணவ. 
னோடு இன்புறலாம்‌. ஈரம்‌ geri அங்குச்‌ சென்று Erra 
வோம்‌” என்று உளரைத்தவளுக்கு மறுமொழியாகப்‌ 
€ I$, gr gy". என்று ஒரே சொல்லிற்‌ கண்ணக விடையளித்‌ 
தாள்‌. கவித்தொகையினின்று எடுத்துக்காட்டப்பட்ட தலை 
மகள்‌ ° நரம்‌ கடவுளை வாழ்த்துவதும்‌ இயைவதோ '* என்றாள்‌. 
கண்ணகியும்‌ காமவேள்‌ கோட்டத்திற்‌ கைதொழுதல்‌ தன்‌ 
பெருமைக்குப்‌ பொருந்தாது என்றாள்‌. இவ்வொப்புமைகயங்‌ 
கண்டு உவத்தல்‌ கூடும்‌. 


குறிஞ்சிக்‌ கலியில்‌ தலைவி ஒருத்தியைத்‌ தலைவன்‌ பாராட்‌ 
டிய விதம்‌ அழகாகச்‌ சொல்லப்பட்ளேளத. அவளுடைய 
தெற்றியையும்‌ முகத்தையும்‌ கண்களையும்‌ கடையையும்‌ சொல்‌ 
வினையும்‌ நினைத்துத்‌ தலைமகன்‌ பாராட்டனுற்றவன்‌ அவளது - 
அதல்‌ நுண்ணிதின்‌ தேய்ம்திருக்றெது என்றாலும்‌ பிறை 
யன்று என்றான்‌. அவளது முகம்‌ மறுவற்றது என்றாலும்‌ 
மதியம்‌ ௮ன்று என்றான்‌. அவளது கண்கள்‌ பூவின்‌ தன்மை 
மெருங்யென என்றாலும்‌ சுனையல்ல என்றான்‌. மெல்ல அழ 
குற அவள்‌ கடப்பானாயினும்‌ மயில்‌ அல்லள்‌ என்றான்‌. சொல்‌ 
லச்சொல்லத்‌ தளரும்‌ இயல்பினள்‌ என்றாலும்‌ ளெியல்லள்‌ 
என்றான்‌. சண்ணடுயின்‌ கலச்தைக்‌ கோவலன்‌ பாராட்டிய 
விதம்‌ இவ்வருணனையோடு ஒப்புரோக்கதக்கஅு. 


“ குழவித்‌ திங்கள்‌ இமையவர்‌ ஏத்த 
அழகொடு முடித்த அருமைத்‌ தாயினும்‌ 
உரிதின்‌ நின்னொடு உடன்பிறப்‌ புண்மையின்‌ 
பெரியோன்‌ தருக திருநுதல்‌ ஆகென " 


என்று அவன்‌ கூறிய இடத்தில்‌, கண்ணஃயின்‌ நெற்றி வெ. 
பெருமான்‌ தலையில்‌ அணிம்துள்ள பிறைபோன்றது என்று 


சொல்லக்கருதியவன்‌ இவ்வாறு அழகுபெறக்‌ கூறினான்‌ erek * 


பது அறியப்படும்‌. அன்றியும்‌, 4 தங்கள்‌ முத்தரும்பவும்‌ Ag , 
இடை வருந்தவும்‌ - இல்வை அணிந்தவர்‌ என்னுற்றனக்‌ ” 


ஆ 
۰ 
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கொளல்‌”! என்று. அவன்‌ கூறியதாகக்‌ கவிஞர்‌: வரைக்தசர்‌. 
கண்ணகிக்கு அணிகலன்களை நிறையப்‌ பூட்டியவர்கள்‌ அவ்‌ 
ளுடைய திங்கள்‌ போன்ற முகத்திலிரும்து முத்துப்‌ போன்ற 
நீர்த்துளிகள்‌ அரும்பும்படியும்‌ அவளுடைய ஏறிய இடை வரும்‌ 
அம்படியும்‌ அவற்றைப்பூட்டியதாற்‌ பேயுற்றார்களோ என்று 
கேட்பது போன்று அமைச்துள்ளது இப்பகுதி, திங்கள்‌. 
போன்ற முகத்தில்‌ முத்துக்கள்‌ போன்ற நீர்த்துளிகள்‌ அரும்‌ 
பின என்று கூறியவிடத்தில்‌ எத்துணைக்‌ கவிநயம்‌ உள்ளது! 
இது கலித்தொகையில்‌ வரும்‌ மறுவற்ற முகமாயினும்‌ மதிமம்‌ 
அன்று என்பதனோடு ஒப்புகோக்கத்‌ தக்கது. கலித்தொ. 
கையிற்‌ பேசிய தலைவன்‌ அத்தலைவியினுடைய நடை மயில்‌ 
ஒத்த நடை என்றான்‌. கண்ணடமைப்பற்றிக்‌ கூறிய கோவ 
லன்‌ அவள்‌ சாயலுக்குத்‌ தோற்ற மயில்கள்‌ “ தண்கான்‌ 
அடைந்தன " என்றான்‌. தளர்கீது தளர்ம்து பேசும்‌ இனிமை 
யால்‌ கலித்தொகைத்‌ தலைவி ளிபோன்‌ paar என்று குறிப்‌ 
பிடப்பட்டுள்ளாள்‌. அதனோடு ஒப்புமோக்‌ட இன்புறத்‌ தக்‌ 
sg கண்ணகியின்‌ சொற்களைப்பற்றிக்‌ கோவலன்‌ அமைத்த ' 
வருணனை 


“ அளிய தாமே சிறுபசுங்‌ கிளியே : — 

குழலும்‌ யாழும்‌ அமிழ்துங்‌ குழைத்தநின்‌ 

ம்ழலைக்‌ கிளவிக்கு வருந்தின ஆகியும்‌ 

மடநடை மாதுநின்‌ மலர்க்கையின்‌ நீங்காது 

உடனுறைவு மரீஇ ஒருவா ஆயின ° 
என அவன்‌ பேசிய விதத்தில்‌ கவித்துவம்‌ தஅம்புறெது. அவ 
ளுடைய சொற்களின்‌ இனிமை குழலோசையையும்‌ யாழோ 
சையையும்‌ அமிழ்தின்‌ சுவைமையுல்‌ குழைத்து இழைத்தாற்‌ 
போல்‌ இரும்தது என்று BD அளவிலேயே தனியின்பம்‌ 
காணுவோம்‌. “ குழலும்‌ யாழும்‌ அமிழ்தும்‌ குழைத்த கின்‌ 
மழலைக்‌ Geral” என்பதை: அழகாக டாக்டர்‌ சேதுப்பிள்ளை 
அவர்கள்‌ பல மேடைகளில்‌ எடுத்துக்கூறி இன்புற்றிருப்பதை 
நீங்கள்‌ அறிவீர்கள்‌, நானும்‌ அறிம்துளேன்‌. கண்ணடுயின்‌ 
சாயலுக்குத்‌ தோற்ற மயில்‌ கானகத்துட்‌ சென்று ஒளித்துக்‌ 
கொண்டதாகவும்‌ அவளத மென்னடைக்குத்‌ தோற்ற அன்‌ 
னம்‌ மலர்ப்‌ பொதும்பருட்‌ சென்றன ஒளித்துக்‌ கொண்டதாக 
yh, மழலைக்‌ ளெவிக்குத்‌ தோற்ற பசுக்ளிசளோ அவன்‌ 


UM கையினின்று :மீங்காமல்‌ உடன்‌ . உறைகன்‌ றன ஆதலால்‌, 


வை இரங்கத்தக்கவை. - தோற்று ஓடாமல்‌ வென்றவரோடு 


൧൫ 

கட்புப்பூண்டு உடனுறையும்‌ இச்ளெிகளின்‌ விளையாட்டு 
மனப்பான்மை போற்றத்தக்கது” என்றவாறு கூறியுள்ள 
இடத்திற்‌ ser or QQ r சொல்லினிமைமை எத்துணைக்‌ 
கவிரயம்பட இளங்கோவடிகள்‌. எடுத்து இயம்பியுள்ளார்‌ 
என்பதை அறிந்து மகிழ்கிறோம்‌ 


நற்றிணேயில்‌ மதுரை மருதனிளகாகனாரது. பாட்டொன்‌ 
றில்‌ 2 “ஒரு 5996 அறுத்த இருமாவுண்ணி” என்னும்‌ 
பெண்ணொருத்தி பேசப்படுகிறாள்‌. . வேங்கை மரத்தில்‌ அமை 
ந்த ஒரு பரணிலிரும்துகொண்டு எவனோ ஒருவன்‌ விளைத்த 
கவலையினால்‌ வருத்தமுற்ற பெண்ணொருத்தி ஒரு ०७७ அத்‌ 
துக்‌ கொண்டாள்‌ என்பதும்‌, அவள்‌ திருமாவுண்ணி எனக்‌ 
கூறப்பட்டவள்‌ என்பதும்‌ இச்‌ செய்யுளால்‌ அறியவருன்‌ 
றன. சற்றிணைமைப்‌ பதிப்பித்த பின்னத்தூர்‌ மாராயணசாமி 
ஜயர்‌ அவர்கள்‌ . “ திருமாவுண்ணி? என்பது 89 
கதையைக்‌ குறிக்ன்றது பேரனும்‌ ” என்று எழுதினர்‌... 
இதனை ஆதாரமாக வைத்துக்கொண்டு சிலர்‌ “கண்ணகி. திருமா 
வுண்ணியே வேறு அல்லள்‌ ” என்று முடிவுகட்டி ஆராய்ச்சி 
செய்துள்ளனர்‌. நற்றிணையிற்‌ பேசப்படும்‌ திருமாவுண்ணி 
பற்றிய செய்திக்கும்‌ கண்ண பற்றிய மிகழ்ச்சிகளுக்கும்‌ 
சேர்ப்பொருத்தமில்லை. மற்றிணேயில்‌ வேங்கை மரத்தில்‌ 
அமைக்த பரணில்‌ எவனோ ஒருவன்‌ தீமை விளைத்தான்‌ என்‌ 
பதும்‌ ௮துகாரணமாகச்‌ திருமாவுண்ணி கவலை SFr பெற்‌ 
றாள்‌ என்பதும்‌ கூறப்பட்டுள, கண்ணடி மதுரையை எரியூட்‌ 
டியபின்‌ Reon. சென்று வேங்கைமர கிழலில்‌ கின்றாள்‌ 
எனச்‌ சிலப்பதிகாரம்‌ சொல்லுகின்றது. அதற்கும்‌ இதற்கும்‌ 
தொடர்பில்லை. ஏதிலாளன்‌ செயலால்‌ விளைந்த வருத்தத்தால்‌ : 
திருமாவுண்ணி ஒரு. மலை அறுத்துக்‌ கொண்டாள்‌ என 
நற்றிணேச்‌ செய்யுள்‌ ADE. கண்ணகியோ மதுரையை 
எரியுண்ணச்‌ செய்ய மினைத்து இடகூலைச்‌ SS விட்டெறிக்‌ 
தாள்‌ என்று சிலப்பதிகாரம்‌ Gerd gaps. நற்றிணையில்‌ 
வருபவள்‌ பெயர்‌ திருமாவுண்ணி, சிலப்பதிகாரத்‌ தலைவி 
பெயர்‌ கண்ணூ. பொருந்தும்‌ தொடர்பின்மையின்‌ இருவரும்‌ 
ஒருவரே என்று கூறுதல்‌ தகாது 


புறகானுற்றில்‌ கழாத்தலையார்‌ . பாடிய பாட்டாக வரும்‌ 
ஒன்றனுள்‌ 35 சேரமான்‌ பெருஞ்சேரலாதன்‌ கரிகால்‌ “வள 


பட த அபயம்‌ படட பலி ES Se RRC RAE 
12 நற்றிணை-செய்யுள்‌ 216 l 08 
13 புறம்‌. 65 1 l Np | 
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alge போர்‌ செய்து முதுற்புண்பட்ட காரணத்தால்‌ காண 
முற்று வடக்குகோக்க இருந்தான்‌ என்பதும்‌, அவன்‌ அவ்‌ 
வானு பட்டினியிரும்து மடிய எண்ணியமையால்‌ அவனுடைய 
ஊர்‌ விழாக்களையும்‌ பொலிவினையும்‌ இழக்ததென்பதும்‌ அறி 
யப்படுகன்றன. இதனை 
& மண்முழா மறப்பப்‌ பண்யாழ்‌ மறப்ப 
இருங்கட்‌ குழிசி கவிழ்ந்திழுது மறப்பச்‌ 
சுரும்பார்‌ தேறல்‌ சுற்றம்‌ மறப்ப 
உழவர்‌ ஓதை மறப்ப விழவும்‌ 
அகலு ளாங்கட்‌ சீறூர்‌ மறப்ப 
என்ற வகையால்‌ கழாத்தலையார்‌ அறிவித்தார்‌. முழா மண்‌ 
பூசுவதை இழத்தலும்‌ யாழ்‌ பண்ணோடு இசைக்கப்படுவதை 
இழத்தலும்‌ விழா எடுத்தலை ஊர்‌ இழத்தலுமாயெ செய்திகள்‌ 
இங்கே கூறப்பட்டிருக்கன்றன. இப்பாடற்‌ பகுதியிற்‌ கவிஞர்‌ 
“opiu” என்ற சொல்லை ஆறுமுறை பயன்படுத்தியுள்‌ 
ளார்‌. வந்த ஒருசொல்லே மீட்டும்‌ மீட்டும்‌ வச்தமையால்‌ ஏல 
ருக்கு ஒருவகையின்பம்‌ தோன்றுதல்‌ கூடும்‌. ஆயினும்‌, வேறு 
சிலருக்கு வந்த ஒரு சொல்லே மீண்டும்‌ மீண்டும்‌ வக்‌. தமையால்‌ 
சலிப்புணர்ச்சி தோன்றுதலும்‌ இயல்பு. இளங்கோவடிகள்‌ 
இதனையொத்த கருத்தைத்‌. தெரிவிக்கவேண்டிய இடத்திற்‌ 
சலிப்புணர்ச்சியை மீக்குதற்காக வெவ்வேறு சொற்களையும்‌ 
முறைகளையும்‌ பயன்படுத்தி எத்துனை அழகுறக்‌ கவி இயற்றி 
யுள்ளார்‌ என்பது அந்திமாலைச்‌ சிறப்புச்செய்‌ காதையில்‌ 
வருஞ்‌ செயலற்ற கண்ணடபற்றிய வருணனையால்‌ விளங்கும்‌. 
* அஞ்செஞ்‌ சீறடி யணிசிலம்‌ பொழிய | 
மென்றுகில்‌ அல்குல்‌ மேகலை நீங்கக்‌ 
கொங்கை முன்றிற்‌ குங்குமம்‌ எழுதாள்‌ 
மங்கல வணியிற்‌ பிறிதணி மகிழாள்‌ 
கொடுங்குழை துறந்து வடிந்துவீழ்‌ காதினள்‌ 
திங்கள்‌ வாண்முகஞ்‌ சிறுவியர்‌ பிரியச்‌ 
செங்கயல்‌ நெடுங்கண்‌ அஞ்சனம்‌ மறப்பப்‌ 
பவள வாணுதல்‌ திலகம்‌ இழப்பத்‌ 
தவள வாணகை கோவலன்‌ இழப்ப 
மையிருங்‌ கூந்தல்‌ நெய்யணி மறப்பக்‌ 
ड கையறு நெஞ்சத்துக்‌ கண்ணகி ” 
என்‌ அம்‌ இடத்தில்‌, “ மறப்ப'' என்ற சொல்லினை இரண்டு 
முழற பயன்படுத்தி அக்கருத்துடைய “ இழப்ப?” - என்னுஞ்‌ 
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சொல்லை இரண்டு முறை பர௱ன்படுத்தியிருக்கறொர்‌ கவிஞர்‌ 
என்பது அறியப்படும்‌. இக்கருத்துடைய இரண்டு வேறு 
சொற்களாமெ ' ஒழிக?! “ fae” என்பனவும்‌ பயன்படுத்‌ 
தப்பட்டுள்ளன என்பது குறிப்பிடத்தக்கது, கொங்கை முன்‌ 
நிற்‌ குக்குமம்‌ மறப்ப எனக்‌ கவிஞர்‌ விரும்பினால்‌ எழுதி 
யிருத்தல்‌ இயலும்‌. அவ்வாறு கூறாமல்‌ “ கொங்கை முன்‌ 
BD குங்குமம்‌: எழுதாள்‌ ”. என எழுதிக்‌ கையாண்ட முறை 
மாற்றத்தால்‌ கவி. மேலும்‌ அழகு பெறுறெது. குங்குமம்‌ 
எழுதாளாய்‌, பீறிதணி மடுழாளாப்‌, வடிம்தவீழ்‌ காதினளாம்‌, 
செயலற்ற 05 65 shores கண்ணடு இரும்தாள்‌ என்று 
கவிஞர்‌ காட்டியுள்ளார்‌. இவ்வருணனையில்‌ வரிசை செடுழாமல்‌ 
அடி, அல்குல்‌, கொங்கை, கழுத்து அல்லது தோள்‌, arg, 
மூகம்‌, கண்‌, அதல்‌, கூந்தல்‌ ஆயெவை பேசப்பட்டுள்ளன 
என்பதைக்காஹுங்கால்‌ உண்டாகும்‌ இலக்கெயெவின்பம்பெரிது, 


புறமரனூற்றில்‌ வரும்‌ புலவர்‌ ஒருவர்‌ மணப்பறையும்‌ பிணப்‌ 
பறையும்‌ ஒருங்கு கேட்குமாறும்‌, கணவனோடு புணர்க்தோர்‌ 
மகிழக்‌ கணவனைப்‌ பிரிந்தோர்‌ HPG pr gb உலகத்தைப்‌ 
படைத்தவன்‌ பண்பிலாளன்‌ என்றார்‌. மற்றொருபுலவர்‌ கேரப்‌ 
பெருஞ்சோழன்‌ வடக்கிருக்து உயிர்விட்ட பிற்பாடு அவன்‌ 
சடுகல்லைக்‌ கண்டு அவன்‌ பெருமையெல்லாவ்‌ கூறி, و“‎ 
Carts கூற்றம்‌ கொண்டதாகலின்‌ சுற்றத்தாரோடு 
சென்று அக்கூற்றுவனை வைவோமாக, வாய்மொழிப்‌ புலவீர்‌ 
arfi ? என்ற பாடியதாக அச்செய்யுள்‌ உள்ளத. இதனோடு 
ஒப்புகோக்கத்‌ தக்கது கண்ணகி அறக்கடவுளைப்‌ பழித்த 
செய்தி, அவள்‌ 


` “ றறனொடு திரியுங்கோல்‌ மன்னவன்‌ தவறிழைப்ப 
அறனெனும்‌ மடவோய்யான்‌ அவலங்கொண்ட ழிவலோ 1” 
என்று கூறியதாகச்‌ சிலப்பதிகாரத்‌ துன்பமாலைப்‌ பகுதி 
காட்டுது. பாண்டிய மன்னன்‌ தவறிழைக்கும்படி விட்டு 
விட்ட அறக்கடவுளை V மடவோய்‌ ” எனக்‌ கண்ணடி MUG 
விட்டாள்‌. அதனால்‌, வாழ்த்துக்‌ காதையிற்‌ கவிஞர்‌ 
“ அலம்வந்த மதிமுகத்திற்‌ சில செங்கயல்‌ நீருமிழப்‌ 
பொடியாடிய கருமுகிறன்‌ புறம்புதைப்ப அறம்பழித்து”” 
erer POTD கூறினார்‌. பக்குடுக்கை மன்கணியார்‌ “படைத்‌ 
தவன்‌ பண்பிலாளன்‌ ” என்றார்‌. பொத்தியார்‌ “ கூற்றுவனை 
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ஸவைவோம்‌ வாரீர்‌ " என்றார்‌. கண்ணடு அறக்கடவுளை “மட 
வோய்‌” என வைதேவிட்டாள்‌ 


புதகானூற்றில்‌ வரும்‌ பாரிமகளிருடைய . கையறுகிலைச்‌ 
செய்யுள்‌ உருக்கம்‌ கிரம்பியது.:-- | 


:* அற்றைத்‌ திங்கள்‌ அவ்வெண்‌ ணிலவின்‌ 
எந்தையும்‌ உடையேமெங்‌ குன்றும்‌ பிறர்கொளார்‌ 
- இற்றைத்‌ திங்கள்‌ இவ்வெண்‌ ணிலவின்‌ 
, வென்றெறி முரசின்‌ வேந்தரெம்‌ 
` குன்றுங்‌ கொண்டார்யாம்‌ எந்தையும்‌ இலமே ? 


'இச்செய்யுளைப்‌ பாடிய பாரியின்‌ மகளிர்‌ இருவரும்‌ தம்மு 


டைய தந்தையைச்‌ சென்ற தஇக்களிற்‌ பெற்றிரும்ததனால்‌ 
அடைந்த பெருமையையும்‌ ஏமாப்பினையும்‌ முதலிற்‌ குறிப்‌ 
பிட்டார்கள்‌. அவர்களுடைய: குன்றம்‌ தம்வயம்‌ இருந்தது 
பற்றி அடுத்த அளவில்தான்‌ அவர்களுக்கு மகிழ்ச்சி 
Amisa. தந்தையையும்‌ குன்‌ றத்தினையும்‌ ஒப்பிட்டுப்‌ பார்க்‌ 
கும்பொழுது குன்றத்தை இழந்து தம்தையைப்‌ பெற்றிரும்‌ 
தால்கூடத்‌ துயரம்‌ உற்றிருக்க மாட்டார்கள்‌, அவர்கள்‌ பேசு 
இற wis மிலவு நேரத்தில்‌ “ குன்றம்‌ போயிற்றே எம்‌ 
தந்தையும்‌. இல்லையே ۲ என்றவாறு கலங்கினார்‌ என இப்‌ 
பாடலினால்‌ அறிகிறோம்‌. ١ எங்கள்‌ நாடு போயிற்று, எங்கள்‌ 
தற்தையாவது இரும்திருக்கக்கூடரதா எனக்கருதி அவர்‌ 
கள்‌ பேசியிருக்கறார்கள்‌ என்பது குன்றும்‌ s గయా 
டார்‌” என முதலில்‌ வைத்து “ஏம்‌ தந்தையும்‌ இலமே " 
எனப்‌ பின்னர்‌ வைத்துப்‌ பேசினமையால்‌ அறியப்படும்‌ 
இரக்கவுணர்ச்சியைத்‌ அண்டிவிடத்தக்க உலகச்‌ செய்யுட்‌ 
களில்‌ இப்புறமானுற்றுச்‌ செய்யுளுக்குச்‌ சறக்ததோர்‌ இட 
முண்டு. அவ்வாறே, இரக்கவுணர்ச்சியைத்‌ தூண்டி விடக்கூடிய 
னவாய்ச்‌ சில பகுதிகள்‌ சிலப்பதிகாரத்திற்‌ காண்ப்படுகன்‌ 
றன. கண்ண பாண்டிய மன்னனை எதிர்மோக்ட “வாழ்‌ 
தல்‌ வேண்டி நின்னகர்ப்‌ புகுச்த என்சணவன்‌ உன்னாற்‌ 
கொல்லப்பட்டனனே |? எனக்கூறி, “வாழ்வு விரும்பினவன்‌ 
சாவு பெற்றான்‌” எனத்‌ தெரிவிக்குமிடத்திற்‌ பெரியதோர்‌ 
இரக்கம்‌ எழுதல்‌ இயல்பு. கோவலன்‌ வெட்டுண்டு Bsa 
கைக்‌ sims கண்ணகியைக்‌ தான்‌ காணானாய்க்‌ Bara 
லன்‌ இடந்த நிலையில்‌ அவன்‌ பாடிய பாட்டு . உருக்கத்தின்‌ 
Liss எல்லைக்குச்‌ செல்துறெது 


- 
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* வண்டார்‌ இருங்குஞ்சி மாலைதன்‌ வார்குழன்மேற்‌ 
கொண்டாள்‌ sf gs கொழுஈன்பாற்‌ காலைவாய்ப்‌ 
புண்டாழ்‌ குருதி புறஞ்சோர மாலைவாய்க்‌ 
கண்டாள்‌ அவன்றன்னைக்‌ காணாக்‌ கடுந்துயரம்‌ ” 

என்று அவள்‌ கூறிய செய்யுளிலிருக்து காலை கேரத்திற்‌ 
கணவனைத்‌ தழுவித்‌ தன்‌ கூம்தலில்‌ அவனால்‌ மாலைசூட்டப்‌ 
பட்டாள்‌ என்பதும்‌, மாலையில்‌ அவன்‌ குருதி சோர்ம்து செய 
ற்ற கிலையிற்‌ டெப்பதைக்‌ கண்டாள்‌ என்பதும்‌ அறியப்‌ 
படுகின்றன. காலை சேரத்தில்‌ மகிழ்ச்சியும்‌ மாலை கேரத்திற்‌ 
கடுந்துயரமும்‌ அவள்‌ அடைந்தாள்‌ என்பதை . இப்பாட்டு 
வெளிப்படுத்தியுள்ளது. அவன்‌ அவளைக்‌ கண்டால்கூட ஒரு 
வாறு தணிவாள்‌; ஆனால்‌ - காணவில்லையே என்றவாறு 
பொருள்படும்படி “ அவன்‌ தன்னைக்‌ காணாக்‌ கடுக்துயர 
கண்டாள்‌? என்ற பகுதி அ௮மைக்திருக்கறெது. கவிஞர்‌ 

** செம்பொற்‌ கொடியனையாள்‌ கண்டாளைத்‌ தான்காணான்‌ ” 
எனக்கூறி manami. கோவலனே s r ew A யோடு 
மூதல்காட்‌ கூட்டத்திற்குப்‌ பிறகு அவள்‌ கூர்தலில்‌ 
லெ மலர்களை அணிவியாமற்‌.பெரிய மாலையை அணிவித்த 
மடச்தையர்‌ பேயுற்றனரோ என்று பே௫னான்‌. இன்று 
காலையிலோ அவனே அவளத கூக்தலில்‌ மாலையை எடுத்துச்‌ 
சூட்டினான்‌ | அக்தோ பரிதாபம்‌! அக்கரலைவாய்‌ இன்பம்‌ 
மாலையில்‌ அன்பமாயிற்றே எனக்‌ ss DAG கவிஞர்‌ என்‌ 
பது தெளிவு. கட்டுரைச்‌ காதை லும்‌ கண்ணகி, 

“ கீழ்த்திசை வாயிற்‌ கணவனெடு புகுந்தேன்‌ 
மேற்றிசை வாயில்‌ வறியேன்‌ பெயர்கு ” 

எனக்‌ கூறிச்செல்லுமிடத்தில்‌ வரும்‌ முரண்டொடை அமைப்‌ 
பினால்‌ Bir Gat ற உருக்கம்‌ உன்னத்தக்கது. 

திருக்குறளுக்கும்‌ சிலப்பதிகாரத்திற்கும்‌ இடையே பல 
இடங்களில்‌ ஒற்றுமைகள்‌ உள்ளன, அவற்றைப்பற்றித்‌ 
்‌ தனிமே கட்டுரை எழுதியுள்ளேன்‌ ஆதலின்‌ இன்று அவ்‌ 
வொற்றுமைகளைப்பற்றி எடுத்‌ அக்‌ கூறிக்கொண்டிருக்க 
மாட்டேன்‌ 

“ பிறர்க்கின்னா முற்பகற்‌ செய்யின்‌ தமக்கின்னா 
பிற்பகல்‌ தாமே வரும்‌ 

என்‌ ஐ திருக்குறளின்‌ சொல்லும்‌ பொருளும்‌ சிலப்பதிகாரத்‌ 
தில்‌, . du >> 

(5) . 


= 
* 
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° . “ முற்பகற்‌ செய்தான்‌ பிற்ன்கேடு 86656 
பிற்பகற்‌ காண்குறூஉம்‌ பெற்றிய காண்‌?” 
என்றவாறு அமைந்துள என்பதைப்‌ பலர்‌ அறிவர்‌ என்‌ 
னும்‌ அளவில்‌ அமைவேன்‌ 
கலித்தொகையில்‌ பெண்ணொருத்தியைப்‌ பார்த்துப்பாரா 
ட்ட நினைத்த தலைவன்‌ ஒருவன்‌ 6 நல்லார்‌ உறுப்பெலாங்‌ 
சொண்டியற்றியாள்‌ கொல்‌ ” எனக்‌ கூறினன்‌. இலக்கணம்‌ 
வாய்ந்த ஈல்ல மகளிருடைய தல்ல நல்ல உறுப்புக்களைச்‌ 
தனித்தனி எடுத்து உருவாக்கப்பட்ட பெண்மகளோ இவள்‌ 
எனப்‌ பேசினான்‌ என்பது கருத்து. சிலருக்குக்‌ கண்ணும்‌ . 
சிலருக்கு மூக்கும்‌ சிலருக்குக்‌ கையும்‌ அழகாக இருப்பதுண்டு. 
அத்தகைய Qype உறுப்புக்களையமெல்லாம்‌ ஒன்று 
திரட்டி உருவாக்கப்பட்ட பெண்ணோ இவள்‌ என்ற பேச்சு 
கலித்தொகைச்‌ செய்யுளில்‌ انه‎ © ans. சிலப்பதிகா ரத்தில்‌, 
|  கயலெழுதி வில்லெழுதிக்‌ காரெழுதிக்‌ காமன்‌ - 
செயலெழுதித்‌ தீர்ந்தமுகம்‌ திங்களோ காணீர்‌ ?? 
என்ற : இடத்தில்‌ கயல்மீன்‌ போன்ற கண்களையும்‌ வில்‌ 
போன்று புருவத்தையும்‌ மேகம்‌ போன்ற கூக்தலையும்‌ ஒன்று 
சேர்த்துக்‌ காமவேள்‌ இயற்றும்‌ செயற்றிறமும்‌ சேர்த்து உரு 
வாக்க முடித்துவிட்ட இங்களோ இவள்‌ முகம்‌ என்று பெண்‌ 
ஹொருத்தியைப்பற்றி ஒருவன்‌ பேசியதாகக்‌ காண்கிறோம்‌. 
© ஓவிய மாக எழுதிய பின்னை யொருமுதல்வன்‌ 
ஆவி புகுத்தி விடுத்தன னோவன்‌ றழகையெல்லாந்‌ 
தாவி மனத்தாற்‌ றிரட்டின னோவலன்‌ றன்வலிவும்‌ 
பூவை யுருவும்‌ நிலையிற்பொன்‌ னாளோர்‌ புதுமையன்றே ” 


இப்பாடலில்‌, ஓவியமாக இப்பெண்ணை எழுதிய்‌ பிற்பாடு 
முதல்வன்‌ உயிரைச்‌ சேர்த்தனனோ, அழகையெல்லாம்‌ 
மனத்தால்‌ திரட்டினனோ என்றவாறு சகுந்தலையைப்பற்றி 
துஷ்யந்தன்‌. கூறியதாகக்‌ காளிதாசர்‌ எழுதியுள்ளார்‌'*, : 
பிரான்‌ சிஸ்‌ தாம்புசன்‌ (Francis Thompson) என்னும்‌ கவிஞர்‌ 
ஆங்லெத்தில்‌ இதைப்‌ போன்று அழகாக வயோலா (Viola) 
என்னும்‌ பெண்‌ உருவாக்கப்பட்டமைபற்றி அழகுற்த்‌ திட்டி 
யுள்ளார்‌. 


_ + All things accomplished, saith the Father of Heaven !" 


ക 14 engage நாடகம்‌ — மறைமலையடிகள்‌ மொழி பெயர்ப்பு. 
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“Bear her down, and bearing, sing 
Bear her down on spyless wing 
Bear her down, and bearing, sing, 
With a sound of Viola." 


"Baby smiled, mother wailed 
Earthward while the sweetling sailed 
Mother smiled, Baby wailed, 
When to Earth came Viola" 
என்ற பகுதியை நோக்குக i 
. மணிமேகலை சிலப்பதிகார காலத்திற்கு ஏறத்தாழ ஒரு 
அற்றாண்டு கழித்துத்‌ தோன்றிய காப்பியம்‌ என்பது தமிழ்ப்‌ 
பெரும்புலவர்‌ கணியர்‌ . ൫. மு. சுப்பிரமணிய பிள்ளை அவர்‌ 
കണക്ക கருத்து 
. *மணிமேகலைமே லுரைப்‌ பொருண்முற்றிய 
சிலப்பதிகார முற்றும்‌ i 
ஏன்னு வரும்‌ நூற்கட்டுரைப்‌ பகுதியிலிருக்து மணிமேகலை 
-திலப்பதிகாரத்திற்கு முன்னர்‌ இயற்றப்பட்ட நூல்‌ போன்ற 
தோர்‌ குறிப்புண்டு. அம்மணிமேகலையில்‌ வஞ்சிமாமகர்‌ புக்க 
காதையில்‌ கண்ணட கூற்றாக வருவது சிலப்பதிகாரச்‌ செய்தி 
யினின்று மாறுபடுகிறது. 'சிலப்பதிகார வழியாக Corea 
ou கண்ணகி கோவலனோடு விண்ணுலகு புக்குத்‌ தெய்வ 
ம்கள்‌ ஆயினாள்‌ என்றாகும்‌. . மணிமேகலையிலோ கண்ணடி 
மணிமேகலையை நோக்கிக்‌ கூறிய கூற்றாக வருவதொன்றை 
வைத்துப்‌ பாட்த்தரல்‌ சற்றங்கொண்டு மதுரை ஈகரை அழித்த 
காரணத்தால்‌ கண்ணகிக்கு மீட்டும்‌ பிறப்புண்டு என்னும்‌ 
கருத்து வெளியாகிறது 
“ சீற்றங்‌ கொண்டு செழுநகர்‌ சிதைத்தேன்‌ 
மேற்செய்ஈல்‌ வினையின்‌ விண்ணவாச்‌ சென்றேம்‌ 
அவ்வினை _யிறுதியின்‌ அடுசினப்‌ பாவம்‌ 
எவ்வகை :யானும்‌ எய்துதல்‌ ஒழியாது 
உம்ப ரில்வழி யிம்பரிற்‌ பல்பிறப்பு “ 


- யாங்கணும்‌' இருவினை உய்த்துமைப்‌ போல 
நீங்கரும்‌ பிறவிக்‌ கடலிடை நீந்திப்‌ 


பிறந்தும்‌ இறந்தும்‌ உழல்வோம்‌ '? ; 
என்று eere கூறியதாக வரும்‌ பகுதி சோக்கதீதக்க త్రూ, 
சிலப்பதிகாரத்திற்கும்‌ மணிமேகலைக்கும்‌ உள்ள சில ஒற்றுமை 
வேற்றுமைகளை மேலெழுக்தவாரியாகக்‌ குறித்துச்‌ செல்வே 
DSS :— అ ட த்‌ 


~ 
~ 


a சிலப்பதிகாரமும்‌ மணிமேகலையும்‌ ” . 


AAA AA 


சிலம்பு 


உனக்குச்‌ சொல்லவும்‌ வேண்‌ 
டுமோ?”'....மாடலன்‌ செங்குட்டு 
வனை நோக்கி. 


, கண்ணகி இறந்த கோவலனை 


. கோவலன்‌ 


உயிருடன்‌ கண்டமை, 


மதுராபுரித்‌ தெய்வம்‌ கண்ண 
கிக்கு உரைத்தது. 


கணிகையர்பால்‌ 
கெட்டமை. 


. பாண்டியன்‌ மனைவியோடு கூடச்‌ 


செல்வோன்‌ முறைபிறழ்ந்து 
உரைத்தது. 


, படுபொருள்‌ வவ்விய பார்ப்பான்‌ 


என ஒருவனைச்‌ சிறையில்‌ இட்‌ 
டது. 
என்னைப்போல ஈரேழ்‌ நாள்‌ எல்லை 
நின்‌ மனையாள்‌ துயர்‌ உறுக என 
நீலி பரதனுக்குச்‌ சாபமிட்டது. 


்‌ பத்தினி கண்ணகியின்‌ திறம்‌, 


10, 


பார்ப்பான்‌ ஒருவனை யானை துன்‌ 
புறுத்த அதனின்று கோவலன்‌ 
காத்தது, 


மாடலன்‌ செங்குட்டுவனுக்குச்‌ 
செல்வ மிலையாமையைக்‌ கூறு 
வது. 
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. ஆதிரை 


. சம்பாபதித்‌ தெய்வம்‌ 


. சுதமதியின்‌ தந்தையை 


மணிமேகலை 


. “ஆடவர்க்குப்பெண்டிர்‌ கூறவும்‌ 


வேண்டுமோ ”...... மணிமேகலை 
யம்‌ சுதமதியும்‌ உதயகுமரனை 
நோக்கி, 

தீயிடப்பட்டும்‌ இற 
வாமை, : 
மணி 
மேகலைக்கு உரைத்தது, 
ஆதிரையின்‌- கணவன்‌ சாதுவன்‌ 
விலைமகளிர்பால்‌ கெட்டமை. 


மாவண்‌ கிள்ளி கூடச்‌ செல்‌ 


வோன்‌ மணிமேகலையை வருக 
என அழைத்து அவள்‌ கருத்துப்‌ 
படி சிறைக்கோட்டத்தை அறக்‌ 
கோட்டமாக்கியது. . 


. ஆவினைத்‌ திருடிய கள்வன்‌ என 


ஆபுத்திரனை அலைத்துத்‌ துரத்‌ 
திக்‌ கடிஞையில்‌ கல்லிட்டதும்‌, 
மணிமேகலையைச்‌ சிறைப்படுத்‌ 
தியதும்‌. ' 


௨ பன்னிரண்டு ஆண்டுக்கு ஒரு 


முறை நாவற்பழம்‌ சாப்பிட்ட 
விருச்சிகன்‌. பன்னிரண்டு 
ஆண்டுகழித்துக்‌ காயசண்டிகை 
தீப்பசி தீர்க்கப்‌ பெறுவாள்‌ என்‌ 
றது. 

பத்தினி ஆதிரையின்‌ திறம்‌, 
ஒரு 
காளை முட்டிக்‌ குடலை அகற்றித்‌ 
தள்ளிவிடப்‌ பெளத்தமுனி காத்‌ 
தது. 


. மணிமேகலை உதயகுமரனுக்கு 


நிலையாமை கூறுவது , 


இவைபோன்றவை பிற கருதத்தக்கன. 


" சிலப்பதிகாரத்திற்கும்‌ 
பிந்திய தமிழிலக்கியம்‌” 


`. (19-2-1964... 





சிலப்பதிகராத்தில்‌ “ays காணாத கண்‌ என்ன 
கண்ணே! கண்ணிமைத்துக்‌ காண்பார்தல்‌ கண்‌ என்ன 
கண்ணே |?” என ஆய்ச்சியர்கள்‌ கூடிக்‌ குரவைக்‌ கூத்தின்‌ 
பொழு பாடினார்கள்‌ என இளங்கோவடிகள்‌ “ ஆய்ச்சியர்‌ 
குரவை” என்னுங்‌ காதையில்‌ எழுதியுள்ளார்‌ :— 


<“ பெரியவனை மாயவனைப்‌ பேருலகம்‌ எல்லாம்‌ 

விரிகமல உந்தியுடை விண்ணவனைக்‌ கண்ணும்‌ 

திருவடியுங்‌ கையும்‌ திருவாயுஞ்‌ செய்ய 

கரியவனைக்‌ காணாத கண்ணென்ன கண்ணே 

கண்ணிமைத்துக்‌ காண்பார்தம்‌ கண்ணென்ன 

கண்ணே 

திருமாலைக்‌ காணுதவர்களுடைய கண்கள்‌ (नीळ கண்கள்‌ ; 
மரச்‌ கண்கள்‌ என்னுங்‌ குறிப்புப்பட அவர்‌ இவ்விடத்திற்‌ 
கூறியுள்ளார்‌. அவ்வாறே, *! பஞ்சவர்க்குத்‌ தூது மடம்தானை 
ஏத்தாத BF என்ன மா ?” எனப்‌ பாடியவிடத்தில்‌ AES சா 
கலப்பை கா, மணிமா என்னுங்‌ குறிப்புப்படப்‌ பாடியுள்ளார்‌. 
* திருமால்‌ சர்‌ கேளாத செவி என்ன செவியே?” எனப்‌ 


பாடியபொழுது அச்செவிகள்‌ மரச்செவி, மட்செவி, கற்செவி, 
என்னல்‌ குறிப்புவைத்துப்‌ பாடினார்‌. அவ்வாறே, திருஞான : 


சம்பத்தர்‌, 
€ ஆமாத்தூ ரம்மானைக — 
காணாத கண்ணெல்லாங்‌ காணாத கண்களே 
> ஆமாத்தூ .ரம்மானைக்‌ 
கூறாத .நாவெல்லாங்‌ கூறாத நாக்களே ' : 
; ஆமாத்தூ ரம்மானைக்‌ 
கேளாச்‌ செவியெல்லாங்‌ கேளாச்‌ செவிகளே 
° ஆமாததூர்‌ ۰ 
நிச்சல்‌ நினையாதார்‌ நெஞ்சமும்‌ நெஞ்சமே” ' i 
என்றவாறு பரடினமை அறியப்படும்‌, . ౨: த்‌ அதத 
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கவுந்தியடிகள்‌ அருகக்‌ கடவுளையன்‌ றி வேறு எக்கடவுளை 
"யூர்‌ தொழும்‌ விருப்பினரல்லர்‌ என்‌ பது காடுகாண்‌ காதைமால்‌ 
நன்கு விளங்கும்‌. சாரணர்தலைவரைக்‌ கண்ட கவுந்தியடிகள்‌ 
அருகன்‌ நாமங்களைக்‌ கேட்டுக்‌ கைகளைத்‌ தலைமேற்கொண்டு 
. வணங்கிக்‌ கூறிய கூற்றில்‌ mss கடவுளது திருமொழிக்கு 
அல்லாமல்‌ வேறு எம்மொழிக்கும்‌ தம்‌ செவிகள்‌ திறக்கா 
என்றும்‌, அவன்‌. ஆயிரத்தெட்டுப்‌ பெயர்களையன் நி வேறு 
எப்பெயரையும்‌ தம்‌ சா நவிலாது என்றும்‌, தமது கையகத்து 
வம்துகின்று காண்க காண்க எனப்‌ பிற தெய்வங்கள்‌ கதறி 
னாலும்‌ தம்‌ கண்கள்‌ காணமாட்டா என்றும்‌, அவரது திருமெய்‌ 
எதிரே அல்லாமல்‌ வேறு எவர்‌ முன்னாலும்‌ தம்‌ உடல்‌ வணல்‌ 
காது. என்றும்‌ அவர்‌ கூறிய செய்தி 
* காவுந்திகை தன்கை தலைமேற்‌ கொண்டு, - 
ஒருமூன்று அவித்தோன்‌ ஓதிய ஞானத்‌ - 
திருமொழிக்‌ கல்லது என்செவியகந்‌ திறவா ; 
காமனை வென்றோன்‌ ஆயிரத்‌ தெட்டு 
நாமம்‌ அல்லது நவிலாது என்நா ; 
ஐவரை வென்றோன்‌ அடியிணை அல்லது 
கைவரைக்‌ காணினும்‌ காணா என்கண்‌ ; 
அருளறம்‌ பூண்டோன்‌ திருமெய்க்‌ கல்லதென்‌ 
பொருளில்‌ யாக்கை பூமியிற்‌ பொருந்தாது * 
என்னும்‌ நாடுகாண்‌ காதைப்‌ பகுதியால்‌? அறியப்படும்‌ 
திருமாவுக்கரசர்‌, 
Bg குரையார்‌ கழலே யலது 
ஏத்தா நாவெனக்‌ கெந்தை பிரானிரே ” 
எனக்‌ கூறினபென்பது இதனோடு ஒப்புகோக்கத்தக்கது. 
திருவாசகத்திலும்‌, , 
' “பழுதிறொல்‌ புகழாள்‌ பங்கநீ யல்லால்‌ 
பற்றுகான்‌ மற்றிலேன்‌ கண்டாய்‌ 
செழுமதி யணிந்தாய்‌ சிவபுரத்‌ தரசே 
திருப்பெருந்‌ துறையுறை சிவனே 
தொழுவனோ பிறரைத்‌ துதிப்பனோ எனக்கோர்‌ 
துணையென நினைவனோ சொல்லாய்‌ 
மழவிடை யானே வாழ்கிலேன்‌ கண்டாய்‌ 
வருகவென்‌ றருள்புரி. யாயே ۳ 
சன வரந்திருப்பதில்‌, “ பிறன்தாள்‌ தொழாமைப்‌ பேரறம்‌ « 
*. 15 அடிகள்‌ 193-201 7 Jade 


PES d 


39 

மாணிக்கவாசகரால்‌ எவ்வாறு போற்றப்பட்டுள்ளது என்பது . 
அறியவரும்‌. 

கணவன்‌ உழுவலன்போடு பழகும்‌ நாளெல்லாம்‌ அவ 
னோடு மிக்க கேண்மைபூண்டு அவன்‌ விருப்பப்படி. ssp 
abs கண்ண& அவன்‌ மரதவியோடு இணங்கி BLS Ba, 
வாழ்க்கையைப்பற்றி முதலில்‌ வெறுத்தொதுக்காமல்‌ இருக்கா 
ளாயினும்‌ வேளை வக்தபொழுது அவள்‌ வாளா இருக்திலள்‌. 
செய்த தீங்குகளுக்கு இரங்கி அவன்‌ மனம்‌ உந்து வருத்‌ 
தத்தைத்‌ தெரிவிக்கும்‌ ஏல்வையில்‌ கண்ணு “போற்றா 
ஒழுக்கம்‌ NES” என்ற சுடுசொல்லைக்‌ கூறத்‌ தயங்னொ 
எல்லள்‌. அவ்வாறே, பெரிய புராணத்தில்‌ வரும்‌ தலைமகளிர்‌ 
சிலர்‌ உரிமையின்கண்‌ வேட்கையுடையவராய்‌ இரும்துள்ளார்‌ 
என்பது Gif. காரைக்காலம்மையார்‌ கணவன்‌ 
பரமதத்தன்‌ வேறொரு பெண்ணே மணந்து கொண்டான்‌ 
என்றறிந்த பிற்பாடு கணவனைப்பற்றிப்‌ பேசும்‌ கூற்றில்‌ 
இகழ்ச்சி தோன்றக்‌ கணவனை : இவன்‌? எனக்‌ கூறியது: 
போல்‌ வைத்துச்‌ சேக்கிழார்‌ அமைத்த B mb நோக்கத்தக்கது. 

 ஈங்கிவன்‌ குறித்த கொள்கை இது-இனி இவனுக்காகத்‌ 

தாங்கிய வனப்புநின்ற தசைப்பொதி கழிந்து 
' நின்தாள்கள்‌ போற்றும்‌ பேய்வடிவு அடியேனுக்குப்‌ 
பாங்குற வேண்டும்‌ ” 

என்று புனிதவதியார்‌ பேசியதாகப்‌ பெரியபுராணம்‌ கூறும்‌ 14. 


இயற்பகை நாயனார்‌ உலகவியலைப்‌ பகைத்து நடக்கும்‌ 
இமல்பினராதலீன்‌ அப்பெயர்‌ பெற்றார்‌. தம்‌ மனைவியைப்‌ 
பிறருக்குத்‌ தாரேன்‌ என்பது உலயெல்‌. அதனைக்‌ கடந்த 
இமற்பகை நாயனார்‌ Ger si SBT ERS தம்‌ மனைவியை 
மெய்த்தவருக்குக்‌ (கடவுளுக்கு) கொடுக்க Genuss. 
கடவுள்‌ சில வேளைகளில்‌ காம்‌ அரிய பெரிய பொருள்‌ 
adar er zy மதிப்பனவற்றை விட்டுக்கொடுக்க ஒருங்குகிறோமா 
எனப்‌ பார்ப்பார்‌ போலும்‌! உற்றாரை யான்‌ வேண்டேன்‌, 
ஊர்‌ வேண்டேன்‌, பேர்‌ வேண்டேன்‌” என்று கூறும்‌ 
பக்தர்கள்‌ கூறுவன அனைத்தும்‌ உண்மைதானா எனக்‌ 
கடவுள்‌ சில வேளைகளிற்‌ சோதிக்க விரும்புவார்‌ போலும்‌! 
அதனால்‌ அன்றே தம்மால்‌ மிகவுங்‌ காதலிக்கப்பட்ட மாசறு ۰ 
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மனைவியை இமயற்பகையார்‌ பிரிவதற்கு: ஒருங்குரொரா எனக்‌ 
கண்டறிய வேண்டிச்‌ சோதனை கடந்தது! எவ்வாறாயினும்‌ 
இயற்பகையார்‌ தம்‌ மனைவியைத்‌ தவமுடையாரர்க்கு அளிக்க 
V -இணக்கிவிட்டார்‌. அச்செய்தியை மனைவியிடஞ்‌ சொன்ன தும்‌ 
்‌ அவர்‌ கலக்கமுற்றார்‌ என்பதும்‌, பிறகு மனச்துணிக்து பேசின 
" ரென்பதும்‌ சேக்ழொரால்‌ அழகாகக்‌ கூறப்பட்டுள்ளன 
» மதுமலர்க்குழல்‌ மனைவியார்‌ கலங்கி மனச்துணிக்தவுடன்‌ 
மற்றிது மொழிவார்‌ ” என்பது அவர்‌ வ்ரக்கு. மனைவிக்கு 
இருக்க வேண்டி௰ கலக்கம்‌ அம்மங்கையார்‌ எய்தாமலில்லை. 
.எனினும்‌, ஒருவாறு தெளிவுற்று அவர்‌ பேசலுற்றதாகக்‌ 
൧൧൮൫൭ சொல்லை கோக்குவோமாக — 


“ இன்றுநீரெனக்‌ கருள்செய்த திதுவேல்‌ என்னு 
யிர்க்கொரு நாத! நீர்உரைத்த 
தொன்றை நான்செயும்‌ அத்தனை யல்லால்‌ உரிமை 
வேறுளதோ எனக்கென்று 
தன்தனிப்பெருங்‌ கணவரை வணங்கத்‌ தாழ்ந்து 
தொண்டனார்‌ தாமெதிர்‌ வணங்கச்‌ 
சென்று மாதவன்‌ சேவடி பணிந்து திகைத்து 
` நின்றனள்‌ திருவினும்‌ பெரியாள்‌ ” 


என்‌ று வரும்‌ பெரியபுராணச்‌ செய்யுளில்‌, * பல்லாண்டுகளாக 
அமக்குக்‌ குற்றேவல்‌ செய்துவந்த எனக்குத்‌ தாங்கள்‌ திரு 
அருள்‌ செய்தது இதுவானால்‌, இவ்வுரைத்ததொன்றை நான்‌ 
செய்தலையன்‌ றி உரிமை வேறு என்ன இருக்றெது |? என்று 
தம்‌ கணவரைக்‌ கேட்டார்‌ இயற்பகை மனைவியாரென அறி 
கிரோம்‌. தாங்கள்‌ திருவள்ளங்கொண்டு அருள்‌ செய்தது இது 
வானால்‌ என்று கேட்குங்கால்‌, கணவனுடைய முகத்திற்‌ சிவப்‌ 
புக்குறி தோன்றிற்றுப்‌ போலும்‌! அதனைத்‌ தடுக்க ۲ என்‌ 
BATES ஒரு சாதனே ” என உடன்‌ அவ்வம்மையரர்‌ பேசி 
Ug கினைக்கத்தக்கது. இயற்பகை கூறிய AERTS தன்‌ 
வாயினால்‌ திரும்பக்‌ கூறக்கூடத்‌ தான்‌ விரும்பவில்லை என்ற 
குறிப்பினை * மீர்‌ உரைத்ததொன்றை நரன்‌ செய்யும்‌ அத்தனை 
அல்லால்‌” என்றவிடத்திற்‌ குறிப்பாக ' விளக்இக்காட்டினார்‌ 
அவ்வம்மையார்‌. “அதனை அல்லால்‌ உரிமை வேறுளதோ " 
என அவர்‌ கேட்டவிடத்தில்‌ உரிமை வேறு உள்ளதாயின்‌ 
அஅபற்றி என்போன்றோச்‌ பேசுதல்‌ இயலும்‌ என்ற குறிப்‌ 
்‌ பேர்டு அவ்வம்மையார்‌ கூறியதாகச்‌ சேக்கிழார்‌ அமைத்த 
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இலகமெத்திறம்‌ உற்று நோக்கத்தக்கது. கணவன்‌ கூறியபடி 
மாதவர்‌ பக்கல்‌ சென்‌ றுமின்‌ ற அவ்வம்மையார்‌ ५ திகைப்புடன்‌ 


கின்றார்‌ என்று சேக்கிழார்‌ கூறிய வகையினாலே அவ்வம்‌ | 


மையாருடைய மெய்ப்பாடுகள்‌ உணர்த்தப்பட்டுள்ளன 


இதுதான்‌ தமிழ்சாட்டுப்‌ பெண்டிர்களுடைய அழியாப்‌ 


பண்பு. புறநானுற்றில்‌. வரும்‌ தாய்‌ ஒருத்தி கணவனையிழந்த — 


வள்‌ தன்‌ சிறுபுதல்வனைப்‌. போர்க்களத்திற்குச்‌ செல்க ' 
என விடுக்னெறாள்‌. 


4 இசருப்பறை கேட்டு விருப்புற்று மயங்கி 
a ச * # * 
ஒருமகன்‌ அல்லது இல்லோள்‌ 
செருமுகம்‌ நோக்கிச்‌ செல்கென விடுமே ” 


எனக்‌ கூறும்‌ புறமானாூற்றுச்‌ செய்யுளில்‌ அத்தாயினுடைய 
வீரமும்‌ பரிவும்‌ ஒருங்குசேச்த்துப்‌ படம்பிடித்துக்‌ காட்டப்பட்‌ 
டுள்ளன. தன்‌ குடும்பம்‌ காட்டிற்குப்‌ பணி செய்தலில்‌ தாழ்த்‌ 
தல்கூடாது என்பதால்‌ வந்த விருப்பம்‌ ஒரு பக்கம்‌; ஒரே 
மகனைப்‌ போர்க்களத்திற்கு அனுப்ப வேண்டி யிருக்றெதே 
என்ற கினைப்பினால்‌ வந்த திகைப்பு ஒருபக்கம்‌. இவ்விரண்டி 
னையுஞ்‌ சேர்த்து “ விருப்புற்று மயங்க” என்ற வகையில்‌ 
அவரது நிலையினைப்‌ புலப்படுத்திய கவிஞர்‌ Spb எண்ணத்‌ 
தக்கது. அவ்வாறே, SIRT RUD தனக்குக்கொடுமை செய்‌ 
யப்பட்ட ஊரரயெ மதுரையைத்‌ தீக்கொளுவ எண்ணிவிட்டா 
ளாயினும்‌, மதுரையை எரிக்கறேனே என்று ஒருபக்கம்‌ 
உளைக்த மனத்தினளென்பதைப்‌ புலப்படுத்கவே கவிஞர்‌ 


Ko 


arsar சீறினேன்‌ குற்றமிலேன்‌ யானென்‌ 
றிடமுலை கையாற்‌ றிருகி மதுரை 
வலமுறை மும்முறை வாரா அலமந்து ” 
என்ற கூறினார்‌, : அலமந்து? என்ற சொல்லினால்‌ கண்ணகி 
பேயல்லள்‌ பெண்மணியே என்பதனை கிறுவியராடவிட்டார்‌. 
பெரியபுராணத்தில்‌ வெண்காட்டு நங்கையின்‌ செய்தியாக 
வருவதொன்‌ அம்‌ இவற்றை ஒருபுடை ஒத்தது... அவர்‌ கணவ 
of சிறுத்தொண்டர்‌ மாதவர்‌ ஒருவர்‌ அமுது செய்வதற்கு 
ams கேட்ட பிள்ளைக்கறியைச்‌ சமைத்தத்தர இணங்கி 
விட்டார்‌. छ९ कछ ஒரே பிள்ளையாக இருக்கவேண்டும்‌ அப்‌ 
பிள்ளை; உறுப்பில்‌ ge pur இல்லாதிருத்தல்‌ வேண்டும்‌ 
(8) క్ట 
~ 
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்‌ அப்பிள்ளை ; அப்பிள்ளையை அரிந்து சமைத்துத்தரின்‌ உண்‌ 
பேரம்‌ என்பதாக மாதவர்‌ கூறிவிட்டார்‌. தன்பால்‌ உள்ள 
-மைந்தன்‌ குடிக்கு ஒரே பிள்ளையாக இருக்கிறான்‌ என்றும்‌, 
RHA வயதுக்கு உட்பட்டவனாக இருக்கிறான்‌ என்றும்‌, ஆத 
லால்‌ அவனைக்‌ கறிசமைத்து அடியவர்க்குத்‌ , தக்துவிடலாம்‌ 
என்றும்‌ உடனே கருதிவிட்டார்‌ சிறுத்தொண்டர்‌. இஃது 
ஆண்‌ எண்ணம்‌. அடியவர்‌ விருப்பத்தை மனைவியாருக்கு 
அவர்‌ தெரிவித்தவுடன்‌ C இத்தகைய பிள்ளைக்கறி சமைத்துத்‌ 
தருவதில்‌ தடையில்லை. ஆனால்‌ ஒரு குடிக்கு ஒருவனாக வரும்‌ 
பிள்ளையைப்‌ பெறுமாறு எவ்வாறு?” என்று கணவனைச்‌ 
கேட்டார்‌ நங்கையார்‌. இவ்விலக்கணங்கள்‌ பொருந்திய 
பிள்ளை தன்மகன்‌ என்ற எண்ணமே அவருக்கு வந்திலது, 
இது பெண்‌ எண்ணம்‌. எனினும்‌, கணவன்‌ தந்த வாக்கினை 
.கிறைவேற்றுதற்கு உட்பட்டவராடுக்‌ கணவன்‌ செய்யவிருக்‌ 
கும்‌ செயலில்‌: துணைகிற்கக்‌ spami அவர்‌. கணவனார்‌ 
pgs 4 தரழாமே எனை இங்குய்ய நீபயம்தான்‌ தன்னை 
அழைப்போம்‌ யாம்‌” என்று. மனைவியார்‌ கூறுகிறார்‌ “மம்‌ 
மைக்‌ காக்க வருமணியைச்‌ சென்று பள்ளியினிற்‌ கொண்டு 
வாரும்‌ ۲ என்று. சிறுத்தொண்டர்‌, “ பள்ளிக்கூடம்‌ சென்‌ 
றிருக்குங்‌ குழந்தையை நாம்‌ போய்‌ அழைத்து வருவோம்‌ 
கறியாக்குதற்கு THO கூறுகிறார்‌. அவர்‌ மனைவியோ ஒரு 
புடை ஒப்புக்கொண்டு ஒரு பக்கம்‌ மனம்‌ ஒவ்வாமல்‌ “தீர்‌ 
பள்ளிக்குப்‌ போய்க்‌ குழந்தையைக்‌ கொண்டுவாரும்‌ ” என்டு 
றார்‌. இதிலிரும்து தமிழ்காட்டு மகளிர்‌ பொதுவாக அரக்க 
ருள்ளம்‌ படைத்தவரல்லர்‌ என்பதம்‌, வீரமுடையவராயினும்‌ 
ஈர மெஞ்சத்தினர்‌ என்பதும்‌ வெளியாகும்‌ 


“ குஞ்சி திருத்தி முகந்துடைத்துக்‌ கொட்டை ۰ 

அரைநாண்‌ துகள்நீக்கி 

மஞ்சள்‌ அழிந்த அதற்கிரங்கி மையுங்‌. 
-கண்ணின்‌ மருங்கொதுக்கிப்‌ 

பஞ்சி யஞ்சும்‌ மெல்லடியார்‌ பரிந்து 
திருமஞ்‌ சனமாட்டி 

எஞ்சல்‌ இல்லாக்‌ கோலஞ்செய்‌ தெடுத்துக்‌ 
கணவர்‌ கைக்கொடுத்தார்‌ 


உ ഞ്ഞ வருஞ்‌ செய்யுளிம்‌ சேக்கிழார்‌ உருகுகன்றுர்‌ என்பது 
° ۵6۵7۵, சிறிது மேரத்திற்‌ கறியாக்கப்பட இருக்கும்‌ தன்‌ 


و 
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'அன்புக்‌ கனியைக்‌ கடைசமுறையாசக்‌ குளிப்பாட்டி அழகு 
படுத்திக்‌ கணவன்‌ கையிற்‌ கொடுத்தார்‌ அவ்வம்மையார்‌ என்‌ 
பதைத்‌ தெரிவிக்கும்‌ இச்செய்யுளில்‌ வந்துள்ள ஒவ்வொரு 
சொல்லும்‌ இரக்கத்தினை எழுப்புனெறது என்பது அறியப்‌ 
படும்‌, அடியவர்‌ இருவமுது செய்யக்கூடிய குழந்தையினிடச்‌ 
தில்‌ அழுக்கு இருத்தல்கூடாது என்பதற்காக உடம்பிலுள்ள 
அழுக்குகளைப்‌ போக்டு அரைகரணிலுள்ள gsr Que 
லாம்‌ நீக்னொோர்‌ அவ்வம்மையார்‌ என்று கூறுவது ஒரு பக்கம்‌, 
குழந்தையின்‌ தலைமுடியை ஒரு முறைக்கு கான்கு முறை நீவிக்‌ 
கொண்டு அவர்‌ இருக்காரென்பது “குஞ்சி திருத்தி” என்ற 
BOD புலப்படும்‌. குழந்தையின்‌ கண்ணில்‌ மீண்டும்‌ மையிட்டு 
அழிக்துபோன மஞ்சளுக்குப்பதில்‌ வேலு மஞ்சளிட்டு அழுக்கு 
களையெல்லாம்‌ BUTTERS இருமஞ்சனம்‌ ஆட்டினார்‌ அவர்‌ என்று 
கூறுமிடத்து அவருடைய திகைப்பினையும்‌ பதைப்பினையும்‌ 
கவிஞர்‌ குறிப்பாகக்‌ காட்டுவார்போலப்‌ “பஞ்சி அஞ்சும்‌ 
மெல்லடியார்‌?' எனக்கூறியுள்ளார்‌. .செம்பஞ்சுக்‌ குழம்பு 
ஊட்டுதல்கூடப்‌ பெரறுக்கமுடியாக அடிகளையுடைய அவ்‌ 
வம்மையார்‌ என்று இதற்கு. மேரே பொருள்‌ செய்து கொண்‌ 
டிருப்பதிற்‌ பயனில்லை. அவரது அச்சமும்‌: தயக்கமும்‌ 
மெல்லியலும்‌ பஞ்சி அஞ்சும்‌ மெல்லடிசள்‌ என்ற சொற்களிழ்‌ 
குறிப்புவகையால்‌ அறியவைக்கப்பட்டிருகன்றன என்று 
கொள்ளுதல்‌ பொருந்தும்‌. கடைசியாகக்‌ குழந்தைக்குச்‌ செய்‌ 
யப்படும்‌ அருமைச்‌ செயல்களை இயற்றிக்கொண்டிருக்கும்‌ 
வகையினால்‌ Qarar G ஈங்கையார்‌ குழக்தையைத்‌ தருவதில்‌ 
எத்துணை அளவு நேரங்‌ கடத்த முடியுமோ அத்துணை அளவு ` 
மேரம்‌ கடத்தப்‌ பார்க்கிறார்‌ என்பதுதான்‌ பாட்டின்‌ திரண்ட 
முடிவு. குழந்தையை உயிருடன்‌ எத்துணை Corb வைத்‌ 
இருந்து மழெலாமோ அத்துணேமேரம்‌ வைத்திருக்து - மழ 
விழையும்‌ தாயுள்ளம்‌ இங்கே தொனிக்க. குழக்தையைச்‌ 
கறியாக்கக்‌ கணவன்பொருட்டு ஒப்புக்கொண்டுவிட்ட பெண்‌ 
மணி இன்னொரு பக்கத்திம்‌ பெண்ணுள்ளத்தரல்‌ TES அளவு 
கலக்கமுறுரொள்‌ என்பதைக்‌ கவிஞர்‌ காட்டியிருக்கும்‌ அழகு 
இலக்யெவுலகில்‌ உயரியதாக வைத்துப்‌ போற்றத்தக்கது 


பாஞ்சாலி சபதத்தை இயற்றிய கவிஞர்‌ சுப்பிரமணிய 
பாரதியார்‌ திரெளபதியின்‌ DYE அமைத்த 
வற்றில்‌ பெண்களுக்கு உரிமையின்௧ண்‌' . உள்ள வேட்கை ° 
கன்றாகப்‌ புலப்படுத்தப்பட்டுள்ள ௮. ஆண்களும்‌. பெண்களும்‌. 
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மிகராக. வாழவேண்டுமென்று விரும்பியவர்‌ பாரதியார்‌. மாதர்‌ 
கனை இழிவுசெய்யும்‌ மடமைக்ளைக்‌ கொளுத்தவேண்டுமென்று 
கருதிய அவர்‌, மகாபாரதத்தினின்று சிறிது விலகித்‌ Rarer 
பதியின்‌ வரக்கில்‌ புதமைப்‌ பெண்ணின்‌ குரலை ஒலிக்க வைத்‌ 
துள்ளார்‌. சபைக்கு அழைத்துவரும்படி. கூறினார்களென s 
தெரிவித்த தேர்ப்பாகனிடத்தில்‌, * காயகர்கள்‌ தம்மைத்‌ 
தோற்ற பிற்பாடு என்னைக்‌ கொடுக்கும்‌ உரிமை அவர்களுக்கு 
இல்லை”? என்று கூறியதோடன்றியும்‌, “Asar ruud g 
சபையில்‌ அறங்கண்டவர்‌ யாவரும்‌ இல்லையோ” என்றும்‌, 
» அங்கே சாத்திரம்‌ செத்துக்டெக்ததேர ”' என்னும்‌ வெகுண்‌ 
டுரைத்தாள்‌. பிறகு சபைமுன்‌ சென்ற பாஞ்சாலிக்கு வீட்டுமர்‌ 
நீதியும்‌ வழக்கும்‌ எடுத்துக்‌ கூறியதாக வரும்‌ இடம்‌ கோக்கத்‌ 
SEES, : 
“ சூதாடி நின்னை யுதிட்டிரனே தோற்றுவிட்டான்‌. 

வாதாடி. கீயவன்றன்‌ செய்கை மறுக்கின்றாய்‌. 

சூதிலே வல்லான்‌ சகுனி: தொழில்‌ வலியால்‌ 

மாதரசே, நின்னுடைய மன்னவனை வீழ்த்திவிட்டான்‌. 

மற்றிதனி லுன்னையொரு பந்தயமா வைத்ததே 

குற்றமென்று சொல்லுகிறாய்‌, கோமகளே, பண்டையுக 

வேத முனிவர்‌ விதிப்படிரீ சொல்லுவது 

நீதமெனக்‌ கூடும்‌ ; நெடுங்காலச்‌ செய்தியது. 

ஆணெடு பெண்‌ முற்றும்‌ நிகரெனவே யந்நாளில்‌ 

பேணி வந்தார்‌, பின்னாளிலி..து பெயர்ந்துபோய்‌, . 

இப்பொழுதை நூல்களினை யெண்ணுங்கால்‌, ஆடவருக்கு 

ஒப்பில்லை மாதர்‌ ; ஒருவன்‌ தன்‌ தாரத்தை 

விற்றிடலாம்‌, தானமென வேற்றுவர்க்குத்‌ தந்திடலாம்‌ 

` முற்றும்‌ விலங்குமுறைமை யன்றிவே றில்லை. 

` தன்னை யடிமையெனக்‌ கொள்வதற்கு நீதியுண்டு. 

செல்லு நெறியறியார்‌ செய்கையிங்கு பார்த்திடிலோ 

கல்லு நடுங்கும்‌, விலங்குகளும்‌ கண்பதைக்கும்‌. 
... செய்கை யமீதியென்று தேர்ந்தாலுஞ்‌ சாத்திரந்தான்‌ 
- வைகு நெறியும்‌ வழக்கமும்நீ கேட்பதனால்‌ | 
అ, ஆங்கவையு நின்சார்பி லாகாவகை யுரைத்தேன்‌ ” 
“என்று கூறிய வீட்டுமாச்சாரியார்‌ எதிரே, 
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“ சரலநன்கு கூறினீ ரையா, தருமநெறி 
பண்டோ ரிராவணனும்‌ சீதை தன்னைப்‌ பாதகத்தால்‌ 
கொண்டோர்‌ வனத்திடையே வைத்துப்‌ பின்கூட்டமுற 
மந்திரிகள்‌ .சாத்திரிமார்‌ தம்மை வரவழைத்தே 
செந்திருவைப்‌ பற்றிவந்த செய்தி யுரைத்திடுங்கால்‌ ' 
தக்கது நீட்செய்தீர்‌ தருமத்துக்‌ கிச்செய்கை 
ஒக்கும்‌ என்றுகூறி யுகந்தனராம்‌ சாத்திரிமார்‌ | 
பேயரசு செய்தால்‌ பிணந்தின்னும்‌ சாத்திரங்கள்‌. 
மாய முணராத மன்னவனைச்‌ சூதாட 
வற்புறுத்திக்‌ கேட்டதுதான்‌ வஞ்சனையோ நோமையோ ? 


முற்படவே சூழ்ந்து முடித்ததொரு செய்கையன்றோ 
மண்டபநீர்‌ கட்டியதுமா நிலத்தைக்‌ கொள்ளவன்றோ ۳ 


என்று திரெளபதி கேட்டதாகப்‌ பாரதியார்‌ காட்டும்வகையில்‌ 
மகளிர்க்கு உரிமையின்கண்‌ உள்ள வேட்கையை நன்கு புலப்‌ 
படுத்தியிருக்கிருர்‌. 


ஏயர்கோன்‌ கலிக்காம நாயனார்‌ “Quer ஒருத்திபரல்‌ 
கடவுளைத்‌ TIDE ஒருவன்‌ அனுப்புவதாம்‌ ز‎ அதற்ணெயங்கில்‌ 
கடவுளும்‌ செல்லுவதரம்‌'' என்று வெகுண்டுரைத்துக்‌ கொண்‌ 
டிரும்தார்‌. இவ்வாறு சந்தரரிடதீதில்‌ வெறுப்புடையவரரய்‌ 
இருச்த அவருக்குச்‌ சூலைசோய்‌ வம்துற்றது இறைவன்‌ அருளி 
னல்‌. இறைவனுடைய செயல்களை யாரே ஆராய வல்லவர்‌ | 
சூலைகோயினின்று கலிக்காமர்‌ நீங்குதற்குரிய வழி சுந்தரர்‌ 
அறிவார்‌ என்றும்‌, அவரால்‌ ௮ம்நோய்‌ தீர்க்கப்படல்‌ வேண்டு 
மென்றும்‌ கேள்வியுற்ற கலிக்காமர்‌ அவர்‌ சூலைகேரயைத்‌ 
திர்க்க வருவதற்கு முன்னால்‌ உடைவாளினால்‌ வயிற்றைச்‌ 
இழித்துக்கொண்டு இறந்துபட்டார்‌; Gwyb தீர்்தது. இம்‌ 
நேரத்தில்‌ கலிக்காமர்‌ மனைவியாரும்‌ இறந்துபட எண்ணி அச்‌ 
செயல்‌ செய்ய முற்பட்டுக்கொண்டிருக்கும்‌ )8 517 قر‎ © 60, சுக்தரச்‌ 
வருகையைக்‌ கேள்வியுற்ற அவ்வம்மையார்‌ கணவன்‌ எண்ணம்‌ 
. பாழாகாதவாறு காப்பதற்காகவே போகும்‌ உரிரினைப்‌ 
பிடித்து வைத்துக்கொண்டு, வன்றொண்டரை வரவேற்றுக்‌ 
கலிக்காமருக்குத்‌ துயர்‌ எதுவும்‌ இல்லையென்றார்‌, வன்றொண்‌ 
ITD கோய்‌ தீர்ச்கப்படலாகாது என்ற கலிக்கரம்‌ரது விருப்‌ 
பத்தை இறக்கும்‌ உயிரினைத்‌ தாங்க்கொண்டு நிறைவேற்ற. 
வேண்டுமென்று கினைத்தார்‌ அவர்‌, . மனைவியர்‌. வந்த 
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கலிக்காமர்‌ டெக்கும்‌ இடம்‌ நேரே சென்று அவர்‌‏ 7۲ قار عرقات 
மாய்க்ததை அறிக்து, *: நானும்‌ இவர்‌ முன்‌ ஈண்ணுவேன்‌‏ 
என்றார்‌. என்று கூடி உடைவாளைப்‌ பற்றிச்‌ சாகுஞ்‌ செயல்‌‏ 
செய்யத்‌ தலைப்பட்ட நேரத்தில்‌ கலிக்காமர்‌ எழுந்து “Saar‏ 
uras கெட்டேன்‌ ” என்று விரைக்கெழுந்து அவரைத்‌ தடுதீ‏ 
தார்‌ என்று பெரியபுராணம்‌ கூறும்‌. சுந்தரர்‌ பெண்ணின்‌‏ 
பால்‌ மிக்க காதனுடையவராய்‌ இருப்பினும்‌, இறச்அப்ட்ட‏ 
கலிக்காம சரயனாருடைய உயிரைப்‌ பாதுகாத்துக்கொடுக்க‏ 
முடியாமற்போன காரணத்திற்காக உயிரைவிடத்‌ துணிக்து‏ 
சாகுஞ்‌ செயல்‌ . ஆற்ற முயன்றமையே அவருடைய பெரு‏ 
மைக்குச்‌ சான்றாக விட்டதென அறிஞர்‌ கருதுவர்‌. இவ்வாறு‏ 
கோக்கின்‌ கோவலனும்‌ பெருமையுடையவனாகிறுன்‌. கண்ண‏ 
Bonwit புறக்கணித்து மாதவிபால்‌ FER மனமாற்றம்‌ உடைய‏ 
வாயினும்‌, ஒரு குடிக்கு ஒருமகனாய்‌ இருக்த சிறுவன்‌ ஒருவன்‌‏ 
பொய்க்கரி போயதாகச்‌ சொல்லிச்‌ சதுக்கப்பூதம்‌ அவனைப்‌‏ 
பிடித்துத்தன்னும்‌ சேரத்தில்‌ தாயின்‌ அயர்‌ காணமாட்டாமல்‌‏ 
கோவலன்‌ பூதத்தை மோக்டி, ''ஏன்னுயிர்‌ கொண்டு gar‏ 
அயிர்‌ தா” எனக்‌ கேட்டானென்று சிலப்பதிகாரத்தால்‌‏ 
அறிகிறோம்‌. இவ்வாறு சரகத்துணிந்து முன்னின்ற வகை‏ 
மினல்‌ கோவலனுடைய சிறப்பு விளங்குறெது. ஏயர்கேர்ன்‌‏ 
கலிக்காமருடைய மனைவி கணவன்‌ கருத்தினை கிறைவேற்று‏ 
தற்காகச்‌ செல்லும்‌ உயிரினைத்‌ தாங்கின்றாற்‌ போலக்‌‏ 
கண்ணகியும்‌,‏ 


.  காய்சினந்‌ தணிந்தன்றிக்‌ கணவனைக்‌ கைகூடேன்‌ 
தீவேந்தன்‌ றனைக்கண்டுஇத்‌ திறங்கேட்பல்‌ யான்‌ ” 


எனக்‌ கூறினளென்‌ ൧ அறிகிறோம்‌. அரசனை நேரிற்கண்டு 
கணவன்‌ குற்றஞ்‌ செய்தானல்லன்‌' என்பதை Bl ela Bs 
தனது சினம்‌ தணிச்த பிற்பாடே கணவனைக்‌ கைகூடுவேன்‌ 
என்று முழங்யெ கண்ணகியின்‌ திறம்‌ இவ்விடத்தில்‌ ஒப்பு 
` நோக்கிப்‌ பாரட்டதீதக்கது 


.. மகளிர்‌ கணவனை இழம்தபொழுது SOMA உரைத்ததாக 
வருமிடங்கள்‌ பல இலக்கியங்களில்‌ ஒப்புநோக்கத்தக்கனவாய்‌ 
உள. சீவகசிம்தாமணியில்‌ வரும்‌ விசயையின்‌ கூற்றொன்று 
இவ்விடத்தில்‌ சிர்திக்கத்தக்கது. 

అ “'வெவ்வாய்‌ ஓரி முழவாக விளிந்தார்‌ ஈமம்‌ விளக்காக, 
° > ஒவ்வாச்‌ ௬டுகாட்‌ டுயரரங்கில்‌ நிழல்போல்‌ நுடங்கிப்‌ பேயாட - 


- 
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எவ்வாய்‌ பருங்கும்‌ இருந்திரங்கிக்‌ "கூகை குழறிப்‌ பாராட்ட 
இவ்வா ராகிப்‌ பிறப்பதோ இதுவோ மன்னாக்‌ கியல்வேந்தே 


என ames செய்புள்‌ விசயை கணவனையிழந்தவன்‌ சீவகன்‌ 
பிறந்தவுடன்‌ புலம்பியதை எடுத்துக்காட்டும்‌ ஒரு செய்யுள்‌ 
சுடுகாட்டில்‌ உன்னை கான்‌ எனும்படி நேர்ச்ததே; இங்கே 
உள்ள நரிகளின்‌ கூக்குரல்‌ உனக்கு முழவாக இருக்கிறது! 
இறச்‌ அபட்டவர்களைச்‌- ஈடும்‌ ஈமம்‌ உனக்கு விளக்காக இருக்‌ 
ava! சுடுகாட்டு மேட்டில்‌ மிழல்பேோல அசைந்தசைக்து 
பேய்கள்‌ ஆவது அரண்மனையில்‌ இயற்றப்படும்‌ காட்டியம்‌ 
போல்‌ ' இருக்கிறது! எத்தனையோ செவிலியரும்‌ தாதியரும்‌ 
போட்டி பேரட்டுக்கொண்டு உன்னைப்‌ பாராட்டுதற்கு அரண்‌ 
மனையில்‌ அடிதுடிப்பார்கள்‌, அதற்கு மாறாக, இங்கே கோட்‌ 
டான்‌ குழறி உன்னைப்‌ பாராட்டுறெது! இவ்வாரறாபெ பிறப்‌ 
பதோ! இதுவோ மன்னர்க்கு இயல்‌! இளவரசே!” என்று 
விசயை கூறியதாக வரும்‌ பாட்டில்‌ கிறைய உருக்கமுண்டு. 
கண்ண கூறிய “(பொன்‌ அறு நறுமேனி பொடியாடிக்‌ டெப்‌ 
பதோ” என்ற சொற்கள்‌ இங்கே கினைக்கத்தக்கவை. UTE 
சோதியாச்‌ இயற்றிய திருவிளையாடற்‌ புராணத்தில்‌ புகார்‌ 
நகரத்திலிரும்து மதுரைக்குப்‌ போகும்‌ வழியில்‌ மதுரை வணி 
கன்‌ மாள அதற்காகப்‌. புலம்பிக்‌ கன்னி அழுததாக வரும்‌ 
செய்யுட்களில்‌ gary. QULT உள்ளது :— 


* பொன்னாட்டின்‌ மடவாரைப்‌ புணர்வதற்கோ 

நம்மளகா புரத்து வேந்தன்‌ 

நன்னாட்டின்‌ மடவாரை மணப்பதற்கோ 
உனைக்கடித்த நாகர்‌ வேந்தன்‌ 

தன்னட்டின்‌ மடவாரைத்‌ தழுவதற்கோ 
என்னாவித்‌ தலைவா என்னை 

இந்நாட்டில்‌ இருத்தியெனை வஞ்சித்துப்‌ 
போயினவா றென்னே யென்னே.'? 


8 இறந்துபட்டது தேவமகளிரைக்‌ கூடுதற்காகவர, குபேர 
பட்டணத்து மகளிரை மணப்பதற்காகவா? காக கன்னியரைத்‌ 
தழுவுதற்காகவா? என்னை இம்மாட்டிலிருக்கும்படி. செய்து 
விட்ட என்னை வஞ்சித்து நீ போனவிதம்‌ என்னே | என்னே تا‎ 


என்று ௮க்கன்னி உரைத்ததாக வருஞ்‌ செய்யுளில்‌ இருக்கும்‌ 
நயத்தைவிட எவ்வளவு இனிய கயம்‌ . 
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. வாளரா வேணி யானே வாரி௩ஞ்‌ சுண்ட கோவே ' 

^ தாளமார்‌ கடல்போய்‌ மீண்ட கலங்கவிழ்த்‌ தவர்போல்‌ நின்றேன்‌ 
வேளுரு விரதி வேண்ட மீண்டளித்‌ திலையோ இன்றென்‌ 
ஆளரி யுயிர்தா ராயேல்‌ அவன்வழி யடைவேன்‌ யானே ” 


என்று திருவாலவாயுடையார்‌ திருவிளையாடற்‌ புராணத்தில்‌ 
வரும்‌ செய்யுளில்‌ உள்ளது? பாம்பினால்‌ இறம்துபட்ட கணவ 
ணின்‌ உயிரைத்‌ திரும்பத்‌ தருக எனக்கேட்கும்‌ இப்பெண்‌ 
மகளின்‌ முறையீடு மிகவும்‌ பொருத்தமாக இருக்கறது, பாம்பு 
களைத்‌ தலையில்‌ அணிச்துள்ள கடவுளாயெ சிவபெருமானை 
Gri, * வாளரா வேணியோனே, இவ்வராவின்‌ மஞ்சினைத்‌ 
திர்ப்பாயாக ? என்றும்‌, கடலில்‌ வந்த மஞ்சினை அமிர்தமாக்டு 
உண்ட கோவே என்று அழைத்தமையால்‌ இச்சஞ்சினையும்‌ 
Sige உயிர்‌ வர்ழவைப்பாய்‌ என்றும்‌ இப்பெண்‌ கேட்டது 
போலப்‌ பெரும்பற்றப்புலியூர்‌ ஈம்பி அமைத்திருக்கும்‌ அழகு 
கினைத்துகினைத்து இன்புறத்தக்கது. கண்ணட தன்‌ கேள்‌ 
வனை “ எங்கணாஅ எனக்கூறி கினைக்தேங்க மாழ்குவாள்‌ ” 
என இளங்கோவடிகள்‌ அமைத்துக்‌ கூறியவிடத்‌ தில்‌ கணவன்‌ 
எங்கு உற்றானோ என்ற வருச்திவருக்தி ஏங்க மாழ்குவாள்‌ ' 
ஆயினள்‌ கண்ண என்பதை ஒவ்வொரு சொல்லும்‌. துய 
ரொடு காட்டி கிற்றெது. நினைந்து ஏங்கி மாழ்குவாள்‌ என்ப 
தன்கண்‌ உள்ள செறிவும்‌ திட்பமும்‌ உன்ன த்தக்கவை. 
கம்பரரமாயணத்தில்‌ வானுலக ததிலிரும்‌ த மீண்ட தசரத 
னிடம்‌ இராமன்‌ வேண்டியதாகச்‌ சொல்லும்‌ ஒரு வரத்தினைக்‌ 
கண்ணு வானுலகத்திலிருந்‌ து மீண்ட பிற்பாடு கூறிய கூற்று 
ஒன்‌ 8 ஓப்புகோக்குதல்‌ பொருந்தும்‌. தசரதன்‌ விருப்‌ 
பம்போல்‌ கேட்க என்று இராமனிடம்‌ பணிக்க, இராமன்‌ 
இன்று திரும்பவும்‌ காணப்பெற்றதே பெரும்பேறு, வரம்‌ 
வேறு வேண்டத்தக்கது உண்டோ" என, மீண்டும்‌ தசரதன்‌ 
வற்புறுத்த; i 
<“ தீய ளென்றுநீ துறந்த என்‌ றெய்வமும்‌ மகனும்‌ 
தாயுந்‌ தம்பியு மாம்வரந்‌ தருகெனத்‌ தாழ்ந்தான்‌ ۳ 
இராமன்‌. தசரதனே கோக்க, “ தீயவளென்று நம்மால்‌ 
கைவிடப்பட்ட என்‌ தெய்வமாயெ கைகேயி எனக்கு மீட்டும்‌ 
8 umb வரச்தருதல்வேண்டும்‌'' என்றும்‌, * அத்தெய்வத்‌ 
இன்‌ மகன்‌ பரதன்‌ அம்மரல்‌ மகனல்லன்‌ எனத்‌ துறக்கப்‌ 
ل‎ பட்டவன்‌ மீண்டும்‌ எனக்குச்‌ தம்பியாக வரும்‌ வரந்தருதல்‌ 


5 a 


` வேண்டும்‌ ” என்றும்‌ இராமன்‌ வணக வேண்டினான்‌ என்று 

இராமாயணம்‌ ss. gy mas. இராமனுடைய தாயரகக்‌ கைகேயி 
ஒப்புக்கொள்ளப்பட்டவுடன்‌ தசரதனுடைய மனைவியுமாகி 
Saya; இராமன்தன்‌ தம்பியாகப்‌ பரதன்‌ ஒப்புக்கொள்‌ 
எப்பட்டவுடன்‌ தசரதனுடைய மகனாகவும்‌ மாறிவிடுறொன்‌.. 
விண்ணுலகு புக்க தசரதனுடைய சினத்தைத்‌ தணித்து, ser 
தனுடைய தெய்வயாக்கையிலிரும்து அருள்‌ சுரக்கும்படி 
இராமன்‌ வேண்டினான்‌ என்பது இராமாயணத்தரற்‌ பெறப்‌ 
படுறது. சிலப்பதிகாரத்திற்‌ கண்ணடு தன்‌ கணவனைக்‌ 
. கொல்வித்த. பாண்டியனை (அறிவறை போயவன்‌?' என்றும்‌, 
“Carr மன்னன்‌ 7' என்றும்‌ வெகுண்டுரைத்தவள்‌ விண்ணு 
லகு சென்று இரும்பிச்‌ செங்குட்டுவன்‌ எடுத்த கோயிற்‌ 
படிமத்தில்‌ வக்துற்றுப்‌ பேசிய மாளில்‌, 


! தென்னவன்‌ தீதிலன்‌ தேவர்கோன்‌ றன்கோயில்‌ . 

நல்விருந்‌ தாயினான்‌ நானவன்‌ றன்மகள்‌ 

வென்வேலான்‌ குன்றில்‌ விளையாட்டு யான கலேன்‌ '? 
என்‌. று கூறினளென அறிிோம்‌. குற்றமுடையவன்‌ என்று 
இகழ்ந்த தன்‌ வாயினாலே அவன்‌ “Boer” என்று கூறி 
ഇണ இதனை அரும்பதவுரையாசிரியர்‌, “' கண்ணடி மானிட 
யாக்கையிற்‌ கொண்ட வப்பாறிப்‌ பேசும்‌ ged” எனக்‌ 
குறிப்பிட்டார்‌. 

இராமாயணத்தில்‌ இராமனை ரோக்‌ இறக்துபடும்‌ வாலி 
கூறியதாக வரும்‌ கூற்று இது 

“ வாலியைப்‌ படுத்தாயலை மன்னற 
வேலியைப்‌ படுத்தாய்‌ விறல்வீரனே.'' 


“gp வேலியை அழித்தாய்‌ விறல்வீரனே” என இகழ்க்து 
பேசிய வாலியின்‌ கூற்றிற்கு ஒப்பாகக்‌ கண்ணடு அரசன்‌ 
முன்னின்‌. று “ சூழ்கழல்‌ மன்னா? என முழங்கி முழக்கம்‌ 
நினைக்கத்தக்கது. “குற்றஞ்‌ செய்திலாத என்‌ கணவனைக்‌ 
கொன்ற உன்‌ காலில்‌ வீரக்கழல்‌ வேறு சூழ்ந்து டக்க 
வேண்டும்போலும்‌!'” என்ற குறிப்பை வைத்து அவள்‌ 
பேசிளை என்பது | 
* வாழ்தல்‌ வேண்டி ஊழ்வினை துரப்பச்‌ . e 
சூழ்கழல்‌ மன்னு நின்னகர்ப்‌ புகுந்திங்கு 5 
(7) ١ S: 
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என்காற்‌ சிலம்பு பகர்தல்‌ வேண்டி. நின்பாற்‌ 
கொலைக்களப்‌ பட்ட கோவலன்‌ மனைவி.” 


என்ற வகையால்‌ இளங்கோவடிகளால்‌ எடுித்துக்காட்டப்‌ 
பட்டிருக்கு 


நகரங்களிலும்‌ கோட்டைகளிலும்‌ வீசிக்கொண்டிருக்கும்‌ 
கொடிகள்‌ கவிஞர்‌ சிலருக்கு வர என அழைப்பது போலவும்‌, 
சிலருக்குப்‌ பே எனப்‌ பகர்வது போலவும்‌ தோன்றுவதுண்டு. 
மிதிலையில்‌ வீசக்கொண்டிரும்த கொடிகள்‌ 4 இங்குதான்‌ 
திருமகள்‌ உள்ளாள்‌ வருக ஜயனே''' என இராமனை அழைத்‌ 
ததுபோல்‌ இருக்தன என்றார்‌ கம்பர்‌. வில்லிபாரதத்தில்‌, " 


“ ஈண்டுநீ வரினும்‌ எங்கள்‌ எழிலுடை எழிலிவண்ணன்‌ 
பாண்டவர்‌ தங்கட்‌ கல்லாற்‌ படைத்துணை யாகமாட்டான்‌ 
மீண்டுபோ கென்றன்றந்த வியன்மதிற்‌ குடுமிதோறும்‌ ' 
காண்டகு பதாகையாடை கைகளாற்‌ றடுப்ப போன்ற ” 

என வரும்‌ இடத்தில்‌ துரியோதனனை சோக்டுக்‌ கொடிகள்‌ 

“arr pes, பாண்டவர்க்குப்‌ படைத்துணை போக முன்னரே 

கண்ணன்‌ முடிவு செய்துவிட்டான்‌ ” என்று கூறுவனபோல்‌ 
இரும்தன என்றார்‌. கவிஞர்‌ பாரதிதாசன்‌, கதிர்காட்டை 
நோக்க அதன்‌ பகையான வேழகாட்டுப்‌ படை செல்லும்‌ 
பொழுது 


“ கதிர்நாட்டின்‌ நெடுங்கோட்டை மதிலின்‌ மீது 
கைகாட்டி வாபகையே என அழைக்கும்‌ 
புதுமைபோல்‌ கொடி.பறக்கக்‌ கண்டார்‌ அங்கே.” 


என்று கூறினார்‌. பகைக்கு அஞ்சாமல்‌ வருக பகையே எனக்‌ 
கதிர்சாடு வரவேற்றததென்று- அழகுபட வருணித்துள்ளார்‌, 
இவற்றைச்‌ சிலப்பதிகார த்தில்‌ வரும்‌ ஒரு வருணனையோரடு சாம்‌ 
ஒப்புசோக்குதல்‌ கூடும்‌. புறஞ்சேரியிறுத்த காதையில்‌ و‎ 


“ Gur Gps தெடுத்த ஆரெயில்‌ நெடுங்கொடி 
வாரல்‌ என்பனபோல்‌ மறித்துக்‌ கைகாட்ட 7. 


என்‌ ஐவிடத்திற்‌ கோவலனை இங்கு வராதே திரும்பிப்‌ போ 
என்று காற்றசைக்க அசையும்‌ செடுங்கொடிகள்‌ கூறியது 
போல்‌ வைத்துக்‌ கூறினார்‌ கவிஞர்‌ 


€ 
® 
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கம்பராமாயணத்தில்‌, ౯ 
“ மீனாய்‌ வேலையை யுற்றார்‌ சிலர்சிலர்‌ பசுவாய்‌ வழிதொறும்‌ 
i [மேய்வுற்றார்‌ 
ஊனார்‌ பறவையின்‌ .வடிவுற்‌ றார்சிலர்‌ சிலர்கான்‌ மறையவ ருருவானார்‌ . 
மானார்‌ கண்ணிள மடவா ராயினர்‌ முன்னே தங்குழல்‌ வகிர்வுற்றார்‌ 
ஆனார்‌ சிலர்‌ சில ரையா நின்சர ணென்றார்‌ நின்றவ ரரியென்றார்‌.”” 


என்று வரும்‌ பகுதி இராவணன்‌ மகன்‌ அட்சயகுமரன்‌ 
அனுமனாற்‌ கொல்லப்பட்டவுடன்‌ தோற்று ஓடியவர்களுடைய 
` செயல்களைப்‌ புனைக்துரைக்கும்‌ பகுதி, 
& வரைக்கலிங்கர்‌ தமைச்சேர மாசை யேற்றி ` 
வன்தூறு பறித்தமயிர்க்‌ குறையும்‌ வாங்கி 
. அரைக்கலிங்கம்‌ உரிப்புண்ட கலிங்கர்‌ எல்லாம்‌ 
அமணரெனப்‌ பிழைத்தாரும்‌ அனேகர்‌ ஆங்கே. 


வேடத்தால்‌ குறையாது முந்நூ லாக 
வெஞ்சிலை நாண்‌ மடித்திட்டு விதியாற்‌ கங்கை 
ஆடப்போந்‌ தகப்பட்டோம்‌ கரந்தோம்‌ என்றே : 
அரிதனை விட்டு உயிர்பிழைத்தார்‌ அனேகர்‌ ஆங்கே. 


குறியாகக்‌ குருதிக்‌ கொடி ஆடை யாகக்‌ 
கொண்டுடுத்துப்‌ போர்த்துத்தம்‌ குஞ்சி முண்டித்து 

அறியீரோ சாக்கியரை யுடைகண்‌ டிலேன்‌ - 
அப்புறமென்‌ றியம்பிடுவர்‌ அனேக ராங்கே. 


சேனைமடி களங்கண்டேம்‌ திகைத்து நின்றேம்‌ 
தெலுங்கரேம்‌ என்றுசில கலிங்கர்‌ தங்கள்‌ 
ஆனைமணி யினைத்தாளம்‌ பிடித்துக்‌ கும்பிட்டு 
அடிப்பாணர்‌ எனப்பிழைத்தார்‌ அனேகர்‌ ஆங்கே. 
என்று கூறும்‌ கலிங்கத்அப்பரணியில்‌ வரும்‌ தாழிசைகள்‌ 
SHOEI BESS தோற்றோடிய கலிங்கர்கள்‌ செய்தியைக்‌ 
கூறுவன. இவற்றை, 
“ சடையினர்‌ உடையினர்‌ சாம்பற்‌ பூச்சினர்‌ 
பீடிகைப்‌ பீலிப்‌ பெருநோன்‌ பாளர்‌ 
` பாடு பாணியர்‌ பல்லியத்‌ தோளினர்‌ 
ஆடு கூத்த ராகி யெங்கணும்‌ © stg 
ஏந்து வாளொழியத்‌ தாந்துறை போகிய - 
விச்சைக்‌ கோலத்து வேண்டுவயிற்‌ படர்தர ". ° 
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என்னுஞ்‌ சிலப்பதிகாரப்‌ பகுதியோடு ஒப்புகோக்கலாம்‌. செங்‌ 
குட்டுவனுக்குத்‌ தோற்று வடநாட்டு மன்னர்கள்‌ கரஷாய 
உடையின ராய்‌ வளர்க்குஞ்‌ சடையினராய்‌ திருநீற்றுப்‌ பூச்சின 
ராய்த்‌ துறவியராய்ச்‌ சென்று ஓடினார்கள்‌ என்று சிலப்பதி 
காரம்‌ கூறுவதால்‌ செங்குட்டுவனுக்குப்‌ பொதுவாகச்‌ சமயத்‌ 
அறவிகளிடத்துள்ள மதிப்பு. வெளியாறெது. அதனையுணர்க்து 
சமயவேடக்கள்‌ தாக்கத்‌ தோல்வியுற்றோர்கள்‌ ஓடினர்களென்‌ 
பது குறிப்பு. பாட்டுப்‌ பாடுபவர்களாக, பல இன்னிசைக்‌ கருவி 
களை இயக்குபவர்களாக, YEH கூத்தர்களாகப்‌ பலர்‌ தப்பி 
ஓடினர்களென்று கூறப்படும்‌ இடத்தில்‌ செங்குட்டுவனுக்கு 
அண்கலையின்‌ கண்‌ உள்ள ஆர்வம்‌ ஒருபர்ல்‌ எ்டுத்துக்காட்டப்‌ 
படுறெது. அதுகாரணமாக அவர்களை அவன்‌ விட்டுவிட்டான்‌ 
என்பது குறிப்பு. அனுமன்‌ பெற்ற வெற்றிகண்ட அரக்கர்‌ 
சிலர்‌ HAs கடலுட்‌ புக்கனர்‌ என்றும்‌, பசுவாக வயல்களிற்‌ 
சிலர்‌ மேயலுற்றார்‌ என்றும்‌, பறவை வடிவுற்றுச்‌ சிலர்‌ பறக்க 
அற்றார்‌ என்றும்‌, மறையவர்‌ உருவிற்‌ சிலர்‌ மறைச்தனரென்‌ 
அம்‌, முடிமயிரை வ௫ர்ச்துகொண்டு மடவார்வேடம்‌ பூண்டு | 
சிலர்‌ ஓடினரென்றும்‌ கம்பராமாயணம்‌ கூறுகிறது. சிலப்பதி 
காரத்துக்‌ SILAS காதையில்‌ வரும்‌ ஒரு பகுதி 80 
சகோக்கத்தக்கது ६ 


** வடதிசை மருங்கின்‌ மன்ன ரெல்லாம்‌ 
இடுதிறை கொடுவர்‌ தெதிரீர்‌ ஆயின்‌ 
கடற்கடம்‌ பெறிந்த கடும்போர்‌ வார்த்தையும்‌ 
விடர்ச்சிலை பொறித்த வியன்‌ பெரு வார்த்தையும்‌ 
கேட்டு வாழுமின்‌ -- கேளீ ராயின்‌ 
தோட்டுணை மறக்கும்‌ துறவொடு வாழுமின்‌ ۰ 


செங்குட்டுவன்‌ முன்னர்க்‌ கடலிலே வெற்றி கொண்டா 
Osher கடலை சோக்‌ இப்பொழுது போர்செய்யப்‌ புறப்பட 


மாட்டான்‌. எனவே கடலினுள்‌ Saas குதிக்க என்றும்‌ 
மலையில்‌ முன்னரே விற்பொறித்து விட்டான்‌ ஆதலின்‌ 
வென்ற அவ்விடத்திற்கு வேறம்‌ பொருட்டுச்‌ செல்லமாட்டான்‌; 
எனவே பறவையாக மலையின்கண்‌ பறந்து செல்க என்றும்‌ 
குறிப்பிட்டுக்‌ கறுவதபோல்‌ இச்சொற்கள்‌ உள. கடற்‌ பக்க 
மும்‌ விடர்ப்பக்கமும்‌ சென்றால்‌ உய்யலாம்‌, பிர இடங்களில்‌ 
நீங்கள்‌ தங்குவீ ராயின்‌, உங்கள்‌ உங்கள்‌ காதலியரைத்‌ அறத்‌ 
Be மேரிடும்‌ என்ற குறிப்புப்பட இக்கூற்று அமைக்கப்பட்‌ 
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டிருக்றெது. கலிங்கத்துப்பரணியில்‌ சமணத்துறவிகள்‌ 
வேடம்பூண்டும்‌ அம்தணர்‌ வேடம்பூண்டும்‌ நீராடச்‌ செல்வார்‌ 
` வேடம்பூண்டும்‌ சாக்யெத்‌ துறவிகள்‌ வேடம்பூண்டும்‌ பாடுகர்‌ 
வேடம்பூண்டும்‌. கலிங்கர்கள்‌ சிலர்‌ தப்பி ஓடினார்களென்பது 
சிலப்பதிகாரத்தை அடியொற்றி எழுதியிருத்தல்‌ கூடுமென 
விளம்புவது புனைந்துரையாகாது 


நாமக்கல்‌ கவிஞர்‌ இராமலிங்கம்‌ பிள்ளை 
“ ஆனைகட்டி யரசாண்டாலும்‌ பல 
ஆயிரம்‌ வித்தைகள்‌ கற்றாலும்‌ ' 
சேனைகட்டிப்‌ பகை வென்றாலும்‌ அவர்‌ 
தின்னக்‌ கொடுப்பவள்‌ காவேரி 
அன்னம்‌ கொடுப்பவள்‌ காவேரி, நல்ல : 
ஆடை கொடுப்பவள்‌ காவேரி 
இன்னும்‌ மனிதர்க்கு வேண்டிய இன்பங்கள்‌ 
யாவையும்‌ காவேரியே தருவாள்‌ ۳ 


என்று காவேரியைப்பற்றிக்‌ கும்மிப்பாட்டாகப்‌ பாடினார்‌. 
இப்பாட்டி னுள்‌ “ தின்னக்‌ கொடுப்பவள்‌ காவேரி, அன்னம்‌ 
கொடுப்பவள்‌ காவேரி? என்றார்‌. இது சிலப்பதிகாரத்தில்‌ 
வரும்‌, 


வாழி யவன்றன்‌ வளநாடு 
மகவாய்‌, வளர்க்குந்‌ தாயாகி 
ஊழி யுய்க்கும்‌ பேருதவி யொழியாய்‌ 
வாழி காவேரி ” 


என்னும்‌ கரனல்வரிப்‌ பாட்டோடு ஒப்புபோக்கத்‌ தக்கது. 
காவேரி வளர்க்கும்‌ தாயாடுப்‌ பேருதவி புரிகின்றான்‌ என்று 
சிலப்பதிகாரத்தில்‌ வந்திருப்பது பிறகு பெரிதுபடுத்தப்பட்டு 
விரிவாக்கப்பட்டிருக்றெது என்பது வெளிப்படை. 


நாவலர்‌ Gerais பாரதியார்‌ இயற்றிய மாரி வாயிலில்‌ 
தமிழ்வணக்கமாக அமைந்திருக்கும்‌ மூன்று தாழிசைகள்‌ 
அடியில்‌ வருவன :-- | 
“தமிழினைப்‌ போற்றுதும்‌, தாய்த்தமிழ்‌ போற்றுதும்‌, 1 
தாயைச்சேய்‌ பேணல்‌ தலையறம்‌, நம்‌ மெல்லவர்க்குந்‌ - 
தாய்தமிழே யாமாத லால்‌; न्स . 
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۱ தென்மொழி போற்றுதும்‌, தீந்தமிழ்‌ போற்றுதும்‌, 
தாயிற்‌ சிறந்தம்மம்‌ தானாம்வாழ்‌ நாளெல்லாம்‌ 
ஆய்சுவை யோடளித்த லால்‌ ; 


தொன்மொழிபோற்றுதும்‌, சொற்றமிழ்‌ போற்றுதும்‌, 

போனகமாய்த்‌ தாரகமாய்ப்‌ போக்கியமாய்‌ நாமார 

வானமுதின்‌ மேலினித்த லால்‌. — 

"இவை இலப்பதிகாரத்தில்‌ ' வரும்‌ மங்கல வாழ்த்துப்‌ 
பாடலிற்‌ காணும்‌ வாழ்த்துக்களை அடியொற்றியவை என்பதை 
நான்‌ அறிவேன்‌. என்‌ பேராசிரியரான prawi சோம 
FEST பாரதியார்‌ அண்ணாமலைப்‌ பல்கலைக்கழகத்தில்‌ 
அமர்க்து' மாரிவாயிலை இயற்றிக்‌ கொண்டிருக்கும்பொழுது 
சிலப்பதிகர்ரத்தைத்‌ தழுவியே தாம்‌ தமிழ்‌ வணக்கப்‌ பாடல்‌ 
க அமைப்பதாகத்‌ தெரிவித்தார்‌ என்பதை இக்கூட்டத்‌ 
தின்கண்‌ தெரிவித்துக்கொள்கிறேன்‌. எனவே, சிலப்பதி 
காரத்தில்‌ வாழ்த்தாக வந்திருக்கும்‌ தாழிசைகள்‌ இப்பொழுது 
கினைவுகூரத்‌ தக்கவை .-- 


< ४ திங்களைப்‌ போற்றுதும்‌ திங்களைப்‌ போற்றுதும்‌ 
கொங்கலர்‌-தார்ச்சென்னி குளிர்வெண்‌ குடைபோன்றிவ்‌ 
` வங்கண்‌ உலகளித்த லான்‌ 


ஞாயிறு போற்றுதும்‌ ஞாயிறு போற்றுதும்‌ 
காவிரி நாடன்‌ திகிரிபோற்‌ பொற்கோட்டு 
மேரு வலந்திரித லான்‌. 


` மாமழை போற்றுதும்‌ மாமழை போற்றுதும்‌ 
நாமநீர்‌ வேலி யுலகிற்கவன்‌ அளிபோல்‌ 
மேனின்று தான்சுரத்த லான்‌ 


பூம்புகார்‌ போற்றுதும்‌ பூம்புகார்‌ போற்றுதும்‌ 
வீங்குநீர்‌ வேலி யுலகிற்கவன்‌ குலத்தோடு - 
ஓங்கிப்‌ பரந்தொழுக லான்‌.” 


பரஞ்சோதி திருவிளையாடற்‌ புராணத்தில்‌ மாமனாக வத்து 
வழக்குரைத்த்‌ படலச்‌ செய்யுள்‌ ஒன்று ॥ இவ்வாறு அமைச்‌ 
करभा; 
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“ அரசனிங்‌ கில்லை கொல்லோ ஆன்றவ ரில்லை கொல்லோ 
குரைகழல்‌ வேந்தன்‌ செங்கோல்‌ கொடிய்தோ கோதில்‌ நூல்கள்‌ 
உரைசெயுக்‌ தெய்வந்‌ தானு மில்லைகொ லுறுதி யான 

ருமமெங்‌ கொளித்த தேகொ லென்றறத்‌ தவிசிற்‌ சார்வார்‌ ” 
தனபதி வடிவில்‌ வந்த மதுரையங்கடவுள்‌ தன பதியின்‌ தங்கைக்‌ 
காகவும்‌ மருகனுக்காகவும்‌ பரிக்துரைத்தகாக eme; செய்யுள்‌ 
இத. முறைகெட்டபெர்ழுது “அரசன்‌ இங்கல்லையோ, 
ஆன்றோர்‌ இங்க்லையோ, கடவுள்‌ தான்‌ இல்லையோ ” எனக்‌ 
கேட்கும்‌ மனிதவியல்பு இங்குக்‌ காட்டப்பட்டுள்ள का. இரெள 
பதியின்‌ வாக்கில்‌ வைத்துப்‌ பாரதியார்‌ இவ்வா ற பேசினார்‌ ;— 

* பெண்டிர்தமை யுடையீர்‌ ! பெண்களுடன்‌ பிறந்தீர்‌ | 
பெண்பாவ மன்றோ 7 பெரிய வசை கொள்வீரோ ? 
கண்பார்க்க வேண்டும்‌ 

౮ இவ்வூரிற்‌ பெண்டிர்‌ உண்டோ, சான்றோர்‌ உண்டோ, தெய்‌ 
வம்‌ உண்டோ ” எனக்‌ கலங்கிய கண்ண கேட்டாள்‌. 
பெண்டிரும்‌ உண்டுகொல்‌? பெண்டிரும்‌ உண்டுகொல்‌? 
கொண்ட கொழுநர்‌ உறுகுறை தாங்குநூஉம்‌ — 
பெண்டிரும்‌ உண்டுகொல்‌ ? பெண்டிரும்‌ உண்டுகொல்‌ ? 
சான்றோரும்‌ உண்டுகொல்‌? சான்றோரும்‌ உண்டுகொல்‌ ? 
ஈன்ற குழவி எடுத்து வளர்க்குறூஉம்‌ 
சான்றோரும்‌ உண்டுகொல்‌ ? சான்றோரும்‌ உண்டுகொல்‌ ? 
தெய்வமும்‌ உண்டுகொல்‌ ? தெய்வமும்‌ உண்டுகொல்‌ ? 
வைவாளிற்‌ றப்பிய மன்னவன்‌ கூடலில்‌ 
தெய்வமும்‌ உண்டுகொல்‌ ? தெய்வமும்‌ உண்டுகொல்‌ ۳ 


என்று வரும்‌ சிலப்பதிகார அடிகள்‌ 19 கண்ணகியின்‌ கலங்மெ 
மனகிலையை எடுத்து விளக்குவன. துயருற்ற கண்ணடு இவ்‌ 
வூரிற்‌ பெண்டிரும்‌ சான்றோரும்‌ தெய்வமும்‌ உளவாயின்‌ 
மன்னவன்‌ தவறிழைத்திருக்கமாட்டான்‌ என Serta பேசி 
ഇണ என்பது இதனால்‌ அறியப்படும்‌. இவ்வாறே, கவிமணி 
தேசிக விசாயகம்பிள்ளை இயற்றிய மருமக்கள்‌ வழி மான்மியத்‌ 
இல்‌ வரும்‌ கரரணவனின்‌ ஐந்தாம்‌ மனைவி கணவன்‌ இறக்த 
வுடன்‌ மருமக்கள்‌ தாயவழியைக்‌ கண்டித்துப்‌ பேசி வருபவள்‌ 
Gua iq er s— ۰ 


18 ஊர்சூழ்‌ வரி 51—59 a. ۰ 


56 


* கற்றவர்‌ உளரோ கற்றவர்‌ உளரோ 
பெற்ற மக்களைப்‌ பேணி வளர்த்திடாக்‌ 
கற்றவர்‌ உளரோ “கற்றவர்‌ உளரோ ! 


அறிஞரும்‌ உளரோ அறிஞரும்‌ உளரோ 
வறுமைக்கு இரையாய்‌ மக்களைவிட்டிடும்‌ 


அறிஞரும்‌ உளரோ அறிஞரும்‌ உளரோ ! 


நீதியும்‌ உளதோ நீதியும்‌ உளதோ 
மாதர்‌ கண்ணீர்‌ மாரா நிலத்தில்‌ 
நீதியும்‌ உளதோ நீதியும்‌ உளதோ ! 


தெய்வமும்‌ உளதோ தெய்வமும்‌ உளதோ 
பொய்வழிப்‌ பொருளைப்‌ போக்கும்‌ இந்நிலத்தில்‌ 
தெய்வமும்‌ உளதோ தெய்வமும்‌ உளதோ ! 


கற்றார்‌ உளரேர்‌, அறிஞர்‌ உளரோ, நீதி உளதோ, தெய்வ 
மும்‌ உளதோ. என்று இப்பெண்‌ பேசும்‌ இடத்தில்‌ அவளது 
கும்பியெரிச்சல்‌ தானாகப்‌ புலப்படுகிறது. இவ்வாறு பாடுதற்‌ 
குச்‌ சிலப்பதிகார அறிவு கவிஞர்‌ தேசிக விகாயகத்திற்குப்‌ 
பெரிதும்‌ பயன்பட்டது என்னு கூறுதல்‌ தகும்‌. கவிமணிக்‌ 
குச்‌ சிலப்பதிகாரத்தினிடத்திற்‌ பெரியதோர்‌ ஈடுபாடு உண்டு 
அவர்‌ மதித்த பேரிலக்யெங்களில்‌ சிலப்பதிகாரத்திற்குத்‌ தலை 
யாய இடமுண்டு, அதனால்தான்‌, 
^ தேனிலே ஊறிய செந்தமிழின்‌--சுவை 

'தேருஞ்‌ சிலப்பதி காரமதை-- 

ஊனிலே எம்முயிர்‌ உள்ளளவும்‌--நிதம்‌ 

ஓதியுணர்ந்து இன்புறு வோமே”! . 
எனப்‌ பாடினார்‌, 

இச்‌ சில்ப்பதிகாரத்தின்‌ பெருமை கண்ணகியின்‌ 
பெருமை; கண்ணகியின்‌ பெருமை சிலப்பதிகாரத்தின்‌ 
பெருமை. உலகத்தில்‌ எல்லோரும்‌ கண்ணயெராக வாழ்ந்து 
விட்டால்‌ கண்ண பெரியவள்‌ ஆதலும்‌ காப்பியத்‌ தலைவி 
HEB எவ்வாறு? பிரிச்துறைந்த கோவலன்‌ எழுக என 
உடன்‌ எழும்துசென்று, தன்‌ கணவனுக்காக நடுக்கு துய 
GID சாப்புலர வாடிப்‌ பொறுத்திருக்குக்‌ காலம்‌ வரையிற்‌ 


ച பொறுத்திருந்து வேளை வந்தபொழுது மயமாக வெகுண்‌ 


Gerda திருத்தித்‌ தன்பால்‌ மீண்டும்‌ உழுவலன்‌ பினனாக 
ஆக்கிக்கொண்டு மெடுங்காலம்‌ இனிது வாழலாம்‌ என கிளைச்‌ 
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Sots வேளையில்‌ அவனைப்‌ பறிகொடுத்துத்‌ தவித்த நிலையில்‌ 
கன்வன்‌ என்ற சொல்‌ அவனுக்குச்‌ சாலாது என்பதை 
உணர்ந்து அரசன்‌ முன்னிலையில்‌ சென்று தன்‌ வழக்கு 
எடுத்துரைத்து, “stage கோறல்‌ கடுங்கோலன் று '* 
என்ற வீறு பேசிய அத்திருமகனை 4 யானோ அரசன்‌, யானே 
கள்வன்‌ ??.என்று கூறுமாறு செய்து, மேம்பாடு விளங்குமாறு 
வாழ்ம்த கண்ணடுபோல்‌ மகளிர்‌ அனைவரும்‌ இருப்பர்‌ எனின்‌, 
கண்ணடு ஒரு காப்பியத்தின்‌ தலைவியாவது எப்படி 7 


இம்‌ மூன்று காட்களிலும்‌ கதைகளில்‌ வரும்‌ கதையுறுப்‌ 
பினர்களிடமிரும்து எவ்வாறு காப்பிய உறுப்பினர்கள்‌ வேறு 
பட்டவர்கள்‌ என்பதைக்‌ குறித்தும்‌, இளங்கோவடிகளின்‌ 
செய்யுட்‌ போக்கு எவ்வாறு எவ்வாறு உள்ளது என்பதைக்‌ 
குறித்தும்‌, சிலப்பதிகாரக்‌ காலத்திற்கு முன்‌ கோன்‌ றிய நாற்‌ 
பகுதிகளிற்‌ சில இளங்கோவடிகளுக்கு அடிவரைச்‌ சட்டம்‌ 
போல்‌ உள்ளனவோ எனக்‌ கருதுமாறு உள்ள இடங்கள்‌ எவை 
யெவை என்பதைக்‌ குறித்தும்‌, சிலப்பதிகாரக்‌ காலத்திற்குப்‌ 
பின்‌ தோன்றிய தமிழிலக்யெப்பகுதிகள்‌ சில எவ்வாறு சிலப்‌ 
பதிகாரத்தை அடியொற்றி எழுதப்பட்டனவோ எனக்‌ கருது 
மாறு உள என்பதைக்‌ குறித்தும்‌ ஒருவாறு விளக்கப்‌ 
பேசினேன்‌. மூன்று காட்களிலும்‌ வந்திருச்து கேட்டு 
DAES மகிழ்வித்த அனைவீர்க்கும்‌ என்னுடைய மனமுவம்த 
mex றியுரியது. 


